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FOREWORD

The Encyclopedia of Witchcraft: The Western Tradition is
an indispensable resource at the dawn of the third mil-
lennium. Above all, it provides reliable answers to satis-
fy the sharp curiosity of our contemporaries, who are
surrounded by an atmosphere that is softly but strong-
ly tinted with magic—the magic of dreams, of success-
ful books such as Harry Potter, and of innumerable
films and television series featuring witches, werewolves
(Iycanthropy), and vampires. This new work will be
both necessary and extremely useful in bringing order
to an often incomprehensible flood of information and
misinformation and providing meaning for a vast river
of symbols, emotions, and ideas that carry some truths
but also a great many errors. It will also help readers
locate the elements of truth within the vast literature
devoted to diabolical sensationalism by distinguishing
between hysterical fantasy and historical truth, enabling
them to understand better the ways in which magic and
witchcraft have left a profound cultural imprint on
today’s Western world.

Moreover, this encyclopedia appears at an appro-
priate moment to fill a huge void. In its breadth of sub-
ject matter, its international and collective character,
and its completeness, it has no equivalent. A few dic-
tionaries of diabolism and magic exist in various lan-
guages; in 1959, for example, Rossell Hope Robbins
published the 570-page Encyclopedia of Witchcraft and
Demonology. But until now, no multivolume survey,
bringing together contributions from 172 specialists
representing twenty-eight countries, has ever been
attempted. Like Denis Diderot’s famous eighteenth-
century Encylopédie, this work offers mature collective
wisdom about the topics it surveys. The time has final-
ly come to consider carefully and seriously the greatest
enigma of Western civilization between the 1420s and
1750: the executions of witches, whose flamboyant
traces still haunt our imaginations in both Europe and
America. We know today that there were not 100,000

executions, as Voltaire claimed, but barely one-third as
many. Most of them occurred within the boundaries of
present-day Germany, and most witches died in west-
ern Europe between 1560 and 1630.

Witchcraft and magic are universal human phe-
nomena; they can be found on any continent at any
time. However, only the West has ever burned great
numbers of witches, after legally constituted trials that
were approved by political authorities and fully accept-
ed by established churches. Women generally constitut-
ed around 80 percent—at times more—of those
accused and condemned, although there were excep-
tions to this rule in places such as Finland or the French
province of Normandy. This astounding imbalance
between the genders makes the mystery even more
impenetrable, because at that time, witchcraft (along
with infanticide) became the female capital crime par
excellence; generally, women accounted for only a very
small minority of all defendants in courtroom trials,
rarely exceeding 20 percent.

kokokokk

The past is not dead. It weighs on those living
today—and not just in vivid sensations that remain
deeply embedded in our memories or in museum col-
lections such as those at Salem. It endures more subtly
through the impact of strong images, which I prefer to
call cultural matrices, that carry their symbolic baggage
from century to century. One of the most powerful of
these images, the great European enigma of the witch at
the stake, drives this encyclopedia. No one person can
resolve this enigma in such a short space. I simply want
to direct readers’ attention to some paths of research
and give them a desire to sample this work in the same
way that Voltaire tried to guide readers of his
Dictionnaire philosophique (Philosophical Dictionary,
1764): Here also, one article refers to another, and read-
ers can best absorb their ultimate meanings by linking
together multiple entries.
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The problem at the heart of these volumes is enor-
mously complicated, and no single answer or approach
can resolve it. But like any great question, it can be sim-
plified by seeking its most basic core: The witch hunts
were so terrible and so intense that simply retelling their
history reveals something fundamental about the men-
tality of the western Europeans who conducted them.
And without any general consensus among historians
for explaining the persecution of witches, I hope to
enrich its significance by placing it among the forma-
tive myths that slowly but profoundly shaped the cul-
tural and social foundations of early modern Europe.

okokokk

Attempts to explain the persecution of witches have
multiplied since the end of the witchcraft trials.
Obviously, the judges and most other people believed
purely and simply that witchcraft demonstrated the
unleashed power of the Devil, a kind of prelude to the
Apocalypse; in their eyes, the witches constituted a
secret society of deviant devil-worshippers, paying
homage to Satan and fornicating with him at their
Sabbats. Those who dared to express doubts on this
topic, as Johann Weyer did, were few. The eighteenth-
century philosophes tried to eradicate such superstitions
by talking about madness or, more cleverly, about dia-
bolical suggestion; skeptics such as Daniel Defoe
argued that the Devil had no physical power but simply
insinuated his venom into human minds. Nevertheless,
a residue of demonology has survived at various intel-
lectual levels; it ranges from today’s abundant overtly
satanic literature to historical accounts and theological
discussions, with each genre serving the specific needs
and cultural conventions of its special audience. Until
1960 (and sometimes later), the dominant explanation
in the Anglo-Saxon world came from the works of the
Egyptologist Margaret Murray, who saw the witches’
Sabbat as a very real but secret ceremony demonstrating
the clandestine survival of a cult of a pre-Christian
horned god. Without going that far, Carlo Ginzburg
followed a parallel path when investigating the benan -
danti of Friuli and suggested, unconvincingly, that
shamanism profoundly influenced the witches’ Sabbat.

A major turning point occurred in the 1970s.
Influenced by events such as opposition to the Vietnam
War or the French student uprising of 1968, some
researchers followed smoke signals from the Devil’s
grass (cannabis or peyote) and explained the experi-
ences of witches as hallucinogenically induced dreams.
Others took more novel paths. In France, Robert
Mandrou explained the end of witchcraft persecutions
long before the Enlightenment through increasing
skepticism among the ruling classes. In England, Alan

XXVI FOREWORD

Macfarlane and Keith Thomas built an anthropologi-
cal model, in which witches were often accused of cast-
ing spells on people who had previously refused them
charity. For these British scholars, neighborhood and a
sense of guilt seemed more important than the Devil,
whose presence was never elicited through torture, as it
was on the Continent. A response followed quickly
from H. C. Erik Midelfort, who used massive statisti-
cal information from an epicenter of persecution in
southwestern Germany to build a highly useful model
describing the variations in witchcraft persecution
within a region where confessional rivalry appeared to
multiply witch burnings. With youthful enthusiasm, I
devised a two-sided acculturation model, using witch-
craft trials from the Spanish-ruled southem
Netherlands. One part merged the British/anthropo-
logical explanation with a then-fashionable type of
Marxism, stressing that the richer inhabitants of villages
encouraged their overlords to persecute poorer residents
by offering to pay the costs of witchcraft trials. The
other part described how confessional churches and
emerging absolutist states targeted witches as prime and
particularly dangerous transmitters of an outdated oral
culture, heavily charged with what these authorities
called superstitions. My model proved too schematic to
apply successfully throughout Europe, but it contained
some still-valid elements, including an explanation for
the predominance of women among witches.

While the effervescent intellectual climate of the
1970s led to some intellectual collisions, other
researchers working in the Jura region, Scotland, the
Spanish Basque Country, and New England patiently
collected information that enabled us to gain a better
overall grasp of the dimensions of the witch hunt in
some widely scattered places. However, too much
archival work of the 1970s was carried out in parts of
western Europe other than Germany—the “mother of
so many witches,” in Friedrich Spee’s evocative phrase.
A major revival of interest in witchcraft trials occurred
in West Germany only after 1980, when the amazing
collection made by the Nazi Hexenkommando finally
came to scholars’ attention. Subsequently, this material
has been used to shape some fresh and persuasive inter-
pretations of the phenomenon in its heartland, most
prominently Wolfgang Behringer’s corrlations
between climatic disasters, famine, and major witch-
craft persecutions.

The years since 1990 have marked a new stage in
the journey down this long road. Several general
accounts of the witch hunt have been published, usual-
ly without privileging any single interpretation. Even
the outstanding Lorraine-based investigation empha-



sizing quarrels within villages (Briggs 2001) offers
“many reasons why” when trying to explain witchcraft
persecutions throughout Europe. But if a historian’s
most fundamental task is to establish some hierarchy
for the information he or she provides, then a multi-
plicity of explanations, each of roughly equal weight,
ultimately remains unsatisfactory. Moreover, some
recent developments have significantly clarified our
knowledge of this topic, including works highlighting
the idea that witchcraft persecution had a center with
several peripheries, the specificity of demonic posses-
sion in convents such as Loudun and its hidden con-
nections to witchcraft prosecutions, and especially the
fundamental importance of gender for comprehending
this theme.

The geography of witch hunting now seems clear:
The phenomenon was centered in the German-speak-
ing Holy Roman Empire (plus Switzerland). This core
region also produced the Protestant Reformation, pio-
neered the system of confessionalism, and endured
Europe’s bloodiest religious war until 1648. But there
were also various types of “witchcraft peripheries,” three
of which should be noted in particular. Most of
Protestant northern Europe, apart from Scotland and
northern Sweden after 1668, seems to have been rela-
tively immune to extensive witch hunting; one excep-
tionally prosperous region, the United Provinces of the
Netherlands, abandoned witch hunting much sooner
than any other area. Another little-affected region com-
prised the solidly Catholic lands of southern Europe
(Spain, Italy, and Portugal), where Inquisitions avoid-
ed putting witches to death, and France, whose
appellate courts permitted relatively few executions for
this crime. Finally, eastern Europe constituted a very
different sort of periphery. There, trials and execu-
tions of witches occurred much later than in western
Europe, but they were confined to Latin Christianity;
Orthodox Christendom remained almost entirely
impervious to this phenomenon, and Islamic regions
were completely so.

It is abundantly clear that witch hunts were very
unevenly distributed throughout Europe. The heart-
lands of witchcraft persecutions lay mostly in parts of
west-central Europe, which were sharply disputed
between Protestants and Catholics between 1560 and
1630, and there were later prolongations in eastern
Europe during the post-1650 Catholic reconquest and
in a few overseas colonies such as New England. Major
outbreaks of witchcraft trials were distributed widely
among both Protestants and Catholics during the
apogee of confessionalization, but few obvious subpat-
terns emerged along confessional fault lines. Europe’s

very worst witchcraft panics tended to cluster between
1585 and 1630 in Germany’s Catholic ecclesiastical
territories (principalities), especially those, such as
Cologne, ruled by electoral prince-archbishops.
Meanwhile, the most intensive (per capita) and regular
(per annum) witchcraft trials in western Europe afflict-
ed the Protestant Pays de Vaud. The best general rule
one can discover is a negative correlation: The lay
judges who burned most of Europe’s witches were usu-
ally the furthest removed from the centers of political
power in major monarchies such as France or Spain.

The theme of witchcraft probably requires the sort
of multilayered approach pioneered by Fernand
Braudel (Braudel 1980). At the short-term or “con-
junctural” level, we must identify the local circum-
stances: Sometimes, the most serious outbreaks of
witch hunting were prompted by climate changes and
harvest failures, and at other times, they were triggered
by the actions of unusually zealous judges, among them
Pierre de Lancre or Henri Boguet. At a multigenera-
tional intermediate level, they developed against a back-
ground of prolonged confessional rivalry and strife,
which seems to have been most intense in the Holy
Roman Empire. The lion’s share of the prosecutions
occurred in regions ruled by Catholics, who, in one
sense, had a head start because the papacy had appar-
ently endorsed the Malleus Maleficarum (The
Hammer of Witches, 1486) a century before the worst
outbreaks began; after the Council of Trent, Jesuits
including Juan Maldonado rediscovered and empha-
sized the profound links between heresy and diabolical
witchcraft. The purely Catholic phenomenon of
demonic possession in nunneries led to some spectacu-
lar dramas: For example, at least two nuns from the
convent of the Verger in Artois were burned as witches
around 1614 (Muchembled 2003a, 250-263), after
which Catholic authorities made a much stronger sep-
aration between witches and “possessed” women.

At the deepest, long-term level of explanations for
witchcraft, the subject of gender relations in Europe
between the fifteenth and eighteenth centuries—and
beyond—deserves very close attention, not just because
books on the subject seem to multiply, giving one the
impression of a passing fashion, but also because if the
ove rwhelming majority of convicted witches were
women, it is impossible not to ask why. Back in the
1970s, a few male scholars, myself included, made
timid allusions to this problem, without attracting
much attention. Only recently has feminist scholarship
emphasized the strongly feminine character of the
crime of [ese-majesté divine or treason against god—and
some current defenders of this approach have not
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improved its credibility by talking about “gynocide” or
grossly exaggerating the numbers of women killed for
this crime at a time when religious massacres, not to
mention famines and plague, truly decimated
European populations.

My own reading of European cultural and social
history in the early modern period suggests a slow and
subtle modification, at the very deepest level, in the
relationship between the sexes. The onset of witchcraft
persecution at the end of the Middle Ages, which has
been analyzed less thoroughly than its peak, coincided
with what feminists describe as the development of a
“paternalist-misogynist” model. One might just as easi-
ly call it a reinforcement of masculine privilege, an
attempt to confine women more strictly than before
within the bounds of “propriety,” meaning, first and
foremost, the control of their sexual impulses. Except
for a handful of princesses and fashionable courtisans,
women of that period were subjected to a more inten-
sive and intrusive surveillance of their sexual behavior,
which was insistently defined as naturally malevolent
and sinful. Any woman found guilty of disposing freely
of her own sexuality suffered extreme consequences.
Extramarital sexual activity enhanced a man’s reputa-
tion, but it invariably had tragic consequences for any
woman unlucky enough to be caught concealing her
pregnancy; for example, in France, following a royal
edict of Henry II in 1557, women were fifteen times
likelier to be executed for this crime than burned as a
witch in the vast district of the Parlement of Paris.

Moreover, only during the sixteenth and seven-
teenth centuries did the consensus of Furopean
thinkers agree that a pact with the Devil could not be
broken. Instead of the famous medieval miracle of
Theophilus, who outwitted the Devil, the dominant
motif became the pact of Dr. Faustus (Johann Georg
Faust), who was eternally damned (Muchembled
2003b). Although both Theophilus and Faustus were
men, the consequences of the change weighed over-
whelmingly on women. The ultimate metaphor became
the one-sided and unbreakable pact between an old
woman and the Devil, confirmed not in writing but by
an act of sexual intercourse, which male authors and
judges invariably described as painful.

kokokokk

Of course, no single explanation can cover a phe-
nomenon so important, so spectacular, and so terrifying
as witchcraft persecution, which has left indelible traces
on Western civilization. But we must not shrug our
shoulders in defeat or retreat behind a confusing multi-
plicity of causes. In fact, European witchcraft between
the fifteenth and eighteenth centuries offers an excel-
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lent terrain for attempting a total history, at every level
from local to global. The Encyclopedia of Witchcraft thus
comes at the right time to shine a spotlight on many
things, especially two notions that have been too often
neglected recently: first, the essential role of
Christianity in encouraging the persecution of witches,
and second, the reinforced legal subordination and sur-
veillance of women in early modern European society.
The evidence for both phenomena is so overwhelming
that they have all too often remained hidden in plain
view, obscured by multicausal approaches and thus
minimized by even the best specialists. The deepest rea-
son for this neglect probably lies in the ways in which
great cultural myths usually work: They touch essential
matters but without drawing attention to them because
a myth that is too easily understood has little effect on
any given society.

I believe that Western witchcraft from the 1420s to
around 1750 carried the cultural baggage of one of our
greatest myths: male supremacy, powerfully reinforced
at that time by a religious ethic that placed increasing
emphasis on a man’s duty to supervise his female com-
panions, whose cold and damp natures were inclined
toward evil and were dangerous for the collective salva-
tion of humanity. A witchcraft trial involved a woman,
frequently widowed or otherwise unsupervised by male
kin, who was accused of giving herself—in both body
and soul—to the Devil. This fact cannot be understood
without setting it in the religious context of that age, as
different confessional churches rivaled each other in
increasing supervision over the female imagination
(including a stronger indoctrination of children).
Burning a witch in public concealed a veritable forest of
symbols, the most essential being the relationship
between genders. The idea of the evil woman was one
of the most fundamental Western myths until the eigh-
teenth century—and beyond. Myths die hard.
Imaginative cinematographers such as Alfred
Hitchcock or David Lynch re-created an image of the
dangerously perverse blonde, capable of the very worst
sexual transgressions, closely resembling the figure of
the witch punished by early modern European males.

Have we reached a crossroads? In this millennium,
the social and cultural importance of Christianity is
declining at an accelerated rate in Europe, although
much more slowly in the United States, while in both
places, women are increasingly demanding their place
in the sun. After more than five centuries, the myth of
the witch as the sexual slave of Satan, eating babies and
raising hailstorms, seems to be disintegrating. Radical
and profound mutations in gender relations, including
marital relations and family values, have surely played a



major role in this disintegration. When civilizations
shift at their deepest levels, fundamental myths shift
with them. In both Europe and the United States, now
safely insulated from infant mortality and food short-
ages, the old myth of a happier life after death is
increasingly challenged by the contemporary myth of
immediate and total individual gratification: I want it
here, I want it now,  wanticall . . .

For anyone seeking reliable information about this
basic Western myth, the Encyclopedia of Witchcraft pro-
vides exactly that: We have it here, we have it now, and
we have it all.

—Robert Muchembled
Institute for Advanced Study, Princeton
October 2003
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INTRODUCTION

Witchcraft is a topic of enduring interest for a variety of
reasons. Many and probably most human societies,
from primitive bands through civilizations, have prac-
ticed and still practice forms of witchcraft (and its close
relations magic and religion) and/or believe in the con-
cept of a witch, defined as someone who uses supernat-
ural means to cause harm or misfortune. When benefi-
cent as well as malevolent power is subsumed in the
definition of witchcraft, then the concept of witchcraft
is universal, historically and geographically.! For soci-
eties or segments of societies that mistakenly believe
only “the Other” employs witchcraft, the topic may
have interest as an entrée into the minds and behaviors
of the backward, the superstitious, or the ignorant.
Witchceraft, a part of the occult, fascinates, perplexes,
and offers vicarious experience with the dark, deadly,
and dangerous. Thus, in Western civilization, some
skeptical Romans, medieval and early modern peoples,
and the transoceanic societies that comprise the con-
temporary West have expressed their feelings of superi-
ority as well as their fascination and fear of witchcraft,
perceived to be joined to its Siamese twin, evil. The per-
ception of witchcraft can function to mark cultural and
religious boundaries, to label or cleanse a society of the
socially and/or the religiously indigestible, and to dis-
tinguish the good from the bad, offering a partial
theodicy to cope with humankind’s Hobbesian lives.
All topics are on the scholars’ table, although they
do not always realize the seemingly endless varieties of
approaches and subjects—hence, historiography and
spectacular alterations in scholarship that can often
bewilder those more comfortable with static knowledge
and with understanding through faith in authority. Our
comprehension of perceptions of witchcraft—histori-
cally and culturally—and witchcraft itself changes tem-
porally and geographically. The Encyclopedia of
Witchcraft: The Western Tradition, approximately six
years from conception to publication, reflects these

fast-paced changes in research, knowledge, and
approach. Indeed, in editing the 757 entries, I found
that articles often had to be reworked because contrib-
utors did not and frequently could not know results of
new research that has appeared in a wide variety of lan-
guages and that subsequently has been incorporated
into different entries.

Scholars, to be sure, have studied witchcraft across
the planet and from prehistory to the present. However,
since the eighteenth century, arguably more research on
witchcraft (and related subjects) has been done in the
West than elsewhere. Such research and writing has
taken place in Western societies, spread now over the
world, because the West is where the more than two
dozen democracies exist and thus where relative free-
dom of expression and research is possible. The twenty-
eight nations represented by the 172 contributors to
this encyclopedia are all in the West—and not only
because the volumes deal with the Western tradition.
An encyclopedia of witchcraft that covers the globe
would doubtless have Westerners as the overwhelming
majority of contributors.

kokokokk

Witchcraft interests the academic world partly
because it is extraordinarily interdisciplinary:
Anthropologists, ethnologists, folklorists, historians,
linguists, philosophers, political scientists, sociologists,
and scholars of literature, medicine, religion, and theol-
ogy have contributed to this encyclopedia. The central
focus of the encyclopedia is the European witch hunts
that occurred between the early fifteenth century and
the late eighteenth century. These centuries encom-
passed those developments that make the Western
witchcraft experience unique: the emergence of the so-
called cumulative concept of witchcraft and the prose-
cution of upwards of 100,000 people for witchcraft,
most of them for diabolical witchcraft—meeting with
the Devil (sometimes at Sabbats, which witches usually

XXXIIL



traveled to by flight), signing a pact with the Evil One,
and subsequently working maleficium (harmful magic)
in a revolt that aimed to topple Christian civilization.

Many scholars have come to the period of the
witch hunts to investigate persecution and religious
intolerance, linking the pursuit of witches in the “per-
secuting society” that was late medieval and early mod-
ern Europe to the maltreatment of Jews, lepers, homo-
sexuals, and those Christians labeled as heretics by
other Christians. In fact, there was little persecution of
diabolic witches, for those prosecuted as serving the
Devil did not (and could not) do so. There is absolute-
ly no evidence of a devil-worshipping sect in late
medieval and early modern Europe, but empirical evi-
dence, of course, is irrelevant to faith (or prejudice). Yet
diabolic witches, like the Islamic Ottoman Empire
entrenched in southeastern Europe and often expand-
ing into central Europe, instilled great fear in Latin
Christendom as threats that could literally destroy
Christian society. Somewhere between 35,000 and
50,000 accused witches were executed or lynched; we
will never know the exact number. Anyone, even a
pope, could be accused as a witch, though in this, as in
all of life, probability counted: People were more plau-
sibly denounced as witches if they were women, related
to another accused witch, old, single, and possessed of
a quarrelsome reputation. But there was no certain safe-
ty; many entries in the Encyclopedia of Witcheraft detail
exceptions to the familiar image of the witch and note
the urban and high social status of some of those exe-
cuted. Given these fears, superimposed on the
omnipresent structural threats of hunger and cold,
scholars have lately wondered why many more witches
were not killed. After all, the numbers of individuals
who were institutionally or extralegally killed as witch-
es pale in comparison to the millions of victims of
twentieth-century genocides.

The issue of the persecution of women as witches
has attracted feminist scholars (not to mention Neo-
Pagans) to the topic, and they have significantly
increased our knowledge of gender relations and sexu-
ality, even though women were not prosecuted simply
for being women, unlike Jews victimized for being
Jews, lepers for having leprosy, or homosexuals for
behaving as homosexuals. Nevertheless, the prosecution
of thousands for concluding a pact with the Devil, kiss-
ing his anus, flying to his Sabbat, and having frigid and
painful intercourse with him explains much of the
attraction of the subject of witch hunts because the
prosecutions and the lynchings were of people judged
guilty of an impossible crime. While Jews, heretics, and
homosexuals were guilty of being Jewish, heretical, and

XXXIV INTRODUCTION

homosexual—common enough states and sometimes
chosen voluntarily—no one can meet or mate with a
concept such as the Devil. Thus, scholars have sought
to understand the exotic, neurotic, and erotic mind-sets
of Europeans, so seemingly different from those among
our contemporaries influenced by the Enlightenment.
Along with trying to comprehend the mental structures
of Europeans in the fifteenth to eighteenth centuries,
historians and others have researched legal, political,
social, and cultural systems in order to explain the play-
ing out and representations of early modern belief sys-
tems.
okokokk

The Encyclopedia of Witchrafts entries investigate
the origins of the beliefs and practices of the early mod-
ern witch hunts; thus, many entries, certainly impor-
tant in their own right, cover antiquity (the Hebrew
Bible, Greece, and Rome); primitive Christianity; and
the Early, central (High), and late Middle Ages. Some
articles provide comparative perspectives (for example,
“Africa, Sub-Saharan,” “Native Americans,” and
“Islam”), but this is definitively not an encyclopedia of
worldwide witchcraft, which would have rquird
many more entries and would have taken several more
years to finish. I dismissed the idea of such an encyclo-
pedia because it would have turned the focus away from
Europe’s witch hunts, leaving several peripheries in
search of a core. This encyclopedia excludes modern
witchcraft, except for entries necessary to understand
the period of the witch hunts (such as “Nazi Interest in
Witch Persecution,” “Halloween,” and “Contemporary
Witcheraft [Post-1800]”) and for coverage at the end of
some entries of the modern West.

There are diverse types of entries: biographies, ele-
ments of folklore, religion and theology, art, music,
film, literature, theater, gender and sexuality, law, poli-
tics, institutions, and geography (cities, regions, states).
The geographic entries usually include the dates of the
first and last witchcraft trials and executions, the total
number of accused witches executed, the gender of the
accused or executed, and the population (in order to
measure the intensity of prosecutions). However, the
sources necessary to provide these types of information
may not be extant, and the sources available do not
always answer the questions scholars pose; thus, many
entries could not incorporate all these data. There were
inevitable limitations to the list of entries: Some sub-
jects or areas have not been researched; for other topics,
I could not locate contributors. To give one example,
there are several entries on drama (England, Spain,
and so forth), but other regions did not find their
contributors.



The starting point for this encyclopedia was Rossell
Hope Robbinss 1959 Encyclopedia of Witchcraft and
Demonology. This magnificent, single-authored work
reflects the scholarship current in the 1950s, is
Anglocentric, and, as we know currently, is often incor-
rect. Research on the age of the witch hunts has ren-
dered Robbins’s encyclopedia obsolete, but it remains
useful as a source of some factual information and as a
good read. Subsequent encyclopedias in English have
been less ambitious than Robbins’s. The Encyclopedia of
Witchcraft: The Western Tradition, however, contains
both broader coverage geographically and historically
on the witch hunts and more entries than any previous
encyclopedia or dictionary of witchcraft. For instance,
it more than triples the number of entries in Robbins’s
Encydopedia of Witchcraft and Demonology, which,
moreover, omits most of Europe behind the Iron
Curmin. Rosemary Eileen Guileys Encyclopedia of
Witches and Witcheraft (1989) has 416 entries, but it
offers as much if not more on modern witchcraft as on
the era of the witch hunts. Two fine recent works are
also limited by size and by being single-authored:
Michael Bailey’s Historical Dictionary of Witchcraft
(2003) has brief entries on fewer than 200 pages, while
William E. Burns’s Witch Hunts in Europe and America
(2003) is less than one-fifth the size of our Encyclopedia
of Witchcrafi: The Western Tradition, and does not have
its range of entries.

Robbins’s 227 entries provided the starting point for
the six members of our editorial board and for me as edi-
tor. We then went to indexes in major books on witch-
craft and compiled a list of possible entries, from which
we selected those we thought appropriate. We added
other topics. Finally, many contributors suggested entries.
In actuality, the selection of entries continued while time
permitted. Like early modern political absolutism, the
encyclopedia seemed always to be in the making.

Germany, known famously as the heartland of the
witch hunts, is the subject of the most entries (both
geographical and biographical)—127. There are 70
entries covering England and Scotland; 62 on France;
50 on Italy; 24 on the Iberian Peninsula; 20 on eastern
and southeastern Europe (Poland, Russia, Hungary, the
Balkans, Slovenia, Croatia, Ukraine, Estonia, Latvia,
and Lithuania); 20 on Austria, present-day
Liechtenstein, the Czech Republic, and Slovakia; 18 on
today’s Low Countries; 17 on Switzerland; 17 on
Scandinavia (including Iceland); 15 on the Americas; 2
on Ireland; and 1 on Malta. There would have been
additional entries on eastern Europe and some other of
Europe’s islands had I been able to locate scholars to
make those contributions.

While the bulk of entries covers the late Middle
Ages and early modern Europe, the idol of origins will
be appeased by the 25 entries on antiquity and 17 on
the Early and High Middle Ages. These numbers sig-
nificantly underplay the scope of the coverage of the
periods prior to the witch hunts because numerous the-
matic and geographic entries discuss the ancient and
medieval background.

Be yond exploring the subject matter contained in
the entries, readers of the Encyclopedia of Wtchcmft:
The Western Tradition should appreciate the type of
questions scholars now ask about the field of witch-
craft studies, see what areas recent scholarship has
examined, and hopefully perceive what topics and
areas still need to be researched. This encyclopedia is
very much a product of the first years of the twenty-
first century; many cities and regions in the West need
to be explored, new sources consulted, and coverage of
wide-ranging topics expanded beyond the scope of a
single scholar’s expertise. The encyclopedia re flects the
areas of expertise of its contributors, who (without
false academic modesty) rep resent most of the leading
experts in the Western world professing this special-
ization. Of course, solid experts on a subject in one
geographic area, say France, England, or Germany,
we re often reluctant to venture beyond those bound-
aries to make entries truly Continent-wide. Their
reluctance is understandable, given the explosion of
contemporary scholarship, the difficulty in keeping
abreast of research in any topic, and the rightful and
vell-considered hesitation of academics to discuss
areas in which they lack significant knowledge
grounded in their personal research. One can contrast
this humble realization of limitations with the eager-
ness of talking heads, movie stars, politicians, “the
person on the street,” letter writers to newspapers and
magazines, and random citizens to offer opinions on
just about any subject, regardless of their knowledge.
A truly ignorant person is one who does not know his
or her own ignorance.

This encyclopedia has great value not only in show-
casing witchcraft scholarship at one point in time but
also in allowing anyone to compare rather quickly the
skills, approaches, methodologies, and contributions of
most of the best witchcraft scholars in the West. Such
comparison was previously possible only through great
and time-consuming efforts, if at all. It is my hope that
the Encyclopedia of Witcherafi: The Western Tradition will
bridge the gap between scholars and the general public
by making the vast scholarship on witchcraft readily
accessible. This encyclopedia offers a means for enjoy-
ment, a singularly instructive (if mostly pessimistic)
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exploration of the human condition, and a milepost for
our successors to see where they can now advance the
field of witchcraft and witch-hunt studies.

—Richard M. Golden

Notes

1. Ronald Hutton, reviewing recent anthropologi-
cal and historical studies on witchcraft, has constructed
a model of a witch that has the following characteris-
tics: a person who employs nonphysical means to bring
misfortune or injury; harms neighbors or kin, not
strangers; reaps social disapproval; works within a tradi-
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tion; and can be opposed by others. Hutton did not
consider “good” witchcraft, which is discussed in
numerous entries in the Encyclopedia of Witcherafi. See
his “Anthropological and Historical Approaches to
Witchcraft: Potential for a New Collaboration?”
Historical Journal 4, no. 2 (2004): 413—434.

2. While witchcraft scholars do not discuss the
possibility of the Devil’s existence in history (at least in
this encyclopedia), polls in 2004 indicated that 70 per-
cent of Americans believed in the Devil and that 78
percent believed in angels. See Dallas Morning News,
July 3, 2004, G1.



ABERDEEN WITCHES

One of the fullest collections of sixteenth-century
Scottish source material relating to witchcraft, the
Aberdeen shire records, cover a period from 1596/1597
to 1598 and contain a commission (authority to hold a
trial), documents from pretrial investigations, formal
indictments (dittays) listing the charges against various
individuals, and the confession of one accused male. An
entry in the Aberdeen burgh accounts tells us that exe-
cuting two of the women cost £7. 14s. 0d., roughly
speaking the equivalent of nine days’ wages for a mason
and his boy at the same period. Despite what is often
said, the incident was almost certainly not set off by the
publication of James VIs witchcraft tratise,
Daemonologie (Demonology, 1597), which was proba-
bly published after the prosecutions started.

The charges against those concerned, who included
men as well as women, were varied. The Wishart fami-
ly, living in Aberdeen, consisted of Janet, married to
John Leis, one son (Thomas), and three daughters
(Elspeth, Violet, and Janet). There were thirty-one
charges listed in Janet Wishart’s dittay. These included
hens dropping dead, cows falling sick, humans con-
tracting illness, unexplained and frightening noises in a
house, and prolonged attacks by a dog that entered
someone’s bedroom. Janet Leis was further accused of
raising storms, inflicting diseases that ended fatally, and
being able to foretell the future. The period covered by
the accusations was twenty years and more. Thomas
Leis, described as a common witch and sorcerer, was
imprisoned with his mother. The Devil came to the
window of their cell and told them to deny everything
in court. Meanwhile, he and his sister Violet collaborat-
ed in a magical operation to banish an evil spirit from a
house. For this, Violet had to go to the city gallows at
midnight, cut down the corpse hanging there, remove
parts of the body, and burn the rest. Janet Wishart was
convicted of eighteen of the thirty-one charges against
her and executed. Execution of witches in Scotland
took place by strangulation, after which the dead body
was burned, and the person’s movable goods were con-
fiscated. Thomas, too, was executed. The rest of the
family was banished.

Most of the accused came from elsewhere in
Aberdeenshire. Helen Fraser had twice been charged

with charming by a session held under the auspices of
the Kirk, as the national church of Scotland is called,
before she came to a criminal trial. Charges there
alleged magical cures, love charms, and inflicting death
upon humans and animals. Isobel Cockie killed horses
by touching them. Marjorie Mutche destroyed cattle
and made people sick. Both were also accused, with
others, of dancing with the Devil. Andrew Man,
however, was different from the rest. He claimed that
he had a sexual relationship with the fairy queen and
had several children by her. In return, she gave him the
gift of foreknowledge and the ability to cure almost any
kind of illness. Andrew also had highly unorthodox
religious views and spoke often of his attendant spirit
Christsonday—not a familiar in the English sense, but
an angelic companion. (This spirit was also claimed by
another of the accused, Marion Grant.) Like many of
the others, Andrew was convicted of some of the items
on his dittay and acquitted of others. He too was
executed.

Twenty-three women and two men were executed for
witchcraft during this episode. Six others, five women
and one man, were acquitted altogether, and in the case
of three of these, the principal witness against them was
arrested and charged with malicious prosecution. The
use of torture is recorded in only one case, and its use in
that case may have been illegal. Over thirty others were
formally named as witches, but we do not know what
happened to them subsequently. It is difficult to know
why this series of prosecutions broke out when it did.
Therewas a constant undertow of magical dealing in
society as a whole during the medieval and early mod-
ern periods. Local tensions and fears might easily reach
the breaking point at any time and burst into a flurry of
witchcraft charges, with each suspect being encouraged
to name her or his accomplices. Individuals within the
churh or state might also feel called upon to initiate
witchcraft proceedings for personal, religious, or politi-
cal reasons. It may be no coincidence that between
1596 and1597 violent confrontation was seen between
James VI and the Kirk over who should govern whom.
It is fruitless, however, to seek a single explanation for
any outbreak of witchcraft prosecution; what is clear is
that the role of torture in witchcraft trials in Scotland
has often been overplayed.
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Witches were also brought to trial in Aberdeenshire,
as elsewhere in Scotland, during the seventeenth centu-
ry, under different religious, social, and political cir-
cumstances. Modern scholarship strongly suggests that
each episode of witchcraft, wherever it happened, needs
to be studied as a discrete, local event before attempts
are made to relate it to outbreaks elsewhere.

P. G. MAXWELL-STUART

See also: FAIRIES; JAMES VI AND I, KING OF SCOTLAND AND
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ACCULTURATION THESIS

The concept of acculturation has been employed to tie
in witchcraft persecutions with allegedly fundamental
changes in European culture. The term acculturation
began its life when anthropologists coined it to describe
the effect of Western culture on the American Indians;
later it was applied to other cultural relationships
between so-called “advanced” and “primitive” peoples.
It implies a model of cultural change in which a domi-
nant culture appears in an aggressive role, operating
through a mixture of direct force and seduction to
induce major changes in a subordinate culture. The
scheme has naturally been influential among historians
seeking to understand witchcraft persecution, because
one possible explanation for this phenomenon is as an
attack on vital aspects of popular culture. In practice,
attempts to apply the idea directly have not proved very
convincing, but it has generated some valuable insights
into the broader context in which both beliefs and per-
secution might flourish.

In the 1970s the model was applied to early modern
Europe, most notably by the French historian Robert
Muchembled, to describe an allegedly all-pervasive
form of modernization. He linked the development of
the state, religious reform, and socioeconomic wends,
then sought to describe a cultural revolution in which
older forms of popular culture were repressed and frag-
mented. Lawyers and clerics appeared as the main
agents of this change at the local level, with the village
elites cowed or shamed into a rather half-hearted com-
pliance. Muchembled laid out the theory in a distinctly
schematic fashion in a 1978 book, later translated into
English as Popular Culture and Elite Culture in France,
1400-1750. In later works, such as L'Invention de
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[homme moderne (The Invention of Modern Man) and
Le Temps des supplices (The Time of Tortures), he mod-
ified his original position substantially. It is regrettable
that these more sophisticated and plausible versions of
the modernization thesis have remained little known
outside France, in comparison with a first statement
with which the author has made his own dissatisfaction
plain. In terms of the Catholic Reform movement more
generally, the extensive writings of Jean Delumeau rep-
resent a similar interpretation, with pastoral techniques
built on fear allegedly instilling powerful feelings of
guilt among ordinary believers.

Where witchcraft persecution is concerned,
Muchembled has always insisted that so widespread a
phenomenon requires a large-scale European explana-
tion, that it cannot be adequately dealt with through a
series of piecemeal local analyses. Alongside Christina
Larner, he has proposed a crucial link to processes of
state formation, themselves a prime example of mod-
ernization, and has naturally embraced Heinz
Schilling’s thesis of confessionalization (the alliance of
religion and state to reform morals and impose social
discipline) as an additional support for his view. The
most formal expressions of his arguments about witch-
craft can be found in Le roi et la sorciére (The King and
the Witch) and in his contributions to the collective
volume he edited, Magie et sorcellerie en Europe du
Moyen Age i nos jours (Magic and Witchcraft in Europe
from the Middle Ages to the Present, 1994), where
there was some discordance with his own coauthors.

In practice, the acculturation model requires exten-
sive qualifications and exceptions in order to achieve a
plausible match with the historical record. It has to be
recognizel that the most powerful centralizing monar-
chies in early modern Europe, in France, Spain, and
England, saw relativdy low rates of persecution, with
the higher authorities tending toward skepticism and
looking to control judicial irregularities. Muchembled
argued that persecution was highest in regions agitated
by religious divisions, or where less effective rulers faced
determined local resistance when they sought to incease
their power. He drew attention to several important
writers around the end of the sixteenth century and the
beginning of the seventeenth, such as Jean Bodin,
Ma rtin Del Rio, Henri Boguet, and Pierre de Lancre, to
establish a theoretical link between concepts of sover-
eignty and the campaign against witches as the ultimate
enemies of both divine and royal power. Many of these
points are well taken, but so many exceptions and coun-
tereamples remain that the specific force of the argu-
ment is greatly weakened. It is only through the use of
some impressiverhetorical tricks and elisions that a mul-
ticausal model incorporating many local variables can be
presented as if it we re a powerful unified interpretation.

Utimately, the acculturation model has been very
heavily modified, as historians have found more and



more examples in their detailed studies of the process
that the French historian Roger Chartier called appro-
priation. This was the tendency for different sub-
groups to adapt orthodoxies to their own purposes, fre-
quently subve rting them in the process. The effect of
this work has been to change our picture of accultura-
tion, so that it now looks like the history of a heroic
failure rather than the history of a brutal success in
imposing elite views on the masses. In addition the
clear division between elite and popular has increasing-
ly come to appear as a misdescription of a much more
complex reality. The process of change in early modern
Europe did include a trend for educated minorities to
define themselves against the popular, but this is better
seen as the progressive internal division of a shared cul-
ture, rather than as the clash of two distinct cultures.
The effort to impose new standards of belief and
behavior on the people at large can then be seen as a
secondary effect of changes that were primarily direct-
ed tow a rd the internal concerns of the elites. Ab ove all,
they we re striving to distinguish themselves from their
inferiors by asserting their own superiority, a point well
made by Muchembled. What can also be said is that
for many sophisticated observers at the time, as well as
for later historians, witchcraft persecution looked
alarmingly like a surrender to popular belief rather
than an attack on i; it is the protection rather than the
persecution of suspected witches that alerts us to a real
clash of cultures, when some lawyers and clerics
attacked the whole way of thinking that sustained
belief in witchcraft.

ROBIN BRIGGS
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ACCUSATIONS

Although many thousands of people were convicted
and often executed as witches across Europe, most peo-
ple who were suspected of practicing witchcraft were
never brought to trial. Most available historical sources
greatly underreport people in this category, simply
because no trial ever ensued. It is quite unusual for
scholars to possess large amounts of evidence about the
total number of people who were formally accused of
witchcraft in any particular region. In this respect, the
best available evidence comes from places as widely
scattered as the archbishopric of Trier, the Canary
Islands, and Massachusetts, and from legal systems as
different as those involving German district officials,
the Mediterranean Inquisitions, and English colonial
authorities. But each of these extremely diverse systems
tells a similar statistical story. In each instance, any-
where from one-third to one-seventh of the people for-
mally accused of witchcraft were eventually arrested
and put on trial (in the Salem panic of 1692, the ratio
was less than one in three). Many additional scraps of
evidence about “accomplices” seen at the witches
Sabbats lie buried in the preserved confessions of
numerous continental witches. But most law codes and
demonologists required at least three such denuncia-
tions before an arrest could be made without other cor-
roborative evidence, and these rules seem to have been
generally observed.

A huge list of “accomplices” named by confessing
witches was compiled in the archbishopric of Trier
around 1590, during the first true mass panic in the
Holy Roman Empire It was the first of many similar
lists drawn up during nearly every major witch hunt in
Germany, and several minor ones, until the 1630s.
Known as the “Musiel Register,” it is now available in a
critical edition (Voltmer and Weisenstein 1996). It
includes most—but certainly not all—names of accom-
plices identified by 306 people executed as witches
betwen 1586 and 1594, primarily from the district of
St. Maximin, where Claudius Musiel was a high
offidal (Schultheiss), active in witch hunting from the
mid-1580s until he became governor (Amtmann) in
1594. On average, each witch offered about 20 names
of accomplices; one man named 150 of them. Overall,
the “Musiel Register” included, about 6,300 denuncia-
tions against almost 1,400 people living in almost a
hundred different villages.

Some accusations were obviously taken far more
seriously than others. The “Musiel Register”put cross-
es in front of some names, but not others. Parallel lists
identify more accomplices named by some of the con-
fessing witches, but these names were omitted from the
register, for reasons we will probably never know.
However, the vast majority of these 1,400 suspected
witches, even most of those with crosses in front of
their names, were never arrested for witchcraft by
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Musiel or his successors. One name, cited eight differ-
ent times as an accomplice seen at Sabbats, often with
copious details about what went on there, was certain-
ly never put on trial—it was Musiel himself, who did
not personally compile this register (Voltmer and
Weisenstein 1996, 70, n. 228).

Throughout the worst German witch hunts, when
over 90 percent of all witchcraft trials ended in execu-
tions, the pattern observable at Trier continued to
hold: Most people named as accomplices by confessed
witches were never brought to trial—although the
ratios were seldom as low as the one in five suggested
by the “Musiel Register.” Two long lists of people
denounced as witches in December 1628 from the
small territory of Mergentheim in southwestern
Germany re veal that barely one-fourth of them (77 of
301) were ever put on trial (Mdelfort 1972,
147-148). Even among the 17 people named on a sep-
arate list as being most often denounced as witches, 4
were apparently never tried.

At the opposite extreme from the major German
hunts stood a few very small places where most accusa-
tions resulted in witchcraft trials and executions. In the
very worst scenarios, about half of those accused of
witchcraft we re tried and executed. A recent study of
nine Alsatian hamlets in the Vosges Mountains counted
174 people accused during the 1620s, with at least 83
executed (Thurston 2001, 111). The worst known
example comes from Gollion, a tiny Swiss village of 50
households that was terrorized by its unusually zealous
and sadistic overlord. Between 1615 and 1631, almost
40 adults were accused of witchcraft in this village; over
two dozen of them were burned, while only one was
released after trial (Taric Zumsteg 2000, 153).
Incomplete trial records identify another 12 villagers in
Gollion who were accused as accomplices but never
arrested; the only person fortunate enough to be
released after being tried was accused again within a
year, but she was not tried a second time. Such situa-
tions, fortunately, were extremely rare.

With regard to the ratios between accusations of
witchcraft and arrests for witchcraft, the major
Mediterranean Inquisitions offer remarkable materials
for comparison with the major German witch hunts.
More than 20,000 witches were burned in Germany
and fewer than 50 by the Mediterranean Inquisitions.
The proceedings in the Mediterranean regions resem-
bled those that resulted from the German panics to the
extent that few of the people denounced to the
Inquisitions as witches we re ever brought to trial. An
extraordnarily well-documented example comes from
the Holy Office tribunal for Spain’s Canary Islands,
where illicit magic was by far the most frequently
denounced type of heresy (Fajardo Spinola 1992). Here
a total of 2,808 denunciations against 1,245 people,
scattered across three centuries, resulted in only 200
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full-scale trials for hechiceria (witchcraft) and no execu-
tions, although one woman was lynched in 1691 after
performing her public abjuration (Ibid., 470-472). In
the second half of the seventeenth century, when about
80,000 people lived in these islands, over 4 percent of
the entire adult population were sufficiently upset
about being bewitched that they formally denounced
someone to the Inquisition for witchcraft. However, the
ratio of 7 persons accused of practicing witchcraft to
each person tried for practicing witchcraft was even
lower in the Canaries than in Trier’s “Musiel Register.”
Evidence from the Portuguese Inquisition confirms this
impression: In the 1740s, the tribunal of Coimbra
recorded 1,420 denunciations for illicit magic, but
arrested only 87 people on such charges (Paiva 1997,
208-209). Information from branches of the Roman
Inquisition in Friuli or Siena, for example, suggests a
similar situation, with hundreds of accusations of mal-
eficium (harmful magic) resulting in extremely few full-
scale trials (Di Simplicio 2000).

In common-law regions employing accusatory pro-
cedure, including England and America, most people
suspected of practicing “white,” or harmless, witchcraft
we re never brought to trial. Because prosecution was
expensive for accusers in common-law courts (unlike
German courts or the Inquisitions, where the state paid
all prosecution expenses), and convictions (which could
enable an accuser to recoup the cost of a trial) were far
from certain, even people vehemently suspected of
practicing harmful witchcraft often escaped prosecu-
tion. Some of the best evidence on this score comes
from the well-documented Salem Village witch hunt of
1692, in which 185 people were publicly accused as
witches, but fewer than 60 of them were actually put on
trial (Thurston 2001, 117).

Lack of evidence usually makes it impossible to mea-
sure how often people were suspected of witchcraft but
not put on trial in most parts of Eu rope. Our closest
appradmation probably comes from suits for defama-
tion, which existed throughout Europe, but seem to
have been rlatively more frequent in places like
England or Sweden. Unfortunately, little comparative
work has yet been done on this problem.

WILLIAM MONTER
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ACCUSATORIAL PROCEDURE
Accusatorial procedure is the system of criminal prose-
cution in which persons acting in a private capacity or
as representatives of the community formally initiate a
criminal action and undertake its prosecution.
Jurisdictions that employed accusatorial procedure gen-
erally did not experience the same intensity of witch
hunting as those that used inquisitorial procedure.

During the Early Middle Ages, accusatorial proce-
dure was the dominant form of prosecuting crime, both
in the secular and ecclesiastical courts. At that time it
possessed four main features. First, criminal cases were
initiated by a private accuser, that is, by the victim of
the crime or his kin, acting in a private rather than an
official capacity. Second, this private person actually
prosecuted the crime by engaging in a contest against
the accused party. The contest often took the form of
an ordeal, in which the accused was subjected to a test
that would indicate guilt, such as holding a hot iron for
a period to see whether the flesh was burned.
Alternativdy the two parties could engage in a duel,
known in England as trial by battle, in which the victo-
rious party was vindicated. Yet another alternative,
which likewise did not involve a systematic examina-
tion of the evidence, was compurgation, in which the
accuser and the accused solicited neighbors who would
swear to their honesty. Third, the entire procedur,
from the original accusation to the conclusion of the
trial, was conducted publicly. Fourth, the person who
brought the charge was liable to prosecution if the
innocence of the accused was proved. According to the
law of the talion, which had been used in ancient
Rome, the accuser’s punishment in those circumstances
would be the same as the accused would have received if
found guilty.

Between the thirteenth and the sixteenth centuries,
many continental European countries abandoned
accusatorial procedure and adopted inquisitorial proce-
dure in its place. According to inquisitorial procedure,
criminal actions were initiated and prosecuted by
judges or officers of the court on the basis of rumor or
reputation, rather than by a private accuser. Giminal
proceedings became secret, and the judge assumed a
much greater role in the process, interrogating witness-
es and determining guilt on the basis of a systematic,
rational evaluation of the evidence. A person could still
initiate a criminal action by making a private accusa-
tion against a person suspected of a crime, but the lia-
bility of the accuser was reduced to a fine, the amount
of which was offered as a surety at the time of accusa-

tion, and in many jurisdictions the liability of the
accuser was entirely eliminated. Even more important,
the state superintended the entire process of accusation
and assumed responsibility for the prosecution if the
accuser dropped the charges or reached a settlement
with the person accused.

In those jurisdictions that did not introduce inquisi-
torial procedure the accusatorial system underwent a
significant transformation. The determination to prose-
cute crime more effectively and the abandonment of
the ordeal after the Fourth Lateran Council in 1215 led
these countries to introduce new methods for deter-
mining guilt, all of which relied more on human judg-
ment than had the ordeals. These methods also reflect-
ed a European-wide recognition that crime was a
concern to the entire community, not simply a dispute
between parties. The main change was the assumption
of the accusatorial role by rprsentatives of the com-
munity. In England this reliance upon local elites to ini-
tiate a criminal action developed into the jury of pre-
sentment, later known as the grand jury. Likewise, the
determination of the guilt or innocence of the accused
was entrusted to another group of neighbors, who
became the trial jury. Other European countries, such
as Scotland, Sweden, Denmark, and Hungary, also con-
tinued to use a modified form of accusatorial proce-
dure. In all these countries the prosecution of crime
retained the adversarial character it had acquired earlier
in the Middle Ages. In these countries the proceedings
continued to be held in public, and judges continued to
exercise only limited control over the prosecution of the
crime. At least in theory the accuser still acted as prose-
cutor. Those jurisdictions that continued to employ
accusatorial procedure introduced some of the features
of inquisitorial procedure, such as the taking of written
depositions before the trial (in England), and the debat-
ing of the relevancy of the charges to the libel (in
Scotland), but these newly acquired features did not
alter the fundamental accusatorial character of the
process.

Accusatorial procedure generally made it more diffi-
cult for courts to prosecute and convict witches than
did inquisitorial procedure. As long as the principle
of the liable accuser was in effect, potential accusers
were reluctant to bring charges against their neigh-
bors. Even more important, courts using accusatorial
procedure lacked the power to initiate criminal pro-
ceedings against suspected witches, to interrogate
them, or to declare them guilty. Convwrsely, inquisi-
torial procedure, which allowed the court to bring
charges on the basis of rumor or ill fame and which
allowed judges to interrogate witches directly, was
especially designed to prosecute crimes like heresy
and witchcraft. The most intense witchcraft prosecu
tions took place in those countries where courts utilized
inquisitorial procedure.
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Inquisitorial procedure facilitated the prosecution
and conviction of witches, but accusatorial procedure
could achieve the same results. Judicial authorities
might have been hampered in their ability to prosecute
witches on their own initiative, but when the commu-
nity wished to take action against witches, they had the
necessary tools to bring formal charges and secure con-
victions. In England up to 500 witches were convicted
and executed, on the basis of indictments issued by
juries of presentment, and convicted by trial juries
composed of lay judges. In Scotland, where the
accusatorial system of criminal procedure resembled its
inquisitorial counterpart in a few more respects, the
results were far more devastating. Somewhere between
1,000 and 1,500 Scottish witches were convicted and
executed between 1550 and 1727. In Sweden,
Denmark, Norway, and Hungary, all of which resisted
the adoption of inquisitorial procedure, the percentage
of witchcraft cases ending in executions comesponded
roughly with that for Scotland. Moreover, as witchcraft
prosecutions declined, those countries that employed
accusatorial procedure found it more difficult to bring
an end to prosecutions. When the men who controlled
the judicial machinery of the state decided that witches
could no longer be proved guilty at law, the communi-
ties did not always agree with those officials and contin-
ued to bring charges against their neighbors. Popular
witch beliefs and accusations continued well into the
eighteenth century, and accusatorial procedure facilitat-
ed popular pressure to bring witches to trial.

As witchcraft prosecutions we re coming to an end,
and as the courts began to view witchcraft accusations
with suspicion, judges contemplated the reintoduction
of the principle of the liable accuser, which had been one
of the main features of accusatorial procedure during the
Middle Ages. In 1716 Hermann Meinders, a Prussian
judge, recommended to King Frederick William I that
individuals no longer be allowed to use the accusation
p rocess against witches unless they would first agree to
be subject to the law of the talion. Meinders complained
that most witchcraft trials we re the product of personal
hatred, envy, and re venge. In Meinders’s view, the mis-
carriages of justice that had become common in witch-
craft cases could be attributed to the malice of private
accusers, not the procedural abuses of judges who inves-
tigated the crime and interrogated the accused. His re c-
ommendation provided further evidence that the
medieval form of accusatorial procedure made it diffi-
cult to prosecute witches.

BRIAN P. LEVACK
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ACQUITTALS

Scholars writing about witchcraft trials have often been
imprecise when describing the fate of many thousands
of accused witches who were tried but not convicted.
Some such instances occurred everywhere throughout
the age of witch hunting. The legal systems under which
people were tried for witchcraft varied widely across
Europe, and the term acquittal applies properly only to
systems such as that of the common law in England in
which juries either acquitted or convicted defendants.
But the ove rwhelming majority of Eu ropean witchcraft
trials—and almost all of those taking place outside
England, Scotland, and Scandinavia—occurred in
Roman law courts, which did not use juries and ignore d
the term acquitted.

In order to bring a clearer focus to this problem, it is
necessary to establish the different levels of punishment
to which persons accused of witchcraft could be sub-
jected, and also to recognize the difference between an
acquittal at common law and releasing a prisoner in a
Roman law court. Continental judges often released
prisoners accused of witchcraft without physical pun-
ishment but without employing any legal terms that
can be correctly translated as “acquittal.” The schema
proposed here, nevertheless, for purposes of simplifica-
tion, assumes a functional equivalence between acquit-
tal under common law and release under Roman law. It
is based on the increasing degree of physical discomfort
and deprivation of freedom endured by the large num-
bers of people accused of witchcraft but not sentenced
to capital punishment.

A. Persons formally accused of witchcraft but never
arrested.

B. Persons tried for witchcraft and released without
further punishment at the local level.

C. Persons tried and convicted at a local level, but
eventually released without physical punishment by
an appellate court.



D.Persons forced to undergo some form of torture
(almost always in Roman law courts) on charges of
witchcraft, but who endured it successfully and
therefore “purged” themselves of the accusation
without further punishment.

E. Persons neither fully convicted nor discharged, but
given intermediate forms of punishment, most
commonly temporary or permanent banishment.

ACCUSED BUT NOT TRIED It is likely that most peo-
ple formally accused of witchcraft were never arrested,
even during the worst major German witch panics
where official “acquittal rates” among those who were
tried rarely reached 10 percent. For instance, in the
small German territory of Mergentheim, only 10 of the
136 people arrested as witches between October 1628
and February 1631 we re eventually released. In some
localities, the situation could be even worse; the 4 per-
cent “acquittal rate” (1 of 26) in the tiny Swiss village of
Gollion from 1615 to 1631 was lower than that at
Mergentheim (Taric Zumsteg 2000, 70-71). However,
the most important difference between these situations
is that barely one-fourth of everyone accused of witch-
craft were put on trial during the Mergentheim panic,
wheras two-thirds were arrested during a cycle of six
small-scale persecutions at Gollion.

At Gollion, five men fled before they could be
arrested. Frightening an accused witch into leaving her
or his community was an easy victory for the local ene-
mies of the accused. It frequently saved them the time
and expense of a formal trial, which might not even
lead to a conviction. In many cases, flight was tempo-
rary, and the accused person returned as soon as rela-
tivesor friends assured them they were safe from arrest.
If such people did not return after several months or a
year, local authorities sometimes prosecuted them.
However, they tended to prosecute in absentia only
those suspects who left behind sufficient assets to make
confiscation profitable. In the agricultural villages of
western and central Europe where most witch hunts
occurrad, such cases we re uncommon; flight entailed
destitution and vagabondage, especially difficult for
older people.

TRIED AT LOCAL LEVEL BUT NOT CONVICTED
Across Europe, historical evidence is usually less abun-
dant at this level than at upper-level, appellate courts.
Nevertheless, randomly preserved documents about
two dozen prisoners from the very first major witch
panic, in the Swiss Alpine district of Valais
(1428-1436), suggest that suspected witches were
almost as likely to be released as to be burned; a thick
dossier explains how a widow survived two trials for
witchceraft, including one bout of torture, without any
official punishment (Ostorero, Baglioni, and Tremp

1999, 74-75; Strobino 1996). Hsewhere, enough

evidence survives to offer some useful glimpses into
some widely varying situations in both common law
and Roman law Europe.

Rare indeed were regions where most witchcraft tri-
als ended without punishing the accused, but scattered
examples can be found. In the small Calvinist principal-
ity of Sedan in eastern France, quite unlike neighboring
areas, 15 of the 18 witchcraft trials held before 1607
ended by liberating the accused without punishment
(Dupont-Bouchat 1978, 127, 132). In the great imper-
ial free city of Augsburg, at this time possibly
Germany’s largest city, almost two-thirds (64 of 101) of
all witchcraft trials between 1581 and 1653 ended by
releasing the accused, and only three prisoners were
burned (Behringer 1997, 43). In Ostrobothnia, a
Swedish-speaking district in western Finland, local
courts acquitted 57 percent of the 152 people tried for
witchcraft; however, these trials were held relatively
late, between 1665 and 1685 (Heikkinen and Kervinen
1990, 335). If about one-fourth of the 932 witchcraft
trials in the Kingdom of Hungary ended without pun-
ishment of prisoners (Klaniczay 1990, 222), we must
again realize that most of them also occurred after
1660. More common were situations like Calvin’s
Geneva, where only 15 percent of the 321 witchcraft
trials between 1536 and 1660 ended by liberating the
accused. However, records of acquittals and rleases
seem to have been even less common in many other
places. Or they might happen quite late. For example,
Scotland’s Court of Justiciary, an agency of the central
government but not an appellate court for witches,
approved the executions of a dozen witches as recently
as 1678, but then reversed its record by acquitting 19 of
the 20 witches the court examined over the next six
years (Larner, Lee, and McLachlan 1977, 42-46).

Local courts throughout Europe avoided putting
people on trial for witchcraft unless they we re reason-
ably certain of obtaining a conviction. This explains
why one frequently encounters “acquittal rates” far
below 10 percent in many different locations in western
and central Europe. If no conviction resulted, whoever
prosecuted them—ecither an individual or local officials,
often both—had wasted a great deal of time and money
during a perceived emergency. In the duchy of
Lorraine, which has some of the most extensive local
financial records in western Europe, local officials men-
tioned witchcraft trials that ended with releases only
when they expected (often in vain) to have their legal
expenses reimbursed, as they almost invariably were
whenever witches were convicted. Outside times of
intensive witch hunting, there were usually strong
counterincentives against beginning a possibly unsuc-
cessful prosecution for witchcraft at the local level. Even
when they did occur, trials ending with liberation of the
accused were seldom recorded; we often learn about
such prosecutions only because the accused witch was
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subsequently rearrsted and convicted, with some
mention of a previous arrest included in the final
summation.

CONVICIED AT LOCAL LEVEL BUT ACQUITTED OR
RELEASED ON APPELLATE LEVEL  In both common law
and Roman law Eu rope, the largest share of known cases
where accused witches we re released without physical
punishment occurred in these situations. The explana-
tion for this phenomenon is twofold. First, these courts
we re physically and psychologically far removed from
local village environments where most witchcraft trials
originated; appellate courts existed in order to cormect
the shortcomings of undereducated local magistrates
whose sentences they we re re viewing. Second, appellate
courts, staffed with high-ranking and relativdy well-
paid state functionaries, were far more likely to presene
at least some of their re c o rdsthan we re most local court
systems.

With respect to the Anglo-Scandinavian regions, one
may truly speak of “acquittals,” and the historical
record is encouraging. Almost everywhere during the
sixteenth and seventeenth centuries, acquittals for
witchceraft at such midlevel courts outnumbered execu-
tions. Much northern Eu ropean evidence comes from
such judicial bodies as the English Assizes, or appellate
courts at the county level in Denmark, or the regional
and national level in Scotland. Each sample includes
hundreds of witchcraft cases scattered over several
decades. At the Danish County Court of Jutland,
almost half of all ssenteenth-century witchcraft trials
ended in acquittals (Johansen 1990, 350). Even in
Scotland, infamous for several brutal witch hunts
between the 1590s and 1660s, the kingdom’s upper-level
courts acquitted many sventeenth-century witchcraft
defendants. Assize courts on Englands Home Circuit
were considerably more lenient than the Danes or
Scots, acquitting 56 percent of the 474 people whom
they tried for witchcraft between 1563 and 1700
(Sharpe 1997, 111). Every appellate court system in
northern Eu rope ended up releasing large numbers of
suspected witches, although each of them also con-
firmed many death sentences for witchcraft.

How different were things on the Roman law
Continent, with an inquisitorial rather than accusatory
system and authority to employ torture Not surpris-
ingly, in a system where defendants were presumed
guilty, instances of outright release at the appellate lev-
el of prisoners charged with witchcraft were generally
far less common than in northern Europe. Never-
theless, some continental appellate courts released a
sizable share of prisoners charged with witchcraft. For
example, in the Lutheran duchy of Brunswick-
Wolffenbiitel, ruled by a reputedly ferocious prince,
almost half of the 104 witchcraft trials recorded
betwen 1590 and 1620 ended with the liberation of
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prisoners or the dismissal of charges (Schormann
1977, 47-50). In a nine-year sample (1608-1616), the
Hofrat, the highest tribunal of the Roman Catholic
duchy of Bavaria, similarly released almost half of its
200 arrested witches (Behringer 1997, 53-54). Farther
west, the parlement (appellate court) of Spanish-ruled
Franche-Comté freed 26 percent of its 700 prisoners
accused of witchcraft between 1590 and 1666
(Rochelandet 1997, 63).

The most important case is, of course, the Parlement
of Paris, the chief judicial body of France, whose appel-
late district covered about half of Europe’s largest king-
dom and encompassed approximately 10 million peo-
ple in about 1600. Here the painstaking work of Alfred
Soman shows that almost 30 percent of the 1,123 peo-
ple in appealing convictions for witchcraft between
1564 and 1640, including 15 percent of those appeal-
ing a death sentence, were released without any physical
punishment. After 1610, the percentage of prisoners
charged with witchcraft who were released rose to
almost half, 47 percent (Soman 1978, 34-36). Europe’s
most prestigious secular court compiled an early and
remarkable record in this respect, even before it
enforced a system of automatic appeals in all witchcraft
cases around 1624.

During the kingdom’s final major witchcraft panic
in 1643-1645, other French appellate courts surpassed
the Parisian record of releasing prisoners. By then, the
Parlement of Toulouse, France’s second-largest appel-
late court, alsorequired automatic appeals of all witch-
craft trials, and the results we re extraordinary. Almost
two-thirds of the 641 prisoners convicted of witchcraft
whom it judged on appeal during this panic were either
dismissed or released provisionally because of inade-
quate evidence; most of the remainder were ordered
banished, usually for five years or less (Vidal 1987, 518,
520, 522).

“PURGED” CHARGES BY SURVIVING TORTURE
Understandably, this category often includes only a small
portion of people tried for witchcraft in Roman law
regions. Every government in the Holy Roman Empire
that burned large numbers of witches employed torture
so unscrupulously that extremely few imprisoned witch-
es ever survived it. In present-day Saarland, for instance,
only 11 of 331 imprisoned witches earned their frredom
this way (Labouvie 1997, 44—45). An “acquittal rate” of
less than 10 percent invariably means that official imper-
ial rules and limits on torture prescribed in the Carolina
Code (Constitutio Criminalis Carolina), the famous
imperial law code of 1532 (which was not obligatory or
binding on the thousand autonomous governments in
the empire) were being ignored or circumvented through
various legal ruses.

However, places in the empire that observed these
limits scrupulously ended up releasing a significant



share of their arrested witches. In the Austrian Alpine
province of Vorarlberg, ruled by the Habsburgs and
thus quite careful about following the rules of the
Carolina Code, about one-third (47 of 142) endured
torture without confessing and we re there f o re released
(Tschaikner 1992, 212). In the Swiss canton of
Fribourg, prison registers enable us to observe the
results of torture applied in full but precise legal mea-
sure to suspected witches. Here, most prisoners did not
confess under torture: If 21 men confessed and 24 suc-
cessfully purged the accusations by withstanding tor-
ture, women did even better, with 28 confessing under
identical methods of torture and 51 successfully sur-
mounting it (Monter 1976, 106-107).

The chances of a prisoner to “purge” charges through
withstanding torture therefore varied considerably, not
only from one district to the next, but even within a
particular district, depending on whether or not a
major witch hunt was occurring. For example, over
one-fourth (35 of 124) of the prisoners accused of
witchcraft in the most heavily afflicted district of the
duchy of Lorraine managed to regain their freedom in
this manner (AD Nancy, B 8652-8742).

To the north, in two contiguous districts (Mirecourt
and Dompaire), only 8 of 50 prisoners tortured on
charges of witchcraft during a 1629-1630 witch panic
withstood it, whereas during the previous thirty years,
two-thirds of all prisoners tortured on charges of witch-
craft in these same districts (28 of 42) had purged the
accusations by successfully enduring torture (AD
Nancy, B 7065-7145 [Mrecourt]; B 5497-5573
[Dompaire]).

PARTIAL CONVICTIONS AND BANISHMENTS In
many European regions there were only two normal
outcomes of a witchcraft trial, conviction or rlease;
intermediate solutions were relatively uncommon.
Nonetheless, almost every court system in western
Europe made occasional use of such punishments as
exile or banishment, when suspected witches had not
been fully convicted, but the evidence against them
seemed too great to allow them to return home unpun-
ished. A few cities employed banishment extensively
against accused witches. For example, in Augsburg,
Germany’s largest city, one-fourth of the 101 people
tried for witchcraft between 1581 and 1653 were ban-
ished (Behringer 1997, 43). Calvin’s Republic of
Geneva clearly preferred this intermediate punishment;
here, only seven of almost a hundred suspected witches
who endured torture without confessing were freed,
while nearly all the remainder were banished. Although
relativdy few rural regions seem to have followed this
practice, suspected witches we re more often banished
than liberated in two Walloon provinces of the Low
Countries, Namur and Artois. Usually, it was the other
way around. If, north of Geneva, the Catholic free city

of Besangon showed comparable instincts, banishing
most of those tried for witchcraft who were not execut-
ed (Monter 1976, 79), in the surrounding province of
Franche-Comté, liberations outnumbered banishments
for witchcraft by 182 to 105 (Rochelandet 1997, 63).

WILLIAM MONTER

See also: ACCUSATIONS; APPEALS; CAROLINA CODE; COURTS,
INQUISITORIAL; COURTS, SECULAR; PARLEMENT OF PARIS; ROMAN
LAW; TRIALS.
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ADY, THOMAS

Thomas Ady’s A Candle in the Dark: or, a Treatise con-
cerning the Nature of Witches and Witcheraft: being
Advice to Judges, Sheriffes, Justices of the Peace, and
Grand Jury Men, what to do, before they passe Sentence on
such as are arraigned for their Lives, as Witches, was pub-
lished in London in 1656 and reissued in 1661 as A
Perfect Discovery of Witches. Shewing the divine Cause of
the Distractions of this Kingdome, and also of the
Christian World. The book, usually cited under its orig-
inal title, is regarded among English witchcraft histori-
ans as a major work of skepticism.

Ady is an obscure figure, who is not known to have
published any other work. He was almost certainly the
Thomas Ady who matriculated at Emmanuel College,
Cambridge, in 1624, earning his MA in 1631. His
Candle in the Dark was a well-constructed and fluent
book, showing an unrelentingly skeptical line against
witchcraft. In his preface, Ady made it clear that he
anticipated considerable hostility to his arguments,
comparing his struggle against entrenched belief to that
of David against Goliath. Yet he claimed (perhaps ficti-
tiously) that he had talked his ideas through with
acquaintances, and that he was generally able to con-
vince them of the problems with scriptural references to
witchcraft. Interestingly, Ady at this point suggested
that if convinced of the bankruptcy of supposed scrip-
tural references, believers would then either fall back on
Jean Bodin “or some such popish vain writer,” or cite
such cases as the Lancashire trials of 1612, or else claim
that they had heard witchcraft narratives “credibly
reported from men of worth and quality.” Ady dis-
missed all these tactics as “monstrous impossibilities”
and stressed the centrality of scripture (Ady 1656, 5).

At the beginning of the work, Ady asked where scrip-
tural justification could be found for many of the exist-
ing notions about witches and witchcraft. Thus, Ady
asked, among other queries, where scripture said that
witches were able to kill or cause disease or injury,
where it was written that witches had imps that sucked
at their teats, where scripture justified the swimming
test, and, perhaps the most crucial question, which
caused problems for all demonological writers, where
the scriptural refermces we re for the satanic pact. He
then addressed the problem of translation, going back
to the original Hebrew texts and also reviewing what he
regarded as the best Latin translations, notably those of
Junius and Tremellius. He used a technique already
familiar among skeptical writers, demonstrating that

10 ADY, THOMAS

the rendition of scriptural terms as “witch” in English is
a mistranslation, and hence the “witches” of the Bible,
and the scriptural passages dealing with them, have no
relevance for witches as they were understood in seven-
teenth-century England.

Ady agreed with Reginald Scot (whom he frequently
cited with evident approval) that the witches in the Bible
were simply cheats. Later in the work he lambasted
Roman Catholic writers, whom he called “popish blood-
suckers” (139), and also criticized English demonological
writers. For example, he dismissed Thomas Cooper,
author of a witchcraft tract published in 1617, for having
fallen into “popish” errors, as well as John Gaule and
George Gifford, even though he gave them rather more
polite treatment. Interestingly, William Petkins’s
demonological tract caused Ady considerable problems.
He apparenty found it hard to believe that such a great
Protestant theologian could advocate witch hunting, and
made a number of rather fanciful suggestions about the
origins of the work, supposing variously that it was a
copy of some Catholic tract that Pe rkins had among his
papers with the intention of refuting it, or that it had
been planted in Perkins’s study after his death as part of a
Catholic plan to discredit him.

Ady’s work is important in reminding the modern
reader that it was possible to hold a thoroughly skepti-
cal line about witchcraft after 1650 without recourse to
modern rationalism. Ady was clearly a convinced
Protestant, who regarded the witch beliefs of his period
as a massive mistake that depended upon a faulty
understanding of scriptural texts and that perpetuated
much because of the massive ignorance of the Roman
Catholic Church. His book was dedicated to “the
Prince of the Kings of Earth,” Jesus Christ, in the hope
that enlightenment about witchcraft would spread
through his influence; Ady added a second dedication
to “the more judicious and wise, and discreet part of the
clergie of England.”

JAMES SHARPE
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AFFAIR OF THE POISONS (1679-1682)
The greatest court scandal of the reign of Louis XIV of
France erupted in the fall of 1678 after Nicolas de la
Reynie, lieutenant general of the Paris police, received
word of a plot to poison Louis XIV. La Reynie’s
subsequent investigation uncovered a criminal magical



underworld with clientele who extended from the bot-
tom to the very top of the social scale. The inquiry fur-
ther suggested that a score of Louis XIV’s female
courtiers, including his official mistress Madame de
Montespan, had purchased poisons to rid themselves of
their rivals and commissioned ceremonies of love magic
in their attempts to win the affections of the king.
While La Reynie’s investigation eventually exonerated
Madame de Montespan from the crime of poisoning,
he concluded that she had probably participated in a
series of demonic conjurations, or amatory masses,
intended to maintain her hold over the king.

Louis XIV’s initial response to the growing scandal
was swift. He immediately appointed a special judicial
commission to try all suspects implicated in the affair,
regardless of rank. By 1682, when the king finally dis-
solved the Chambre de I’Arsenal (named after the
building in which the commission met), its judges had
investigated over 400 of his subjects, sending 36 to
their deaths, 4 more to the galleys, and 34 others into
exile. Nevertheless, approximately 60 suspects were
never tried at all; Louis XIV considered their testimony
regarding his mistress’s patronage of the notorious sor-
ceress La Voisin too inflammatory to be heard even by
his handpicked judges. These suspects were instead
placed in solitary confinement, usually in remote
fortresses, for the rest of their lives.

While bringing the Affair of the Poisons to a close,
Louis XIV issued a royal edict, the first of its kind in
Europe, that restricted the sale of poisons. The edict
further declared all magical practices to be fraudulent
and ordered anyone who claimed to perform “so-called
acts of magic” to be banished from his kingdom. Louis
X1V, in effect, forbade his subjects to believe in magic at
the same time that he inaugurated state regulations on
“controlled substances.”

The members of the criminal magical underworld
that Louis XIV sought to eradicate peddled spells for
almost every conceivable desire. While charms that
promised success at the gaming table or balms that pro-
tected one in battle proved popular, Parisians sought
out love magic beyond all else. The city’s sorceresses
therefore offered their clients an extensive range of love
charms that can be grouped into three general cate-
gories. The first included potions composed of such
substances as menstrual blood, cauls, and Spanish fly,
which were believed to possess supernatural properties
as aphrodisiacs.

Rituals of love magic, held over a potion to increase
its strength, fall into the second category. Invoking
heavenly aid to fulfill the client’s desires, these cere-
monies drew upon the common magical tradition of
the Middle Ages and coopted the practices, imagery,
and sacraments of the Catholic Church. Clients of La

Depiction of an amatory Mass held over the nude body of Madame de Montespan, a mistress of King Louis XIV of France. Montespan and others

at court had been accused of poisoning and love magic. (TopFoto.co.uk)
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Voisin, for example, commissioned rituals in which the
sorceress lit candles that had been burned during a
mass, intoned prayers to the Trinity in Latin, and then
inscribed the names of the would-be lovers in wax
before throwing them into an open flame to be literally
and figuratively melted together.

The final and most potent category of love magic
available involved elaborate demonic ceremonies,
drawn from the medieval tradition of learned magic,
celebrated with the assistance of a renegade priest. An
ordained priest could, it had long been held, divert the
sacerdotal power that allowed him to perform the mira-
cle of the Mass for magical ends. The priests arrested
during the Affair of the Poisons, however, confessed
that they had developed a uniquely sacrilegious ceremo-
ny of love magic. Their amatory masses, celebrated over
the naked stomach of a living woman, allegedly lured
forth demons with the sacrifice of an infant for the pur-
pose of establishing control over another’s thoughts,
emotions, and actions.

La Reynie’s investigation into the Affair of the
Poisons revealed not only the sacrilegious activities of
the members of the criminal magical underworld, but
their murderous ones as well. Would-be lovers seeking
to rid themselves of rivals or spouses, he discovered,
could hire Parisian magical practitioners to perform
spells or rituals that promised to bring death to those
who stood in the way of their passions. If murder by
magical means failed, clients of Paris’s sorc e resses could
readily purchase a variety of poisons, including
hemlock, vitriol, and arsenic. However, the secrs du
cmapaud (secret of the toad, a solution allegedly
composed of salt, arsenic, and toad venom) was
reputed to be the most toxic and undetectable poison.

LYNN WOOD MOLLENAUER
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AFRICA (SUB-SAHARAN)

Witchceraft in sub-Saharan Africa forms an interesting
contrast to witchcraft in the West, and some of the
scholarly work that has been done on African witchcraft
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has influenced important scholars working on witch-
craft in the West. Beliefs in witchcraft and the regular
use of measures to diagnose and control its influence
have formed a persistent element in subSaharan
African cultures and societies. Missionary and govern-
mental efforts to suppress them have proved largely
ineffectual, and recent social changes, including
increased urbanization, sometimes appear to have been
accompanied by more popular anxiety about witches
rather than less.

Anthropologists have studied African witchcraft inten-
sively since the 1930s, when Edward Evans-Pritchard pub-
lished his classic study on the Azande of the Sudan. Such
wortk not only threw much light on witchcraft within
Africa, but it also exe rcised considerable influence on
perceptions of the subject in early modern Eu rope, espe-
cially through the works of Keith Thomas (1970) and
Alan Macfarlane (1970). Evans-Pritchardfirmly estab-
lished what Max Gluckman (1960) called the “logic”
of African witchcraft beliefs, superceding earlier
notions that they represented a prerational mentality,
and later work illustrated how such beliefs and accusa-
tions arising from them could be understood only in
the context of the system of social relations in which
they we re embedded. It was also clear that witchcraft
beliefs and accusations we re a regular feature of every-
day life in African societies, in addition to their height-
ened levels during more turbulent episodes of orga-
nized witch hunting, such as those in Zambia and
Tanzania in the 1930s and in several areas since then
(Abrahams 1985; Richards 1972; Willis 1970).

The term witchceraft has come under close scrutiny in
Africa. In an extension of early modern European con-
nections between witchcraft and the Devil, Christian
missionaries and others have sometimes mistakenly
used the word to refer to indigenous religious beliefs
and practices in general, apparently on the assumption
that the worship of any but the true god must involve
the Devil to some degree. A narrower and more suitable
approach stresses the believed mysterious power of
human beings to cause life-threatening harm to each
other by evil thoughts or the use of magical rites and
substances. However, the fact that most European com-
mentators do not believe in witchcraft, whereas it is a
“fact’ of everyday experience for many Africans, has
caused some concerns, particularly with regard to the
official legal systems of most colonial and postcolonial
African states. Because legislation has been largely
aimed at suppressing accusations rather than at witch-
craft, many citizens of such countries consider their
government to be the “witches’ friend.” In some places,
such as the Maka area of Cameroon, a more positive
legal approach to indigenous beliefs and practices has
been adopted to deal with this problem, though there is
evidence that relatively rich and influential individuals
have sometimes turned this new approach to their



advantage by bringing successful accusations against
less prosperous and allegedly envious villagers (Fisiy
and Geschiere 1990, 2001).

It has also become clear that the single term witch
craft may not do justice to the diversity of beliefs in so
many different cultures or even to the complexity of
the concepts of a particular African society. For exam-
ple, Azande distinguish between harm caused by psy-
chic processes (mangu—glossed by Evans-Pritchard as
‘witchcraft’) and harm caused through the use of
materia medica (which Evans-Pritchard calls “sor-
cery”’). Zande mangu is typically inherited, and it is a
purely psychic, not always conscious act, though
nonetheless lethal unless counteracted. In contrast,
“sorcery” is learned, conscious, and involves physical
manipulation of materials. Comparable ideas are
found elsewhere, for instance, an “evil-eyé’ power to
harm by simply looking at a victim or harming vic-
tims by using their hair or nail cuttings. However, not
all societies divide such different powers conceptually
with the same sharpness as the Azande. In some cul-
tures, individuals are believed to possess a general
power to harm others—sometimes thought of as a
“snake” in their belly—which may be manifested in
different ways. This power is not always thought of as
necessarily evil in itself. Sometimes it can be used for
the public good, by respected elders against persistent
wrongdoers, for example, but it is often seen as being
used for evil, as a result of ambition, greed, or envy. In
some cases, there is a gender division, with male
witchcraft generally seen as positive, while that of
women is considered reprehensible and evil.
Sometimes “ordinary” day-witchcraft is distinguished
from night-witchcraft, which is considered especially
evil and deadly.

Sub-Saharan African witches are often said to have
familiars—cats and hyenas are commonly cited, and
owls are not infrequently associated with witches—but
there is considerable variation on this and in beliefs
about other details of witches’ activities. In an article
originally published in 1951, Monica Wilson (1972)
showed how such variation may also be connected with
local social structures. Among the Pondo of South
Africa, for instance, witches are said to work through a
familiar—often a hairy creature known as tikoloshe with
exaggerated sexual characteristics, but sometimes a
baboon or cat or other animal. The familiar can trans-
form itself into a sexually attractive person with light
skin color and is always of the opposite sex to the witch,
with whom it has sexual relations. Among the
Nyakyusa of Tanzania, however, the main emphasis is
upon witches’ lust for milk and meat, and they are
thought to suck the udders of cows until they die and
also to love human flesh. Wilson related these differ-
ences to the structure of local communities. Among the
Nyakyusa, villages are made up of largely unrelated

neighbors with a strong ethical emphasis upon good
neighborliness, including sharing food. Among the
Pondo, in contrast, villages consist largely of groups of
close or distant kinfolk among whom sexual rlations
are considered incestuous. Also, at the time of the
study, they lived in a racially divided society in which
interracial sexual relations were strictly forbidden.
Again, unlike the Nyakyusa, they have a keen interest,
in part through the possibilities of inheritance, in the
maintenance of the well-being of each other’s herds.
Wilson related the Pondo emphasis on sex to the for-
bidden sexual attraction between neighboring kinfolk
and suggested that the light-skinned familiar symbol-
ized the prohibition on sex between different racial
groups.

Witchcraft beliefs in Africa commonly provide an
explanation of misfortune, though not simply a
mechanical one. While many Africans might claim that
a person who was crushed beneath a falling granary was
a victim of witchcraft, they are also clearly aware that
the structure may well have collapsed as a result of ter-
mite damage to its supports. The question remains for
them, however, why the granary collapsed at the time
when the victim was sitting there, and witchcraft is
commonly cited as the reason for this. The evil power
of other persons is thus brought into account, though it
is additionally recognized that a victim may have
behaved in such a way as to antagonize the witch in
question. In the modern West, such occurrences are
usually seen as impersonal coincidences or “acts of
God,” despite an increasing tendency to hold owners or
builders legally responsible for negligence in such cases.
The explanation of the event through witchcraft consti-
tutes a part of African theodicy (the attempt to under-
stand the presence and significance of suffering and evil
in the world). However, there are usually limits to the
customary use of such explanation. A potter whose pots
regularly crack is more likely to be judged a poor
craftsman than a victim of witchcraft. Smilarly, pleas
that criminal or other bad behavior is due to the
bewitchment of the perpetrator are unlikely to be treat-
ed sympathetically.

The incidence of witchcraft accusations is rarely ran-
dom. Cultural stereotypes of witches exist in most
African cultures—people may assert that a witch is typ-
ically a woman or an old cripple (or both), or that
witches typically have red eyes. However, with the
exception of some victims of more general witch hunts,
those accused may well not fit such stereotypes. In such
cases, it becomes necessary to inquire into the relation-
ship between victim or accuser and accused, because
the accuser may be different from the victim; for exam-
ple, a parent may bring an accusation on behalf of a
b ewitched child. Especially within the field of kinship
and family ties, some relationships may be particularly
subject to strain and more likely to be marked by
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accusations of witchcraft. Competition for a husband’s
favor and for resources for their own children is a com-
mon feature of relations between the wives of a polygy-
nist, and the jealousy of a childless co-wife may be par-
ticularly feared. Accusations of witchcraft are especially
common in such cases, though not always as frequent
as some men assert. Accusations are also common
between certain cousins or between uncle and nephew
in family systems where such persons are inevitably
brought into competition and conflict by the nature of
the ties between them. Max Marwick (1970) has sug-
gested in this context that witchcraft accusations can
serve for the observer as a gauge of social strains in cer-
tain structurally defined relationships.

Witchcraft is more likely to be a major concern in
some kinds of social system than in others. Witch
beliefs are not subject to strictly logical proof or dis-
proof—even a fraudulent witch finder may still believe
that there are others who are genuine—and Western
notions of coincidence and accident do not offer a
demonstrably more convincing explanation of misfor-
tune. Such beliefs about the powers of human beings
are held or abandoned not because they are demonstra-
bly right or wrong, but because they make good or poor
sense in the context of the believer’s experience of social
life. In a society where communities are tied to the land
through agriculture, where many hands make light
work and where villagers are bound to each other by
strong links of kinship or mutual dependence between
neighbors, the idea that people may have power over
each other’s well-being makes much sense. Conversely,
Paul Baxter (1972) has argued that in pastoral nomadic
societies, where people are freer to move away from
each other and from the tensions involved in their rela-
tionships, witchcraft fears and accusations are of rela-
tively slight importance. In the same vein, evidence sug-
gests that witchcraft fears and accusations tend to
increase when scattered populations have been forced
to live in more compact settlements, whether for pro-
tection against raiding or by governmental decree.

Despite the immense pain and disruption that they
can clearly cause, African witch beliefs and accusations
may also serve some useful functions. In societies where
people are afraid to antagonize each other, high stan-
dards of interpersonal behavior and generosity may be
maintained in an attempt to avoid being either accused
as a witch or a victim of a witchcraft attack. Also, in sit-
uations where fission within kinship groups is fraught
with tension but is structurally inevitable, accusations
of witchcraft, with their implications of behavior which
is beyond the pale and the opposite of that expected
between kinfolk, may serve as a justifying catalyst in the
process. More generally, the ascription of problems to
the evil activities of witches can divert attention away
from the structural problems of the social system onto
the alleged evil of individuals.
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A diagnosis of witchcraft is usually conducted by
consultation of oracles or expert diviners. The familiar
image of the all-powerful and evil African “witch doc-
tor” is, however, largely a fiction of Western writers and
filmmakers. Often the diviner, or witch doctor, is mere-
ly a member of a village community who has special
skills. He (or she) may have been called into divining
after a misfortune. This misfortune may be diagnosed
as being sent by an ancestor who was a diviner, who
thus indicates a wish for the descendant to follow the
same path, and the future diviner would then be
apprenticed to a practcing expert and eventually take on
the role him- or herself. Much of the necessary skill may
be learned less through formal instruction than through
observation or claimed revelation in dreams. The divin-
er generally lives largely like other villagers, as a family
man or woman engaged in the annual cycle of produc-
tion. Only people living in fairly close proximity con-
sult most diviners, but some gain special reputations
and may receive visits from clients who live at a dis-
tance. In some special cases, a well-known diviner and
ritual expert may be summoned from a great distance
to provide help in the investigation of misfortune, or
the protection of a new house from misfortune. Some
even have international reputations. In some places, any
death is usually followed by a diagnostic séance held by
a group of local diviners.

Divinatory techniques va rywidely from place to place.
Poison may be administered to a chicken, and its reac-
tion indicates the involvement of a witch and the witch’s
identity. Obsemations of the way in which bones or even
sandals fall, or how objects move in stirred water, are
common. So too is the examination of the entrails of a
slaughterad animal or the configuration of the feathers
on a bird killed for the occasion. Some diviners specialize
in “smelling” out the information they require from a
twig or other object obtained from the sick or deceased
person or the person’s representative Ordeals inwlving
exposure to boiling water or hot metal have also been his-
torically re p o red from some areas.

Despite important local and historical variation,
social and political change has always been a significant
element in African life. New ideas about witchcraft
and new techniques for diagnosing it and dealing with
it have entered different areas at different times, and
labor migration and urbanization, coupled with deve I-
oping transport facilities, have facilitated their spread.
Nonetheless, significant regional variations still occur.
In Tanzania, for example (Green 1994), some southern
areas have developed well-organized techniques and
complex social institutions for identifying witches and
for peacefully cleansing them of their witchcraft. At
the same time, village vigilante groups, known as
Sungusungu, have emerged in other areas of the
country (Abrahams 1998, chap. 2; Bukurura 1994).
These groups have devoted themselves to maintaining



order in the presence of perceival state inefficiency in
this regard Their main targets have been cattle theft
and brigandage, on the one hand, and witchcraft on
the other, and they have sometimes been responsible
for maltreating and occasionally killing suspected
witches. In the same region, a large number of more
private murders, allegedly instigated in some cases by
the relative of suspects, have also been reported. The
suspected witches are often older women, and many
have fled to urban areas for protection. Slightly over
3,000 such witchcraft-related killings, mainly of
women, are said to have occurred in the Shinyanga and
Mwanza regions of the country (population ca. 3.5
million) between 1970 and 1988 (Mesaki 1994).
Mu rders of suspected witches have also begun to reach
high levels in South Africa, where they appear to be
connected with political and economic tensions
(Niehaus 2001).

In much of Africa, as elsewhere, witchcraft is said to
be particularly associated with women. Such stereotypi-
cal perceptions of female witchcraft among the Nupe of
Nigeria have been interpreted as expressions of
male—female conflict in a society with a poor fit
between women’s “ideally” subordinate position and
the realities of their economic power; deep-seated psy-
chosexual antagonisms may also be involved (Nadel
1954). On the basis of her research among the Gonja of
Ghana, Esther Goody (1970) suggested a more general
theory. Unlike men, Gonja women have no legitimate
channels to express aggression, and attributing evil
mystical power to them seems a corollary of this. Both
arguments make sense in other areas of Africa, includ-
ing Tanzania. Among the Nyamwezi, where witches are
stereotypically women, female violence and aggression
are strongly disapproved of. At the same time, men are
uncomfortably conscious of the power that women
wield in several contexts, including, significantly, the
contrd of food, despite their jurally subordinate posi-
tion in the household and society. Polygyny is also a
source of anxiety for Nyamwezi men, both as a source
of conflict between wives and as evidence, for some,
that women must outnumber them. It may also be sig-
nificant, both there and among other groups, that a
common story of the origins of death ascribes it to con-
flict between co-wives (Abrahams 1994).

The persistence of African witchcraft beliefs, despite
a wide variety of social, economic, and political
changes, shows that such ideas are both deeply rooted
and adaptable. New situations bring new uncerainties,
anxieties, and problems in their train, and witchcraft
beliefs continue, sometimes with a shift of emphasis or
with new elaborations, to provide some explanation.
Economic development with the inequalities that
commonly accompany it, and even the greater imper-
sonality of urban life and modern, bureaucratic institu-
tions still provide favorable environments for powe rful

fears that others may have both the motive and the
witchcraft power to harm. Those who are successful
sometimes fear the jealousy of others in an inaeasingly
competitive world, and sometimes the successful
themselves are believed to have enhanced their pros-
perity through witchcraft, for example, through
bewitching others and using them as members of a
secret zombie labor force. Some modern institutions
may be feared as locations of witchcraft activity, as
occurred in Uganda in the 1950s when there were
reports that the Fire Service was involved in a mysteri-
ous and sinister trade in human blood. It appears at
least initially that such persistence is at odds with argu-
ments that tie belief in witchcraft to traditional social
systems. The adaptability of such beliefs and the fact
that most urban dwellers still have close structural and
cultural links to rural communities are no doubt
important factors here. It has also been suggested
(Sanders 2001) that increasing involvement in an
expanding commercial world, where eve rything imag-
inable appears to be for sale, tends to enhance the fear
that those who seek the power to harm others canread-
ily obtain it.

RAY ABRAHAMS

See also: ANTHROPOLOGY; EVANS-PRITCHARD, EDWARD; FAMILIARS;
MACFARLANE, ALAN; THOMAS, KEITH.
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AGE OF ACCUSED WITCHES
Ask people to describe the typical victim of an early
modern witchcraft trial, and most will probably reply
that she was an old woman. Although relatively little
research has in fact been done by historians on the ages
of accused witches, the limited data gathered thus far
suggests that there is an element of truth in the “witch
as old woman” stereotype: In many areas, and particu-
larly in the sixteenth century, women aged fifty and
above were overrepresented among accused witches in
relation to their proportion of the overall population in
early modern Europe. Their greater vulnerability to
accusations of witchcraft has been explained in differ-
ent ways. Some scholars link it to the effects of
menopause; some link it to older women’s economic
and marital status; still others see advanced age at the

16 ~ AGE OF ACCUSED WITCHES

time of trial primarily as a reflection of the fact that a
woman often lived for many years in her community as
a reputed witch before her neighbors accused her for-
mally of witchcraft.

The idea that older women were somewhat more
vulnerable to accusations of witchcraft than other age
or gender groups tells us only part of the complex story
of the reasons for and the targets of witchcraft accusa-
tion in the early modern period, however. A closer look
at the data available on the age and gender of those
tried for witchcraft shows that contemporaries were
capable of imagining people of both genders and all
ages as witches. The belief was that witchcraft was an
evil art that could be learned by anyone, and witchcraft
accusations could emerge from a wide variety of situa-
tions of social conflict between individuals or house-
holds. The age of an alleged witch was thus just one of a
combination of factors, including gender, as well as
social, economic, or marital status, that one must take
into account when seeking to explain the vulnerability
of specific individuals to witchcraft accusations. The
ove remphasis on the “witch as old woman” stereotype
in witchcraft historiography has been shaped to a large
extent by the work of such skeptical early modern
demonologists as Johann Weyer and Johann Georg
Goedelmann, who emphasized this stereotype as a
means of criticizing the persecutory zeal of the witch
hunters.

GATHERING AND PRESENTING DATA

ON THE AGES OF ACCUSED WITCHES

Gathering data on the ages of accused witches is a dif-
ficult undertaking. Judicial authorities who tried
alleged witches rarely recorded their ages; even during
the seventeenth century, when recording ages became
morecommon, it was not standard procedure We can
sometimes estimate a suspects age from indirect clues
offerd in trial testimony, from references to the num-
ber of times they had been married, for example, or the
number and marital status of their children, or the
length of their reputation as a witch. This is very
painstaking work, however, which helps explain why
relativdy little systematic research has been done on
the correlation between age and vulnerability to witch-
craft accusation. Figures published on this theme are
usually based on suspects for whom age is known with
the highest degree of certainty from trial records.

This approach can be problematic for two reasons.
First, it probably skews the picture in favor of the
youngest and oldest alleged witches, as their extremes
of age we re most likely to have been regarded as note-
worthy by court scribes. Second, suspects of explicitly
or roughly known age usually constituted only a tiny
fraction of the total number of people tried for witch-
craft in any particular area. For example, of the 314



Witches Dancing at the Sabbat, from Francesco Maria Guazzo’s Compendium Maleficarum (A Summary of Witches), 1608. The elaborate
clothing indicates that these witches were from a wealthy social group. (Art Archive/Dagli Orti)

people tried as witches at the Assize and Quarter
Session Courts in Essex, England, between 1560 and
1680, Alan Macfarlane was able to establish the ages of
only 15 tried in 1645 (all of whom we re female): Two
were aged forty to forty-nine, and the rest were fifty
and above (Macfarlane 1999, 161). This small sample
has been used to suggest that 87 percent of Essex
witches we re aged fifty and above (Be ver 1982, 181).
We cannot, however, be sure that the other 299
suspects (95 percent) tried in Essex had the same age
profile as those 15 women, making such conclusions
tentativeat best. For the Jura region, the ages of witch-
craft suspects we re recorded reasonably frequently only
in Geneva, yet William Monter concluded that the
median age of sixty for accused witches in Geneva
seemed typical of the rural Jura regions as well (Monter
1976, 122-123).

Although he did not categorise by gender, Bever
(1982) used the figures in Table 1 to argue that women

aged fifty and above were particularly vulnerable to
witchcraft accusations. However, when known ages of
accused witches are sorted by gender and presented in
narrower age-ranges (see Table II), we can see that,
while middle-aged and older women were overrepre-
sented amongst witchcraft suspects, female and males
of all ages were vulnerable to witchcraft accusations.

Under 20 6 18 24
21-30 3 7 10
31-40 3 8 11
41-50 6 18 24
51-60 5 23 28
61-70 4 8 12
Over 70 3 6 9
Total 30 88 118

Table A-1: Ages and genders of 165 people accused as
witches during the Salem witchcraft outbreak for whom
minimal information is available (Demos 1970, 1315).
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OLDER WOMEN’S VULNERABILITY

TO WITCHCRAFT ACCUSATIONS:
EXPLANATORY MODELS

Historians have offered various explanations for the
overrepresentation of women aged fifty and above
among accused witches in early modern Europe and
America. Some have suggested that it was the lowly eco-
nomic and social status of older women that rendered
them more vulnerable to witchcraft accusations. In the
early 1970s, for example, Alan Macfarlane and Keith
Thomas argued that English witches were more likely
to be older women because such women were more
likely than other age—gender groups to be poor and
thus reliant on their neighbors for material assistance.
They were thus more likely to become involved in ten-
sion-ridden verbal exchanges over requests for assis-
tance with wealthier neighbors, who were increasingly
unwilling to give it because of increasing population
pressure on resources during the early modern period.
According to Thomas and Macfarlane, wealthier vil-
lagers might then use an accusation of witchcraft
against a poor, old woman in order to legitimate their
own lack of charity toward her and as a means of loos-
ening the bonds of neighborly obligation that had tra-
ditionally existed within their community.

For Thomas, the poverty of older women was often
linked to widowhood: Old, poor widows were most
likely to be reliant on neighborly assistance and thus
were at greatest risk of being accused of witchcraft. Erik
Mdelfort also emphasized the significance of marital
status in explaining a woman’s vulnerability to witch-
craft accusation. He suggested that widows (and single
women) ran a higher risk of being accused of witchcraft
because they lacked the social and legal protection a
husband afforded; women who lived beyond the reach
of patriarchal control were automatically regarded as
suspect. Wid ows we re also overre p resented among the
women accused of witchcraft in the duchy of Lorraine,
around half of the total (Briggs 2002, 228), and in the
nearby Saarland region of Germany at 64 percent
(Labouvie 1991, 173).

Other historians (e.g., Bever 1982; Roper 1994,
199-225) have argued that the life-cycle event of
menopause, rather than (or in addition to) a woman’s
economic, social, or marital status, provided the crucial
catalyst in rendering certain women more susceptible to
accusations of witchcraft. Bever, for example, asserted
that women aged fifty and above, because of the mental
and physical changes experienced as a result of
menopause, were more likely than other age—gender
groups to display the hostility and aggression that their
neighbors regarded as characteristic of witches.
Increased irascibility of this sort was exacerbated in
poor women, who suffered most from the socioeco-
nomic problems caused by demographic pressure on
resources. Lyndal Roper, however, argued that it was
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not their behavior but their bodies that rendered
postmenopausal women vulnerable to being perceived
in this way, because their shriveled breasts and barren
wombs were regarded with particular fear and loathing
in early modern culture, which held fertility in extreme-
ly high esteem. The body of the postmenopausal
woman was conceptualized by early modern medical
theory as literally poisonous, because it no longer regu-
larly expelled its supposedly poisonous menstrual
blood. However, too little research has been done on its
cultural perception and representation in early modern
Europe to permit any firm conclusions.

OLDER WOMEN’S VULNERABILITY

TO WITCHCRAFT ACCUSATIONS:

LENGTH OF REPUTATION

The explanations for older women’s vulnerability to
witchcraft accusation discussed above may indeed apply
in certain cases, but they can also be criticized on vari-
ous grounds. The Thomas—Mzxfarlane explanatory
model, for instance, implies both that the targets of
witchcraft accusation were almost invariably old, poor
women and that witchcraft accusations almost invari-
ably arose from situations of social conflict in which a
wealthier neighbor had refused a poorer one material
assistance. More recent research done on witchcraft tri-
als, however, has shown that accusations of witchcraft
emerged from a wide variety of different conflicts with-
in communities, and that the range of suspected witch-
es was therefore much larger than the “poor old
woman” stereotype suggests. In certain English, Swiss,
and German communities, for example, accusations of
witchcraft were not made by the wealthy against poor-
er neighbors, but rather by those of lower social and
economic status against their wealthier neighbors. Such
accusations expressed the envy felt by the less well off
and offered a means to redistribute power within a
community: In such cases, relatively wealthy, socially
integrated, married women (and men) could become
targets. Although poverty might, therefore, increase the
likelihood of an individual’s involvement in situations
of social tension from which suspicions of witchcraft
might arise, so might wealth, as well as a variety of
other factors that had little to do with the individual’s
economic status.

Obviously, a very unpleasant strain of misogyny was
directed against old women in the early modern period,
but it is not clear if this resulted simply from a particu-
larly negative perception of their bodies. It is also not
clear how this misogyny became a direct “cause” of
witchcraft accusations against specific older women.
Moreover, it is by no means the case that suspected
witches necessarily behaved in a hostile and aggressive
manner, as Bever implied. Trial records show that many
tried to conduct relations with their neighbors in as
amicable a fashion as possible, although these amicable



social exchanges could be given a sinister meaning by
neighbors who already feared the suspect as a witch. On
the question of widowhood, the lack of a husband’s
protection did render a woman more vulnerable to a
formal accusation of witchcraft by her neighbors.
However, widowhood by itself was not enough to cause
such an accusation, which would only be deemed plau-
sible if the accused woman had already been involved in
conflict-ridden social relationships with another house-
hold, or was already reputed a witch in her community.
Many women who were formally accused of witchcraft
once widowed had probably first gained their reputa
tions as witches while married.

A growing body of evidence suggests that many peo-
ple tried for witchcraft in early modern Europe and
America had acquired reputations as witches many
years before being formally accused. In Lorraine, the
Saarland, Scotland, and the German city of
Rothenburg ob der Tauber, for example, over half of the
women tried for witchcraft had preexisting reputations
as witches (Rowlands 2002, 178), and in the county of
Lippe, such women constituted a majority of those
accused of witchcraft (Walz 1993, 300-302). Some
reputations for witchcraft apparently stretched back as
far as forty or forty-five years; in Rothenburg, the aver-
age length of reputation as a suspected witch was
around eighteen years (Rowlands 2002, 178). Women
and men could acquire such reputations from a surpris-
ingly young age through association with older reputed
witches. Aside from being born into a family of reputed
witches, someone might become the stepchild of a
reputed witch, or a servant in a household of reputed
witches, or marry into such a household, which would
render such individuals potentially vulnerable to
witchcraft accusations for most of their lives.
Comparatively young women and men, especially
biological children of reputed witches, could plausibly
be accused of witchcraft.

As long as communities did not suffer large-scale
witch panics, reputed witches could be tolerated within
their communities for long periods of time. Their
neighbors had a variety of nonlegal methods for coping
with witchcraft and tended to see formal accusation as a
last resort against a reputed witch—and reputed witch-
es were rarely defenseless against their neighbors’ suspi-
cions. Moreover, a witch’s power was believed to
increase with age, perhaps peaking between the ages of
40 and 60, and may possibly have been linked to the
cessation of childbearing for women. Women armested
for witchcraft were therefore often middle-aged by our
standard or old by their standards, simply because
their neighbors had waited years, or even decades,
before deciding to take legal action against them. When
the sources permit, historians investigating the connec-
tions between age and vulnerability to witchcraft accu-
sation need to ask not only why someone was formally

accused of witchcraft at a particular point, but also
when, and how, that person first acquired a reputation
for performing witchcraft. Ideally, historians should
also try to establish the ages of the accusers and witness-
es who testified against alleged witches, in order to
establish how often intergenerational conflict in
families and communities played a role in witchcraft
accusations.

A WIDE RANGE OF SUSPECTS: CHILD

WITCHES AND MALE WITCHES

Too great a focus on women aged fifty and above as
stereotypical witches overlooks the fact that women and
men of all ages were prosecuted and convicted as witch-
es during the early modern period. The wide range of
potential witchcraft suspects can be seen both in
Rothenburg ob der Tauber (Rowlands 2002) and in the
adolescent-driven Salem witchcraft trials (see table A-I).
This wide range of suspects should not surprise us:
Witcheraft accusations could emerge from a variety of
situations of social tensions between neighbors, while
almost anyone could fall victim to an accusation of
witchcraft forced from a suspected witch during inter-
rogation under torture. Moreover, the belief that witch-
craft was an evil art that could be taught by experienced
witches to the as yet uninitiated was so flexible that it
could be applied to a person of any age, gender, or
social status, either in the role of teacher or pupil. This
was why it was fairly easy for an individual to gain a
reputation as a witch by association with a household
containing others who were already reputed witches:
The assumption was that the evil art of witchcraft
would be passed on among the household’s members. It
was partly for this reason that the idea of child witches
was taken so seriously by contemporaries: it made per-
fect, if terrifying, sense to imagine that children had
been corrupted by adult witches.

Anxiety around the figure of the child witch
increased dramatically during the early modern period
as a result of the significant number of often voluntary
confessions made by children and teenagers regarding
either their bewitchment or seduction into witchcraft
by older witches. The proportion of children involved
in witchcraft trials increased significantly in the course
of the seventeenth century in Germany, for example.
Of the 133 suspects executed in the course of the
Zauberer-Jackl (Sorcerer-Jack) trials in Salzburg between
1675 and 1681 (which constituted the last of the large-
scale south German witch persecutions), two-thirds
were under age twenty-one and over one-third were fif-
teen years of age or younger (Schindler 2002, 238). The
fact that most of these youngsters were boys also
reminds us that males as well as females were vulnerable
to witchcraft accusations in early modern Europe. The
proportion of men accused of witchcraft varied greatly
throughout Europe, ranging from a meager 5 percent
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in the bishopric of Basel to 92 percent in Iceland;
according to Rolf Schulte’s figures, the average percent-
age of men tried for witchcraft in early modern Europe
was around 30 percent (Schulte 2000, 86). In Germany
it was 24 percent, with the proportion of men tried for
witchcraft increasing in the seventeenth century, partic-
ularly in Catholic areas (Schulte 2000, 81, 88-89).

Although little research has been done on the
correlation between age and vulnerability to
accusations of witchcraft among men, the available
samples (Demos 1970; Labouvie 1991; Rowlands
2002) suggest similarities between the genders: If men
of all ages could plausibly be accused of witchcraft,
those aged fifty or above seem overrepresented in
proportion to the overall male population. As was the
case with older women, older men could become
vulnerable to witchcraft accusations for a variety of
reasons: because they were poor and had to beg, or on
the contrary because their wealth excited envy; because
they were antisocial, particularly quarrelsome, or
verbally aggressive; because they were married or
otherwise related to suspected witches; or because they
had subverted communal norms in any number of ways
and contexts. Like accused female witches, they too
often had long-standing reputations within their
communities for practicing witchcraft.

ALISON ROWLANDS
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AGOBARD OF LYONS (CA. 779-840)
Auxiliary bishop, then archbishop of Lyons (816-835,
837-840), Agobard was a politically active cleric and the-
ologian during the reign of Louis the Pious (814-840),
and his treatise against the belief that hail and thunder
could be made by skilled humans is a frequently cited
example of Carolingian clerical skepticism in the face of
popular belief and practice related to witchcraft.

In 815 or 816, Agobard encountered a group of peo-
ple near Lyons who were planning to execute three men
and a woman who, their captors claimed, had fallen out
of a ship in the clouds. The ship and its crew, they said,
came from a land called Magonia, spreading hailstorms
that destroyed the local crops and then, after negotations
with intermediaries paid by the local farmers whose crops
had been damaged, taking the crops and sailing away.
Agobard described the episode in his treatise Against the
Absurd Belief of the People concerning Hail and Thunder.
In an appendix to the treatise, Agobard criticized another
belief that enemies of Charlemagne had spread a magical
dust across the fields, killing cattle. Agobard was con-
cerned about the widespread pre valence of the general
belief that natural disasters could be caused or repaired
by human agency rather than by God alone. But his per-
spectiveis that of the critical outsider; nowhere does he
describe the entire belief system, traces of which he dis-
covered in the case of the weather makers from Magonia.

Agobard was also addressing a topic of common con-
cern in Carolingian Europe, in which cereal agriculture
and pastoralism lay at the base of the economy and the
failure of one or both had widespread consequences.
People also believed that natural phenomena were caused
by human agency. There is a considerable legal and peni-
tential literature from the period prohibiting not the
belief in but the practice of various kinds of weather
magic, either causing natural disasters or taking action to
prevent them when others caused them. There is earlier
evidence of such beliefs and prohibitions in Roman liter-
ature as well as in sixth- and seventh-century Visigothic
legal collections. A major theme in the work of Agobard
and his contemporaries was the discrediting of certain



kinds of power that people believed to exist and that
some people professed to possess. Reforming clerics dis-
missed as superstition those kinds of power that they
wished to discredit. Although Agobard used rational
arguments against belief in the weather makers and grain
thieves of Magonia, he used these only instumentally, in
an attempt to impose a new religious orthodoxy that
resened certain kinds of power for God alone and regu-
lated access to that power through the Christian clergy by
means of special prayers and liturgical rituals. God, too,
might exact his vengeance by sending storms or pesti-
lence, and the prayers and rituals of clergy might also
mitigate divine vengeance. From the ninth century to the
present, Christian liturgy has contained particular
prayers and ceremonies for aid against natural disasters.

Agobard also complained that the money paid to
people who defend crops and animals against weather
makers was taken from tithes that should have gone to
the Church. Several scholars have suggested that the
belief and practices condemned by Agobard were being
used to avoid the often heavy exactions of grain from
peasants by clerical and lay lords, by concealing harvest-
ed grain and claiming that it had been destroyed or tak-
en by the alien weather makers.

Read carefully, the unusual and dramatic episode
recorded by Agobard throws light on contemporary
aspects of the Carolingian rural economy, peasant
beliefs and practices in the face of an increasingly nor-
mative kind of Christianity, and the mind of a reform-
ing cleric during a period of acute sensitivity toward the
need for reform and energetic attempts to enforce it.

EDWARD PETERS
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AGRARIAN CRISES

Agrarian crises reveal the interdependence of meteoro-
logical disaster, subsistence crises, and popular demand

for witch hunting. Agrarian societies are extremely
responsive to agrarian fluctuations, the difference
between annual harvests depending on the climatic
conditions. During the medieval and early modern
periods, European society was largely agrarian. Around
1600, only capitals like Istanbul, Naples, Venice,
Milan, Paris, and London counted more than 100,000
inhabitants; even major commercial centers like
Amsterdam or Lyons were smaller. In the Holy Roman
Empire, the largest imperial free cities, such as
Augsburg, Nuremberg, and Cologne, had merly
40,000 inhabitants. Most English towns had less than
4,000 inhabitants, and the same was true for France,
Germany, and Spain. Except for parts of the
Netherlands, the Rhineland, and northern Italy, less
than 10 percent of the population was living in towns;
rural life dominated throughout Europe, and the larger
towns depended on food supply. At the same time,
yield ratios on grain sown were low; shortfalls in pro-
duction were sometimes caused by war, but more fre-
quently by problems in the agrarian sector. A decline in
agrarian production posed the greatest danger to this
kind of subsistence economy.

In 1935, Wilhelm Abel first defined agrarian crises as
periods characterized by a sharp drop in agrarian out-
put and consequently in feudal rents, by desertion of
individual farms or even entire villages, and by a steep
decline in prices for farmland. His definition was mod-
eled on the major crisis of the fourteenth century, when
European population numbers collapsed under the
impact of the Black Death, the return of the bubonic
plague after more than 700 years. Abel’s definition,
however, conflates two entirely different phenomena: a
crisis in production and a crisis in consumption. It is
true that an enormous crisis affects both consumers and
producers, both townsfolk and villagers, both landlords
and peasants, in a vast downward spiral. But in short-term
crises, known to economic historians as crises de [ancien
type (crises of the old kind) (Labrousse 1933)—just the
opposite is the case. Crop failure causes an increase in
prices, but only those who have to buy food (day labor-
ers and urban craftsmen, e.g.) suffer, whereas producers
and sellers of agrarian products (lords, peasants, and
merchants) benefit from the situation.

Short-term crises therefore increase social tensions
within the society by creating poverty, malnutrition,
and diseases among consumers and abundant wealth
for producers and distributors. Because malnutrition
makes people more vulnerable to certain kinds of dis-
eases (for instance, typhus, tuberculosis, influenza, and
possibly smallpox), the longer the food shortage lasts,
the more vulnerable consumers become. Some age
groups, primarily small children or old people, are more
likely to be affected by high mortality than others. It
makes sense to replace the term “agrarian crisis” by
“subsistence crisis,” because those who benefited from
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the hardship of others we re obviously not part of any
crisis, except insofar as highly infectious diseases like
bubonic plague also endangered even the well-fed, or
the bitterness soared until the lower classes turned
rebellious or even revolutionary.

In agrarian societies like Old-Régime Europe, as we
have seen, subsistence crises we re ordinarily triggered
by harvest failure, which in turn was most often caused
by climatic anomalies: central Europe, for example,
experienced an increasing number of years, during the
period of the Little Ice Age of prolonged winters, late
frosts, cold and wet summers and autumns, early snow-
fall, and severe winters. In these years, the wine harvest
was endangered, and so was the harvest of cereals. Wine
turned sour, and the amount of grain available to eat
fell far below normal levels. The proverbial “daily
bread” was in danger; the specter of hunger and epi-
demic diseases frightened the average household.
Because weather determined the harvest, climatic
anomalies triggered questions about causation—"“who
did it”—in a society lacking the concept of contin-
gency. This was particularly the case in the 1480s, the
1560s, the 1580s, and the 1620s (Behringer 2004).

The resumption of witch hunting in the 1560s was
accompanied by debates about weather making,
because this was often the single most important charge
against suspected witches, especially in central Europe.

Trial records show that while individual “unnatural’

accidents resulted in individual accusations of witch-
craft, in cases of “unnatural’ weather and collective
damage, entire peasant communities demanded perse-
cution. Unlike individual accusations, which usually
triggered trials against only individual suspects, such
collective demands for persecution—when accepted by
the authorities—often resulted in large-scale witch
hunts. The links among meteorological disaster, subsis-
tence crisis, and popular demand for witch hunts were
apparent in the largest witch hunts of sixteenth-century
Europe, affecting regions as widely separated as
Switzerland, Scotland, electoral Trier (Kurtrier), and
Lorraine in the later 1580s, or even more clearly with
the largest wave of witch hunting of the sewenteenth
century, which occurred between 1626 and 1630,
mainly in ecclesiastical territories of the Holy Roman
Empire, and was the climax of European witchcraft
persecutions. Short-term subsistence crises reinforced
and exacerbated some long-term developments, such as
the rising tension between an increasing population
and decreasing yield ratios during the “long sixteenth
century.” At times and places when the witchcraft per-
secution climaxed, social tensions may have been simi-
lar to those in the fourteenth century, when famine and
epidemics ravaged European societies, with social inse-
curity accompanied by spiritual uncertainties and all
kinds of anxieties. In this sense, witch hunting can be
interpreted as part of the scenario discussed under the

commonly used heading “Crisis of the sewenteenth
century.”

The mechanisms detected in the background of
witch persecutions—the search for mystical causation
of unusual hardship in an agrarian society—can be
applied not only to all massive witchcraft persecutions
in traditional Eu rope, but also to large-scale persecu-
tions in Africa, Asia, or America. European society,
however, found an escape from the misery of agrarian
crises. By the sixteenth century, its economic life was
already molded by the mechanisms of early capitalism,
and its trading links had already created what
Immanuel Wallerstein called a European “world sys-
tem.” The increasing frequency of agrarian crises creat-
ed a rising demand in food supply in urban centers, and
the merchant class managed to develop trade links with
more remote agrarian zones like the Baltic, or even
North America. Improvements in shipping and storage
enabled these capitalists to supply grain from these
remote areas, as soon as price increases made it prof-
itable. Thereforg the upper echelons of the European
society usually profited directly from subsistence crises,
while entire regions like the Netherlands, where the
international grain trade from the Baltic was based,
became virtually independent from traditional agrarian
crises. The agricultural revolution of the late seven-
teenth and eighteenth centuries, as well as the invention
of insurance companies, made these urbanized centers
of northwestern Europe less vulnerable. Yield ratios
were increasing slowly from the seventeenth century,
primarily in parts of Iraly, England, and the
Netherlands, which became virtually independent from
agrarian fluctuations. It does not seem coincidental that
these were the same areas where the witchcraft para-
digm first lost its grip on the minds of the people, and
where witchcraft trials were terminated first.

WOLFGANG BEHRINGER
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AGRIPPA VON NETTESHEIM,
HEINRICH CORNELIUS (1486-1535)
A dominant magical thinker of the Renaissance,
Agrippa was constantly cited (positively and negatively)
along with Paracelsus for the next two centuries as a
founder of magical philosophy. Erasmus thought him
learned, and Juan Luis Vives called him “the wonder of
letters and literary men” (Nauert 1965, 323). Francois
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Rabelais lampooned him as “Herr Trippa” in his Ziers
Livre. Christopher Marlowe’s demonic Faust also cites
Agrippa, and even in the nineteenth century, the black
dog in Johann Wolfgang von Goethe’s Faust derives
from a legend about him. Although modern scholarly
opinion of Agrippa’s work has been predominantly neg-
ative, Agrippas skeptical and magical thought had a
major influence on later Renaissance philosophy, from
John Dee and Giordano Bruno to Michel de
Montaigne and René Descartes.

LIFE

Born in Cologne in 1486 to a family of the minor
nobility or upper bourgeoisie, Agrippa received the
magister artium at the University of Cologne in 1502, a
university he later criticized. Between 1507 and 1509
he traveled in France and Spain, and also formed or
joined a secret society of students of the occult.

Late in 1509, Agrippa visited Johannes Trithemius;
shordy therafter, Agrippa sent him the juvenile draft of
De occulta philosophia (On Occult Philosophy), of which
Trithemius largely approved. Agrippa also lectured on
Johannes Reuchlin’s Kabbalistic De verbo mirifico (On
the Wonder-Wo tking Word) at Dadle, but was
denounced as a “judaizing heretic” (Opera 2.509). In
1510, Agrippa was in London, where he studied the
writings of the apostle Paul with John Colet and began a
commentary on the Epistle to the Romans, now lost.
Agrippa spent most of 1511 to 1518 in northern Italy
serving Emperor Maximilian, but also teaching Plato’s
Symposium and the Hermetic Amander (Shepherd of
Men) at Pavia.

In 1518, Agrippa became legal advisor to the city of
Metz. Here he became embroiled in a witchcraft trial,
his extraordinary legal efforts leading to the acquittal of
an accused woman. After living next in Cologne,
Geneva, and Fribourg, Agrippa moved to Lyons in
1524 as physician to Louise of Savoy. Unfortunately,
they disagreed intensely, Agrippa being offended by
Louisés demands for astrological prognostications.
When Louise left in 1525, the royal treasurers stopped
Agrippa’s salary, and in 1528 he took a position in
Antwerp with Margaret of Austria.

In September 1530, Agrippa published De wnitate
(On the Vanity of the Arts and Sciences). Concerned
about the work’s orthodoxy, Margaret had it sent for
secret review to the Faculty of Theology at Louvain,
who denounced it in March 1531. In early 1531,
Agrippa published Book 1 of De occulta philosophia,
dedicated to Hermann von Wied, archbishop-elector of
Cologne, where Agrippa moved the next year. Here he
began the process of publishing the complete work,
which the inquisitor of Cologne soon denounced as
heretical. When the final version of De occulta
philosophia appeared in 1533, Agrippa had moved to
the archbishop’s capital at Bonn.

Then, suddenly, Agrippa vanished from the histori-
cal record—no correspondence is extant, and his last
years remain almost unknown. According to his stu-
dent Johann Weyer, Agrippa took a third wife, repudi-
ated her in 1535, traveled to Lyons, where he was
briefly imprisoned by French King Francis I, and died
that same year in Grenoble.

After his death, stories of Agrippa’s traffic with
demons began circulating, leading to his reputation for
black magic. In one story, an anonymous boarder
enteral Agrippa’s study, read aloud from a mysterious
book, and was killed by a demon. Agrippa returned and
commanded the demon to enter the corpse, making the
unfortunate man appear alive; the possessed body then
appeared in public, diverting suspicion. Stories about
Agrippas dog, a demon in disguise, resurfaced in the
Faust stories as a form taken by Mephistopheles; Weyer
remarked that the dog was a pet, named Monsieur,
which Weyer himself often walked.

WORKS

Agrippa was a prolific writer of orations, treatises, and
letters. Most important among his many minor works
were Declamatio de nobilitate & praecellentia foeminei
sexus (Declamation on the Nobility and Preeminence
of the Female Sex, 1529), which argued the theologi-
cal purity and superiority of women; and De sriplici
ratione cognoscendi deuwm (On the Threefold Way of
Knowing God, 1529), based on Agrippa’s 1509 lec-
tures on Johann Reuchlin, which argued for a
Christian synthesis of pagan philosophy, Kabbalah,
and Christian theology.

Agrippa’s two greatest works we re undoubtedly his
De incertitudine et vanitate scientiarum et artium (The
Uncertainty and Vanity of the Sciences and Arts,
known as De wnitate, 1530), a scathing satire on
knowledge and its professors, from theologians to magi-
cians to whores; and his De occulta philosophia libri tres
(Three Books on Occult Philosophy, 1531-1533), a
monumental attempt to synthesize all magical know I-
edge into a coherent whole.

DE INCERTITUDINE ET VANITATE SCIENTIARUM ET
ARTIUM Agrippa’s best-known work was a major
statement of Pyrrhonist skepticism, at times gracefully
written, at others heavy-handed and inelegant. The
book was extremely influential for later thinkers,
notably Montaigne, Descartes, and even the young
Goethe. It has been compared to Nicholas of Cusa’s On
Learned Ignomnce, to praises of the ass such as in
Apuleius’s Golden Ass, and especially to Erasmus’s Praise
of Folly (1509). Erasmus himself commented positively
on De wnitate, although he considered it too vicious
and disapproved of Agrippa’s war upon monks.

After a satirical letter to the reader listing everyone
criticizad and what they will think of the author,
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Agrippa moved on to 102 chapters, each of which gave
a brief account of a particular art and then attacked its
professors. The work ended with a lengthy discussion of
the word of God as the sole certain truth and an
encomium of the ass.

De vanitatés argument was not simply that all knowl-
edge was worthless, as has sometimes been maintained,
but rather that no knowledge can have value unless guid-
ed by faith. De vanitate belonged to the skeptical and
satirical reformist literature of the period; Agrippas main
contribution to this literature was his early use of
Pyrrhonist skepticism and his comprehensivesurvey of all
human knowledge. Because of its antiecclesiastical bent,
De vanitate has sometimes been interpreted as Protestant,
but there is no evidence for such sympathies in Agrippa.

DE OCCULTA PHILOSOPHIA LIBRI TRES As its
title indicated, Agrippa’s masterpiece was divided into
three books: Natural Magic, Mathematical Magic, and
Religious or Ceremonial Magic. Natural magic here
included magnetism, signatures, and other odd natural
properties of objects, as well as those objects’ astrologi-
cal ascriptions; mathematical magic comprised geome-
try, proportion, harmony, numerology, gematria
(numerology of Hebrew letters), sigils, and the like; cer-
emonial magic included everything from meditation to
ecstasy to prophecy to ritual demonology.

Its nearly 200 chapters predominantly contained dis-
cursive lists of data, with occasional more theoretical
discussions, usually buried within longer chapters. This
structure made the work as a whole seem incoherent; in
fact, however, De occulta philosophia was a subtle, eru-
dite, and complex presentation of a magical philosophy
that if practiced led the magician to a kind of intellec-
tual mystical union with God.

It was in De occulta philosophia that Agrippa most
clearly demonstrated his iconoclasm. Not only did he
cast aside the traditional division between natural and
demonic magic, but he even suggested that ritual invo-
cation of demonic forces might be necessary to legiti-
mate natural magic. His opinion of alchemy was equal-
ly confusing: De occulta philosophia ignord the issue,
apart from occasional general remarks in a mostly posi-
tive vein, although his De vanitate presented an extend-
ed and devastating assault on the art, which nonetheless
hinted at the possibility of a legitimate and even
supremely valuable alchemy.

This apparent disagreement pointed to a constant
difficulty in scholarship on Agrippa, an inability to find
coherence between De occulta philosophia and De vani-
tate. In a way, the solution was simple: where De vani-
tate argued that knowledge was worthless in the absence
of faith in Jesus, De occulta philosophia attempted to
link all philosophical knowledge to Christian revela-
tion, thereby transmuting the search for knowledge
into a magical exploration of divinity.
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Agrippa was a philosopher and magician of consider-
able originality and importance. De occulta philosophia
remains a landmark work in the history of magical
thought, while De wnitatés influence on later genera-
tions of skeptics can hardly be dismissed. Despite the
unpleasant legends and general aura of charlatanry
which still adhere to his name, Agrippa must be recog-
nized as one of the key figures in the occult Renaissance.

CHRISTOPHER I. LEHRICH
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AITKEN, MARGARET

The “great witch of Balwearie (in Fife),” as Margaret
Aitken was known, became the single most important
figure in the great Scottish witchcraft panic of 1597.
Accused of witchcraft, she tried to save herself by claim-
ing an ability to detect other witches by looking in their
eyes; she may have been responsible for hundreds of
deaths.

A contemporary chmwonicler, Patrick Anderson,

described the 1597 panic:

Much about this tyme there was a great number of
witches tryed [found] to be in Scotland, as the lyke



was never heard tell of in this realme; speciallie in
Atholl both of men and women ther was in May
att one convention upon a hill in Atholl to the
number of 2300 and the Devill amongst them; a
great witch of Balwearie told all this and said she
knew them all weill eneugh And what marks the
Devill hade given severallie to everie one of them.
Ther was many of them tryed by sweiming in the
water by binding of ther two thumbs and ther great
toaes together for being thus casten in the water
they fleeted ay above. (Anderson n.d., 2: fol. 266v).

A second source of information, Archbishop John
Spottiswoode, wrote an ecclesiastical history in the
1620s. In 1597 he was a parish minister in Midlothian,
but already involved in national affairs.

She [i.e., Aitken] was so readily believed, that for
the space of three or four months she was carried
from town to town to make discoveries in that
kind. Many were brought in question by her dela-
tions, especially at Glasgow, where divers innocent
women, through the credulity of the minister, Mr
John Cowper, were condemned and put to death.
In end she was found to be a mere deceiver (for the
same persons that the one day she had declared
guilty, the next day being presented in another
habit she cleansed), and sent back to Fife, where
first she was apprehended. At her trial she affirmed
all to be false that she had confessed, either of her-
self or others, and persisted in this to her death;
which made many forthink their too great forward-
ness that way. (Spottiswoode 1847-1851, 3:66-67)

The collapse of Aitken’s career was linked to a procla-
mation of August 12. The chronology thus suggests
that Aitken was exposed about August 1. Since “for the
space of three or four months she was carried from
town to town,” this must have begun some time in
April. Aitken’s initial success inspired local imitators:
one Agnes Ewing was active in detecting witches in her
native Kirkcaldy and elsewhere in Fife.

The Aitken affair was notable for the subjection of
witchceraft suspects to the water ordeal. No reference to
the swimming of Scottish witches has yet been found
for any other period, but the evidence for 1597 is clear.
Anderson’s account was corroborated by King James
VI’s Daemonologie, published later in 1597, which
mentioned the water ordeal along with pricking for the
Devil’s mark as tests for witchcraft.

These distinctive proceedings suggest that a special
commission, using special procedures was established
to carry Aitken around the country. James evidently
took an interest in the commission and approved of its
activities. He may even have pressed later for its special
procedures to be adopted by statute. But once Aitken

was exposed as a fraud and executed, the trials ended
abruptly. The proclamation of August 12 cancelled
many trial commissions and announced that new com-
missions would be issued only to three or more com-
missioners jointly, in order to prevent abuses. The
issuance of the proclamation did not stop the panic—
p rosecutions continued into October, with the king’s
support—but it marked an important stage in its
decline.

An act of parliament in December created a commis-
sion to make recommendations about acceptable evi-
dence in witchcraft trials. There was disagreement on
the subject between the king, who hoped to legitimize
Aitken’s testimony, and the general assembly of the
Churh, containing leading ministers who in August
had protested against the use of one witch’s testimony
to convict others. The commission never reported.
Meanwhile, there were public recriminations in
Glasgow The presbytery made John Morrison do
penance for circulating a written libel containing
Aitken’s depositions, which had slandered the ministers
as responsible for the executions. The presbytery did
not claim that the executions had been justified, but
that they were the ministers’ fault. Witch hunting had
backfired, and nobody wanted to take responsibility.

JULIAN GOODARE

See also: DEVIL'S MARK; EXPERIMENTS AND TESTS; JAMES VI AND 1,
KING OF SCOTLAND AND ENGLAND; PRICKING OF SUSPECTED
WITCHES; SCOTLAND; SWIMMING TEST.
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AIX-EN-PROVENCE NUNS
The case of Madeleine Demandols de la Palud, which
opened late in 1609 and concluded with the execution
of Father Louis Gaufridy in April 1611, was one of a
number of widely reported and discussed cases of
demonic possession in France in the late sixteenth and
early seventeenth century. The earlier cases of Nicole
Obry and Marthe Brossier, which reflected the tensions
of the French religious wars, as well as group posses-
sions in Germany and Italy, had already made this
aspect of the Devil's work well known to the French
public. However, this case introduced an important
new element into the possession—exorcism scenario

with important implications for future cases.
Madeleine, a young woman from a noble Marseilles
family, was a nun in the Ursuline convent in
Aix-en-Provence. She had a history of depression and
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emotional problems, and was diagnosed as possessed ear-
ly in 1610. Other nuns became possessed as well.
Madeleine and one of her colleagues, Louise Capeau,
soon accused Louis Gaufridy, a parish priest in Marseilles
and friend of the Demandols family, of being a witch and
causing their possession. Madeleine also accused
Gaufridy of taking sexual liberties with her.

Because attempts to exo rcise her in Aix did not go
well, she was transferred to papally controlled Avignon,
where she was put into the hands of the local Grand
Inquisitor, Sebastien Michaelis. He was a recognized
expert on witchcraft, having published an account of
his experiences in a large-scale prosecution of witches in
the Avignon area in 1582. He brought her to St.
Maximin in Provence to the grotto where, local legend
had it, Mary Magdalene had lived. Large crowds
attended the public exorcisms held there.

In February 1611, the Pardement (sovereign appel-
late court) of Provence arrested Gaufridy. All this
time, Madeleine continued to accuse him. He was
subjected to degrading treatment and eventually con-
fessed to gross sexual misconduct, blasphemy, and
witchcraft.

Jacques Fontaine, Professor of Medicine at the
University of Aix, examined Gaufridy for the Devils
mark during his interrogation. Fontaine found several
of these incriminating marks on Gaufridy, providing
important evidence against him. Fontaine then pub-
lished a short treatise arguing that the Devil’s mark was
one of the best ways to detect witches. Although not
much had been published on the Devil’s marks, accord-
ing to Fontaine, he asserted that they were widely
believad in by the general public and that these views
were undoubtedly of divine inspiration. He stated that
any good physician could easily distinguish between
ordinary scars and the Devil’s mark and that only a will-
ing and knowing witch could be marked.

These claims, as well, of course, as Gaufridy’s confes-
sion, led to his execution in Aix-en-Provence on April
11, 1611. The exorcist Michaelis soon published a mas-
sive Admirable Hstory (1614) of his triumph over the
magician who had caused Madeleine’s possession, mak-
ing the case widely known and mentioned in many
works and correspondence. It provided a clear model
for the even more famous 1634 case in Loudun involv-
ing the priest Urbain Grandier.

JONATHAN L. PEARL
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ALBIZZI, FRANCESCO (1593-1684)
Originally as an assistant judge and after 1654 as a car-
dinal, Albizzi was a major figure in the Roman
Inquisition whose published views on witchcraft
expressed those of the papacy. After the early death of
his wife (with whom he had several children), Albizzi,
who had legal training, joined the clergy; he entered the
Roman curias diplomatic service in 1628 at Naples,
and was soon entrusted with supervising the Catholic
Church’s business dealings. His first encounter with
witch hunting, which Albizzi still remembered decades
later, occurred during a journey through Germany in
1636 and 1637 while serving in the diplomatic mission
in Cologne: “innumerable stakes had been erected out-
side the walls of several villages and towns, attached to
which, poor and exceedingly pitiful women had, as
witches, been devoured by the flames” (Albitius 1683,
355§ 179).

After returning to Rome, Albizzi made his reputation
as one of the Roman curia’s hardline opponents of
Jansenism, considerably influencing its rejection under
popes Innocent X (1644-1655) and Alexander VII
(1655-1667). A strong advocate of papal sovereignty
and supremacy, Albizzi refuted Venetian attempts to
interfere in the Church’s jurisdiction and Spanish
demands for a veto at papal elections. In 1654, he
became a cardinal. Subsequently, Albizzi played an
important part in the Vatican’s decision to rescue fifteen
children facing execution in a witch hunt in the Swiss
canton of Graubiinden and bring them to Milan. This
experience, among others, led to the church’s decision
in 1657 to publish its instructions for witchcraft trials
(hitherto available only in thick manuscript hand-
books) as a brochure, which was then distributed to
Catholic authorities, particularly those outside Italy in
Switzerland or Germany.

Cardinal Albizzi’s views on witchcraft appeared in
the first volume (De inconstantia in iure admittenda vel
non; When is Inconsistency Permissible in the Law,
When Not?) of an extensive canonical work, published
in 1683 under a fictitious place and publisher. His com-
ments about witches in this “unofficial” book reflected
contemporary Vatican positions, sometimes illustrating
them with examples based on his own experiences.
From a dogmatic viewpoint, Albizzi (like his Jesuit
predecessors Adam Tanner and Friedrich Spee) was
conservative: To claim that harmful spells are unreal
was heretical. Witches ability to fly and the witches’



Sabbat were also possible, but extremely rare. He also
believed in the reality of witches' stigma (the Devils
mark), but admitted that serious opinions to the con-
trary existed within the Inquisition.

Like the Roman Inquisition, generally, Albizzi was
very cautious about evaluating evidence surrounding
the offense of witchcraft. Before assuming a harmful
spell as a person’s cause of death, physicians first had to
be able to exclude natural causes. As an assistant judge,
he had seen many cases of alleged spells, which the con-
sulted doctors almost always attributed to physical ill-
nesses.

Albizzi claimed that local clerics we re considerably
likelier to believe in witchcraft than Roman authorities:
“Since the evidence of Corpus delicti, which must be
fully proven, especially in cases of infanticide and harm-
ful spells with alleged fatal results, has been violated by
[local officials] responsible for witchcraft trials, the
Suprema [the Holy Office in Rome] has had [its] direc-
tions printed for the instruction of the judges and has
supplied these to them in circular letters” (Albitius
1683, 350).

Albizzi also sharply criticized the practice of building
chain trials from statements of alleged participants in
Sabbats: “The Suprema has established several times,
especially in 1594 and 1595 [ .. .] that the witches
who swear they have seen specific persons at the witch-
es’ Sabbat, should not be believed to their detriment, as
it is regarded as illusion. Hence, the practice of the sec-
ular and clerical courts in Germany has always been
rejected, according to which a witch hunt can be start-
ed simply because a single witch claims she has seen
others at the Sabbat, and that she can be found guilty if
two witches claim the same; Father Tanner objects to
this practice in a commentary devoted to this matter,
and an unknown author, a Roman theologian, in the
book Cautio Criminalis [ . . .] [A Warning on Criminal
Justice] printed in Rinteln in the year 1631”7 (Albitius
1683, 355 § 177-178).

Cardinal-inquisitor Albizzi was indeed acquainted
with the Rinteln first edition of Friedrich Spee’s Cautio
Criminalis, although its author remained unknown to
him. He had also discussed Germany’s witch hunts with
Christina, ex-queen of Sweden, who had resided in
Rome since 1655. She told him that her 1649 edict had
largely stopped witchcraft trials in Bremen and Verden
in northern Germany. She and the cardinal agreed “that
what the witches confess comes as a result of their uter-
ine state [ex effectibus uterinis] or diabolical pretences”
(Albitius 1683, 355 § 180).

Albizzi also mentioned Romé’s opposition to
Inquisitor Plerre Symards witch hunt in Franche-
Comté in 1659: “The Inquisitor of Besangon had . . .
surrendered several men and women into the arms of
worldly justice, whose trials would later be considered
invalid and unjust by the Suprema; therefore, they were

released as innocent and the inquisitor was dismissed”

(Albitius 1683, 355 § 179).

RAINER DECKER;
TRANSLATED BY JONATHAN STICKNEY
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ALCHEMY

Alchemy is the art of manipulating the hidden powers
of nature in order to achieve a number of different
physical effects. These effects may be simple, such as
gilding or staining or producing chemical changes in
certain materials; complex, such as producing the red-
dish powder known as the philosophers’ stone, which
will transmute a metal considered to be low-ranking in
nature’s hierarchy into one thought to be of higher
rank, the most notorious example being the attempt to
change lead into gold; or medicinal, such as the endeav-
or to produce a liquid called “the elixir of life” (from
Arabic al = “the,” and 7ksir, from the late Greek xerion,
“powder to be rubbed into wounds”), which will cure
all ills and prolong human life. In later times there was
added to these another possible operation, the spiritual
transformation of the alchemist together with (or even
instead of) the transformation of the materials experi-
mented on.

Almost from the start, alchemical writings were full
of technical terms and shrouded in complex metaphors
and symbols that rendered their practical meaning
impenetrable to all men who had no master to guide
them. (There were female alchemists, but not very
many.) The reason for this secretiveness was that alche-
my was believed to be both a privileged and a danger-
ous art, which must not fall into the hands of the
unlearned or unworthy. The Jesuit Martin Del Rio said
bluntly that alchemy was an occupation for the rich,
not the poor. Charlatans—and there were many—took
full advantage of this knowledge to dazzle and fool their
clients. But serious alchemists—and there were, and
still are, many—practiced the art with an almost reli-
gious intensity. Alchemy, moreover, is not exclusively a
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Tiwo alchemists working, from an early sixteenth-century woodcut.
(Fortean Picture Library)

Western art. Both India and China have their own long
alchemical traditions, and both Islamic and Jewish
scholars also explored and developed the art in impor-
tant ways.

THEORY
Like any other manipulators of nature, alchemists worked
with the four elements from which eve rything was con-
structed: earth, air, fire, and water. The aim was to change
the proporions and combinations according to which
these were naturally composed, in order to effect funda-
mental changes in the composition of the material with
which the alchemist was working. Each element had cer-
tain characteristics that make it easier or more difficult to
change, according to their mutual affinities or lack of rap-
port Thus, earth is cold and dry; air is hot and moist; fire
is hot and dry; water is cold and moist. Fire and air are
therefore in tune with each other because they share the
same quality of “hotness,” whereas earth and water are
both “cold.” Eve rything is undergoing a slow process of
change through natural “cooking,” or concoction by dif-
ferent degrees of heat. The alchemist can speed this
process by subjecting his material to physical operations
that will reduce it to its essentials, change one element
into another where necessary, and recreate this altered
matter as the new form he desires.

Basically, alchemical theories depended on Aristotle.
However, they included a crucial idea from works
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attributed to the eighth-century Sufi scholar and
alchemist Jabir ibn Hayyun, known in the West as
Geber, and the elewenth-century Arab physician and
scholar Ibn Sina, known as Avicenna. These scholars
claimed that in addition to material elements, there
were philosophic elements, namely “sulphur” and “mer-
cury,” neither being the substance usually indicated by
its name. To these was later added a third basic princi-
ple, “salt” (again, not the physical substance of that
name). From about the thirteenth century onwards,
these became what Paracelsus (Theophrastus
Bombastus von Hohenheim) called the three first
things in any alchemical process.

The typical alchemical process took the following
general form, although there are wide differences in the
various accounts over the centuries. First the alchemist
took his basic matter (prima materia)—and what this
was (dew, horse dung, etc.) varied considerably accord-
ing to alchemical treatises—and purified it. This stage
was called “blackening,” as the matter broke down and
degenerated. Next, the resulting material was separated
into its constituent parts and joined together again in
alterad form. This stage, in fact, consisted of several
steps, as the material was subjected to a series of opera-
tions including purifying, heating, distilling, and fixing,
cach sequence repeated as many times as necessary.
Changes in the color of the matter indicated whether or
not the operation was proceeding successfully. From
black to white to red were agreed by everyone. Cthers
added intermediate stages, green and yellowand blue,
including a brilliantly colored stage known as “the pea-
cocK’s tail.” Because these poocedures involved such con-
cepts as “exalting’ and “ennobling’ the material, it is
easy to see how the notion arose that the alchemists
themselves might undergo spiritual changes while
engaged on what they called the Great Woik.

APPARATUS

Alchemical procedures needed special apparatus. The
athanor was a furnace shaped like a tower, heated by
charcoal, and intended to maintain a constant heat. Its
heating action was often referred to as “incubation,” and
so the apparatus was sometimes called “the house of the
chick.” The balneum was supposedly invented by an
early Jewish alchemist, Maria the Prophetess, and con-
sisted of a basin surrounded by heated water—hence the
bain-marie (the French term for a double boiler) of
modern cookery. The alembic was either a kind of still or
(moreproperly) the head of a still that conve yed vapors
to areceiver. The shape of other vessels mainly connect-
ed with distillation reminded people of animals or birds;
hence, there was a “pelican,” a “stork,” and a “bear.”

HISTORY
Alchemists claimed an ancient heritage stretching back to
Adam himself, and fathered their art (as well as many of



their writings) on such figures as Moses, King Solomon,
Albertus Magnus (ca. 1200-1280) and Ramon Lull (ca.
1235-1316). In fact, Western alchemy seems to have
emerged from Hellenistic Egypt—hence its name, a/-
kemia, “the Black Land,” referring to the dark soil of
Egypt—from which came collections of chemical recipes
such as the Leiden and Stockholm papyri. During the
Early Middle Ages, alchemy evolved into a genre of med-
ical, culinary, technical, and magical anthologies known
as Books of Secrets. Many alchemical texts reached the
medieval West via Arabic scholars. The contribution of
Geber and Avicenna has already been noted, and to these
names should be added the ninth-century Al-Razi
(Rhazes) whose works illustrate the immense range of lab-
oratoty equipment available to the alchemist.

Thereafter, a huge alchemical literature was generated
in both verse and prose, much of it exquisitely illustrat-
ed but concealed in language that was purposely diffi-
cult to comprehend. Several stages of the process, for
example, were described as the marriage, copulation,
and death of a king and queen. The art remained popu-
lar throughout the Middle Ages and the early modern
period, with rulers great and small keen to hire the ser-
vices of alchemists, in the hope of adding substantially
to their own riches. Inevitably such materialistic expec-
tations encouraged charlatans who provided matter for
literaryexposure in, for example, the Canon’s Yeoman’s
Tale from Chaucer’s Canterbury lales, or Ben Jonson’s
play, The Alchemist.

An important secret society, the Rosicrucians, grew
out of the notion of spiritual as opposed to practical
alchemy, announcing itself in 1614 by a manifesto,
Fama Fraternitatis (Account of the Brotherhood).
They claimed that their brotherhood had been founded
by a fourteenth-century German monk, Christian
Rosenkreutz, the discovery of whose tomb had released
all kinds of secrets that might now benefit humankind.
A second manifesto, The Chemical Wedding of Christian
Rosenkrutz (1617), announced its alchemical basis
even more openly. Whether the secret society ever real-
ly existed remains open to scholarly debate.

In the seventeenth and eighteenth centuries, alchemy
become a popular diversion in many European courts,
as alchemists were invited to demonstrate their art in
front of noble spectators who tried to catch them out in
fraud. Specimens of transmuted gold from some of
these demonstrations exist in various Furopean
museums. Finally, in the twentieth century, there was a
continuation of practical interest in alchemy. The
Frenchman Jean Dubuis, the Czech Vladislav
Zadrobilek, and the Englishman Archibald Cockren are
only three of the best-known examples. Many other
contemporary practitioners exist in both Europe and
North America. The spiritual side of alchemy was
explored in several books by the Swiss psychologist Karl
Jung, who saw a parallel between the world of

alchemical symbols and preternatural dramas, and the
dream world of his patients.

P. G. MAXWELL-STUART
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ALCIATI, ANDREA (1492-1550)
Although the Italian jurist Alciati, one of the foremost
legal authorities in the sixteenth century, discussed
witchcraft only marginally, his undisputed prestige
made his selectively skeptical opinion a significant ele-
ment in the debate on the reality of the crime. While
convinced of the existence of evil sorcery, he argued
that the Sabbat was a delusion created by the tricks of
the Devil and by the imagination of those who believed
they participated in it. Alciati was among the very first
to call for the medical treatment of the supposed witch-
es, predating Johann Weyer’s views by several decades.

Born in Milan (or maybe in Alzate, near Como) in
1492, Giovanni Andrea Alciati (or Alciato) studied law
between 1507 and 1514 at the universities of Pavia and
Bologna, earning his doctorate in civil and canon law in
1516 at the University of Ferrara. He enjoyed a brilliant
career as professor in the universities of Avignon, Bourges,
Pavia, Bologna, and Ferrara, soon becoming the most
prestigious jurist in Europe. Favored by kings (Francis I of
France, Philip II of Spain), praised by Desiderius Erasmus,
he renewed legal studies in the light of humanistic princi-
ples, and also composed the most successful book of
emblems (Emblemata, 1531). He died at Pavia in 1550.

Alciati’s first encounter with witchcraft dates from
1516 or 1517, when he was asked for advice on the
actions of an inquisitor who had reportedly burned
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more than a hundred witches “in the subalpine valleys.”
Many of them, wrote Alciato in book 8 of the Parergon
iuris (On the Accessory of Jurisprudence; first edition,
which includes book 8, dated 1544), “seemed to need
cures based on hellebore rather than on fire” (“helle-
boro potius quam igne purgandae”: Alciati 1557-1558,
2:406). He conceded that some witches really had
renounced God and killed infants by means of spells:
The judge should sentence these women to death
because their crimes had been committed “not in
dreams.” But there were also women accused simply of
having danced under a tree in the Valtelline (Valtellina,
a valley in northern Lombardy) and having attended a
Sabbat (“ludum”). Firmly skeptical on this point,
Alciati rejected the opinion of the “most recent theolo-
gians” (from Thomas Aquinas to Silvestro Prierias and
Gianfrancesco Pico della Mirandola), who thought that
the Devil really transported witches to the Sabbat,
while demons in their shape remained in bed with their
husbands. Explicitly following the tenth-century
Canon Episcopi and the “mainstream opinion of the
jurists,” Alciati believed the Sabbat to be simply an illu-
sion created by the witches’ deranged minds. These per-
sons should be treated with peony (likely its seed), a
remedy Pliny the Elder suggested for the mentally dis-
turbed; but because they are all poor ordinary women
(“pauperes et foemellae omnes sunt”’; Alciati
1557-1558, 2:407), they lacked the means to be cured.

The author’s universal fame made this passage a
strong argument for skeptics. Johann Weyer, in fact,
quoted a long excerpt of it in his De praestigiis daemon-
um (On the Tricks of Devils, 1563) in support of more
lenient treatment for women accused of witchcraft. An
echo of Alciati can also be found in Michel de
Montaignés Esais (1580), where the author recalled
meeting a group of detained witches, to whom he would
have “prescribed rather hellebore than hemlock”
(Montaigne 1958, 792). Meanwhile, the advocates of
persecution of witches sought to undermine the validity
of Alciati’s statement. Jean Bodin, in his De la démono-
manie des sorciers (On the Demon-Mania of Wtches,
1580), suggests that the Italian jurist’s skepticism on the
reality of the Sabbat had been dictated by his displeasure
with the excessiveseverity of an inquisitor in Piedmont.
Martin Del Rio, in his Disquisitiones Magicae librisex
(Six Books on Investigations into Magic, 1599), blames
Alciatis “wrong” ideas on the uncertainties still sur-
rounding the issue of the Sabbat at the beginning of the
century, and claims that not only the opinion of theolo-
gians, but also that of other learned men and the confes-
sion of the witches had since proved itsreality.

Alciati also mentions witchcraft briefly in his
Commentaria on papal decretals (1538), arguing that
accusations of participation in the Sabbat should not
suffice to condemn a witch, because the whole matter is
the product of demonic illusions. On this point, his
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ideas closely resembled those of Giovanni Francesco
(Gianfrancesco) Ponzinibio, a contemporary fellow
jurist who also stressed the illusory nature of such
demonic gatherings, and claimed the superiority of
canon and civil law against the pretensions of theology
with respect to this issue.

MATTEO DUNI
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ALLOTRIOPHAGY

The term allotriophagy refers to the practice, particular-
ly common to girls and young women who claimed to
be bewitched, of regurgitating a variety of objects, such
as pins, nails, and feathers. Onlookers often were led to
believe that witches with the connivance of the Devil
had inserted these things into their bodies.
Allotriophagy (oddly omitted from the Oxford English
Dictionary) derives from Greek words meaning “to eat”
and “strange.” Medical dictionaries define it as “a
depraved appetite.”

The practice, which could strike awe into bystanders,
illustrates the tendency of persons claiming to be
bewitched to duplicate behavior that they had learned was
associated with such a condition. Skeptics on occasion
were able to expose frauds, but such exposures, of course,
fell short of demonstrating conclusively that others dis-
playing similar behavior were not authentically bewitched.

The first English exposure of trickery took place in
1574 when Agnes Briggs and Rachel Pinder, eleven and



twelve years old, were discovered inserting pins into
their mouths and then claiming, when they spat the
pins out, that they had been bewitched. They had to
stand before the preacher at St. Paul’s in London and
acknowledge their deceit.

Thirty years later, in 1604, Anne Gunter sneezed,
vomited, and voided pins, and pins were said to have
exuded from her breasts and fingers. She was dis-
patched to the home of Henry Cotton, bishop of
Slisbury. He marked the pins in his house, and later
identified them as the ones that Anne vomited. She
confessed the fraud. Edward Jorden, a physician who
conveyed details of the ruse to King James I and there-
by reinforced the king’s emerging doubts about claims
of bewitchment, had suspected her duplicity.

A variety of ingenious explanations we re offered to
explain allotriophagy. The sixteenth-century German
physician Johann Weyer found no traces of hard or angu-
lar substances in the stomachs of those saying they were
b ewitched before they vomited such materials, nor any
trace of food on what they regurgitated even if they had
eaten recently. Weyer concluded that the Devil, with
astonishing quickness so that the human eye could not
follow his motions, placed the objects in the mouth of the
b ewitched person, who never actually swallowed them.

The highly credulous Peter Binsfeld, the suffragan
bishop of Trier, declared in 1591 that the Devil put
people to sleep, inserted objects through a hole he made
in their body, and then closed the hole. Ignatius Lupo
Da Bergamo, an Italian inquisitor writing in 1648,
asserted that the Devil introduced such materials into a
body as powder and then recomposed them as they
were discharged.

In more recent times, the swallowing of an astound-
ing variety of articles has been repored in cases of
severe mental illness. A pathological swallower was found
to have ingested 258 items, including a three-pound
piece of metal, 26 keys, 3 sets of rosary beads, 16 reli-
gious medals, 9 nail files, and 88 assorted coins.
Inmates in women’s prisons also have been reported to
engage in orgies of swallowing safety pins and pieces of
glass as well as batteries and bedsprings.

Most episodes of allotriophagy said to be produced
by witchcraft we re probably bogus. Persons palmed or
otherwise secreted the materials in their mouths and
then regurgitated them. The act nonetheless had a
powerful impact. In a famous 1696 Scottish case,
eleven-year-old Christian Shaw displayed the wide
array of behaviors associated with bewitching: rigidity,
fits, delirium, pantomimes of fighting off invisible ene-
mies, and a stomach that expanded and contracted like
a pair of bellows. She spat out balls of hair of various
colors which she said had been thrust down her throat
by devilish assailants and vomited straw, cinders, coal,
and hay. Based on Shaws actions and testimony, six
persons were burned to death for witchcraft while a sev-

enth was found hanged in jail, supposedly by the Devil.

Today, allotriophagy is often referred to as pica, a
term derived from the Latin word for magpie, a bird
known for its voracious and indiscriminate appetite.
The primary emphasis is on the eating of strange sub-
stances, not their regurgitation. The syndrome is most
commonly diagnosed in women, though both genders
and all groups provide some cases. The cause of pica,
medical texts note, is poorly understood, though the
most common explanation links it to a deficiency of
iron in the body. Zinc deficiencies, mental retardation,
developmental delays, and genetic factors also have
been blamed for pica.

GILBERT GEIS
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ALSACE

Generally neglected by mentieth-centuryscholars, the
history of witchcraft in Alsace remains very much a
wortk in progress. Still 70 percent German-speaking,
even though it has belonged to France for most of the
time since the late seventeenth century, this region
included many different governments during the age of
major witch hunting in the Holy Roman Empire. Much
of southern or Upper Alsace belonged to the Austrian
Habsburgs, as did the large northern Landvogtei (dis-
trict) of Hagenau in Lower Alsace. The prince-bishop of
Strasbourg, who usually resided at Saverne, was a major
landholder in the center. Alsace included many small
autonomous fiefs, both noble and ecdesiastical, some of
which conducted a hundred or more witchcraft trials. It
also contained ten self-governing imperial free cities.
Some of these cities, like Strasbourg, owned several rural
villages, and all ten conducted some witchcraft trials;
Strasbourg conducted trials in at least nine different
years between 1630 and 1644.

In all probability, in Alsace there we re many fewer
witch burnings than in the German state of Baden-
Wiirttemberg, which lay directly across the Rhine;
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nevertheless, witch hunting here had a long and grue-
some history. Heinrich Kramer, the Alsatian-born
author of the Malleus Maleficarum (The Hammer of
Witches, 1486), reported witch burnings here in the
1470s and 1480s, and there were scattered trials in the
earlier sixteenth century. During the peak of witch
hunting in western Europe, almost a thousand people
we re executed for witcheraft in Alsace between 1570,
when burnings were recorded at Séléstat (Behringer
1995, 154), and the campaigns of the Thirty Years’
War, which devastated much of Alsace in the 1630s. All
major Alsatian governments recorded numerous witch-
craft trials. The Austrian capital at Ensisheim, which
supervised the large southern Sundgau region, recorded
about 90 witch burnings in the half-century before
1622, while the northern Habsburg center at Hagenau
saw almost as many (Reuss 1898, 106). The smaller
southern vogtei (administrative jurisdictions) of Thann
recorded 152 of them during the same period
(Behringer 1995, 154).

Scattered evidence suggests that Upper Alsace and the
thinly populated western mountains held more witch-
craft trials than its northern parts; the eastern edge of the
Vosges, from Saverne south to Thann, seems to have
been badly afflicted, with some exceptionally heavy con-
centrations in the wine-growing regions between
Obernai and Colmar. As in Baden-Wiirttemberg,
several of the worst Alsatian episodes seem to have hap-
pened between 1615 and 1630. Governments of vari-
ous sizes were affected. At Saverne, capital of the
prince-bishop of Strasbourg, 15 witches died in
1614-1615 and 19 more after 1628 (Reuss 1898, 107).
In the nine villages of the Steinthal in the Vosges, ruled
by the princely house of Veldenz, more than 80 witches
were burned in the 1620s (Thurston 2001, 104—-116).
Farther south, the prince-abbot of Murbach burned 54
of his subjects in 1615, and another 17 witches died at
nearby Guebwiller between then and 1623 (Reuss
1898, 106).

Individual villages in Upper Alsace burned sizable
numbers of witches. At St. Hippolyte, a wine-growing
village owned by the dukes of Lorraine, eighteen witch-
es died between 1617 and 1622 (AD Nancy, B
8917-8918); the even smaller village of Gerstheim,
near the Rhine, burned 19 of them in two months in
1630 (Reuss 1898, 106-107). Larger towns produced
even larger numbers of witches, particularly during the
1620s; Hagenau, for example, burned 21 witches in
three months in 1627. Two centers of Jesuit presence in
Alsace, Séléstat, and Molsheim, compiled the province’s
worst records after 1620 (Klaits 1982, 156): the first
convicted at least 90 witches between summer 1629
and February 1642; the second recorded more than 100
witchcraft trials in its “Blood-Book’ (Blutebuch)
between 1620 and 1625 (Schaefli 1993).

After the Thirty Years War ended and much of
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Alsace came under French control, witchcraft trials
resumed in some places. A valuable survey of witch
hunting in Alsace after 1640 counts almost 100 people
accused and 64 executed as witches, overwhelmingly in
areas not under French control (Klaits 1982, 154—155).
The two final large persecutions, in 1659 and
1671-1673, occurred in Protestant villages; the
Protestant metropolis of Strasbourg sentenced a witch
to death as late as 1660. Although Louis XIV, who then
governed all of Alsace, had reputedly decriminalized
witcheraft in 1682, his regional appellate court—creat-
ed in 1658 and normally unconcerned with witch-
craft—upheld and implemented a death sentence for
witchceraft, while also reducing a second death sentence
and releasing three other prisoners (Klaits 1982,
161-163).

WILLIAM MONTER
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AMSTERDAM
Very few people we re ever executed for witchcraft in
Amsterdam, and such trials had already ended here in
the 1560s. All of them occurred when the municipal
government was controlled by the so-called “sincere
Catholic faction,” which came to power after a group
of Anabaptists had attacked Amsterdam’s city hall in
May 1535, hoping to turn the town into an annex of
the New Jerusalem their coreligionists had founded a
year earlier in the German town of Miinster. Prior to
this attack, some members of the governing oligarchy
had shown sympathy for the Anabaptists. But because
these oligarchs had failed to keep the Anabaptists
under control, the central government in Bussels
forced this group to leave office. The new magistrates
were chosen because they claimed to be true Catholics.



In 1578, a Protestant faction replaced them when
Amsterdam joined the re volt against King Philip II of
Spain.

In December 1541, a woman named Engel Dircxdr
was arrested on suspicion of witchcraft. The aldermen
dispatched two members, Joost Buyck and his
brother-in-law Sybrant Occo, to The Hague to ask
advice of the court of Holland and Zeeland. Occo was
well acquainted with modern demonology. As a law
student, he had visited Ingolstadt in 1529, when sever-
al trials took place there and in nearby places. In
Amsterdam, his father was the representative of the
famous trading house of the Fuggers, who provided a
steady stream of information about events throughout
Europe. In 1526, Jacob Cornelisz van Oostsanen, an
artist living next door to the Occo family and employed
repeatedly by them, made a painting depicting Sauls
visit to the witch of Endor, a work clearly influenced by
the south-German artists Albrecht Diirer and Hans
Baldung Grien.

The court in The Hague referred the two aldermen
to the town magistrates of Utrecht, which sent two spe-
cialists to Amsterdam who successfully broke the defen-
dants will. On January 10, 1542, Engel Dircxdr was
burned on Amsterdam’s main square. A year later
Amsterhm again employed one of these specialists to
help interrogate a woman. In her case, the judges con-
cluded that she was not a witch, but was guilty of coun-
terwitchcraft, for which crime she was banished. They
put the cunning man (a practitioner of beneficent mag-
ic) who had accused her in the pillory, had his tongue
pierced, and banished him also.

A first cluster of trials occurred in 1555 when four
women were executed. In February, a maidservant,
Meyns Cornelisdr of Purmerend, was arrested. Her
dossier is almost completely preserved. She told her
interrogators that about twenty years earlier two cats
had appeared to her and had danced round her paw in
paw. Since then she had been harassed by specters and
demons who threw her off the stairs and stole her sav-
ings. At one point the Devil had appeared to her in the
form of a handsome young man wearing a velvet
Spanish hat and a silver sword, asking her to become his
lover and offering her money. When she refused, he
attacked her and tore her clothing into pieces. He dis-
appeared but returned after seven years, when he forced
Meyns to accept him by cutting the sign of her confir-
mation out of her forehead. After the aldermen decided
to torture her in order to discover whether she was not
only the Devils mistress but also a witch, she fmally
confessed witchcraft. She was sentenced to the stake
and executed a few days later. That same year, a mother
and her two daughters were also burned.

In the next nine years, only one trial took place. In
1560, a woman was banished; she had been accused of
witchcraft, but had convinced the aldermen that she

had procured the magical utensils found in her house in
order to ward off attacks from one of the witches who
had been executed in 1555. The trials resumed in 1564,
when international political problems blocked trade
with the Baltic and England. Only one trial took place
in Amsterdam, but at least three and probably five or
more women we re executed in a region directly north
that was economically dependent upon Amsterdam. In
the city, a delirious woman was arrested who had raved
about the Devil during an attack of fever in the town
hospital. She was arrested and confessed under torture
that she had caused several shipwrecks and other
calamities. One of the ships she reputedly destroyed
belonged to her own brother. To do so she had flown
with the devil to a large meeting of demons and other
women that had taken place high in the air above a
strait through which all ships to or from Amsterdam
had to pass. Together they had raised a huge storm. Her
execution was the last in Amsterdam; afterwards, all tri-
als there ended in acquittals.

Six executions among a population numbering about
30,000 in the 1560s are not very many. Amsterdam’s
magistrates were anything but overzealous witch
hunters. They did not show great zeal in suppressing
heresy either; in this respect, even the “sincere Catholic
faction” often neglected instructions from the central
government in Brussels. The city magistrates found it
difficult to prosecute religious dissenters from their own
communities as long as these fellow citizens caused no
public trouble. In matters of witchcraft, the Catholic
faction had its own reasons for caution: Twice, their
political opponents had used witchcraft accusations to
weaken their position. In 1547, Marie Holleslooten was
accused by a cunning man named Jacob de Rosa, who
acted at the instigation of a man belonging to the fac-
tion that had been driven from power ten years earlier.
Marie’s two sons and her son-in-law Sybrant Occo were
prominent members of the ruling Catholic faction. Of
course, she was never indicted and even managed to get
De Rosa convicted despite his flight. In 1548 he was
caught in the province of Gelderland, and at the request
of Marie Holleslooten, the provincial court sentenced
him to be flogged and banished.

Almost two decades later, Marie’s daughter Jacoba
Bam was accused. Members of the city council sympa-
thizing with the rapidly spreading Calvinist movement
orchestrated the charges. In 1566 a large number of
children from the Amsterdam orphanage were pos-
sessed by demons. The orphans repeatedly divulged
secret decisions of the city council. Presumably they
received their information from members of the city
council who wanted to undermine the ruling oligarchy.
The orphans also did all sorts of things that were
thought to be impossible for normal human beings.
Finally they climbed up the bell tower of the city’s main
church and shouted that they would come down only
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after Jacoba Bam had been burned at the stake. Of
course the magistrates did not comply with their
demand and declared that Jacoba was innocent. They
did arrest another woman, who was released when she
refused to confess despite undergoing torture. The
orphans were then separated from each other and
lodged with private families, after which the tumult
ended. Both incidents taught Amsterdam’s “sincere
Catholic” magistrates that witchcraft accusations could
be turned against them.

After 1578, Amsterdam officially became a
Calvinist city, but its magistrates soon allowed free-
dom of worship not only to other Protestant denomi-
nations but also to Jews and Catholics, who were only
expected to be discreet. Priests who exorcised
bewitched or possessed people in private remained
untroubled. The fear of witchcraft did not disappear
among the population, but only rarely did it lead to
public incidents like the lynching that occurred in
1624, when a group of young men used a tax riot to
drag a reputed witch out of her home and throw her
into one of Amsterdam’s many canals, then prevented
attempts to rescue her and kept her under water until
she drowned. Cunning folk could, however, still be
prosecuted, and occasionally one of them was put in
the pillory and banished. In this regard there was little
difference between the Calvinist magistrates and their
pre-Reformation predecessors.

HANS DE WAARDT
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AMULET AND TALISMAN

The terms amulet and talisman are roughly synony-
mous, and the basic definition can be simply stated: an
object, or group of objects, natural or manufactured,
with magical powers, usually protective. Amulets and
talismans are related to witchcraft in that they may be
created, activated, or sold by witches, or used by witch-
es in rituals. Possession of amulets could therefore be
incriminating in witchcraft trials.

The English word amuler derives from Latin amule-
tum, which denoted a variety of protective magical
objects (see, for example, Pliny’s Natural History, 29.26
and 30.24, respectively, for apotropaic bat and dog’s
gall as antidotes to poison). The word zalisman was
unknown in classical literature but is thought to have
been used first in Spanish (the usual etymology is
Arabic tilsam, from late Greek telesma, an initiation, a
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consecrated object). In most European languages, both
terms have commonly been used interchangeably both
in popular and scholarly literature. Attempts to estab-
lish a distinction (e.g., an amulet is a protective talis-
man worn somewhere on the body; or an amulet is an
object with inherent magical powers, whereas a talis-
man is an object that has been endowed with magic
power by some magical or demonic process or ritual; or
a talisman is an amulet bearing a magical inscription)
have not met with general agreement. In common
usage, the word charm (from Latin carmen, “incanta
tion”), which originally meant “incantation,” may be
used in the sense of “amulet.”

The lack of a precise definition is old. A contempo-
rary French translation of Andrea Alciati’s Latin
emblem book (Emblemata, 1531) gave “contre-poison
de Venus” (i.e., “counterpoison,” or antidote), for
“amuletum Veneris” in the original. Some writers, such
as the German Jesuit and scholar Athanasius Kircher in

Amulets and talismans are objects with magical powers, and they
provide protection against harmful magic, witchcraft, disease, the evil
eye, demons, and fairies. (TopFoto.co.uk)



the seventeenth century, have used the word amuletum
for an artifact such as a ring, seal, or gem that bears an
inscribed or engraved sigil (a magical inscription or
character, such as a pentagram or astrological figure), or
an inscription or figure inscribed in a manuscript (e.g.,
in grimoirs—magicians' manuals for invoking
demons—and other books of learned magic). These
are, however, more commonly called talismans, espe-
cially if employed for a malefic purpose.

The belief that objects can have magical powers of
attraction, repulsion, protection (especially from dis-
eases, malefic magic, demons, fairies, witches, or the evil
eye), healing, and conferring great strength, wisdom,
wealth, invisibility, or success and general good luck, is
p robably common to all cultures, and ranges from folk-
loric to high magic, as the object involved ranges from a
simple root to an elaborate and costly engraved gem.
Such objects may be worn or placed near the person or
location for which protection is desired (houses, fields,
cradles), or they may form part of a magic ritual.
Amulets, which are natural objects, draw their power
either from the special conditions under which they are
collected (e.g., at midnight, midsummer, in a cemetery )
or from rituals (e.g., in Christian communities, by
secreting them on a church altar). Commonly, amulets
are thought to derive their power from a blessing by a
cleric, or a spell by a witch, or by demonic assistance. In
many cases the imagined effect of the amulet depends
on the association of ideas (magnets attract, locks hold
fast, keys open, knots cause impotence, teeth protect
from toothache, cowrie shells and stones with holes
resemble genitalia and are recorded both as fertility
charms and as protection against the evil eye and witch-
es). Amulets are often worn around the neck, sometimes
more than one together, possibly sealed in a small bag;
some may be worn on the head or arm.

The objects to which amuletic or talismanic powers
may be attributed cover a wide range; the most com-
mon objects fall into certain basic categories. Widely
used are minerals, such as gemstones (for which there
is a very long history of supposed amuletic virtues),
crystals, stones with natural holes and curiously
shaped stones, coal, magnetite, meteorite, quicksilver,
fossils, and graveyard dust. Animal amulets may be
whole animals (e.g., toads, bats, snakes), eagle talons
and bear’s claws, cowrie shells, pearls, coral, fish,
wolves” teeth, narwhal (“unicorn”) horns, bones, cauls,
and parts of human bodies taken from graveyards.
The most common vegetable amulets are various
plants and roots with supposed magical properties,
such as the nine or twelve herbs gathered on St. John’s
Day, and amber.

Artifact amulets include knots, nets, red threads,
belts and girdles (especially for pregnant women), keys,
locks, knives, spoons, bells, coins, iron nails, horse-
shoes, scarabs, engraved gems, rings and seals (with or

without inscriptions or figures), and mirrors. This cate-
gory includes items of religious practice: crosses, relics,
medallions, icons, incense, church candle wax, blessed
water, pendants such as the Hamsa or “hand of Fatima®
(daughter of the Prophet Mohammed)—an amulet
with an incised shape of a hand, with an eye in the mid-
dle, widely used in the Middle East and North Africa as
p rotection from the evil eye, now much promoted in
the West by jewelers and traders in “magical” goods—
blue beads, and miniature figures of all kinds attached
to neck pendants or charm bracelets.

Amulets may also be texts: prayers, apocryphal works
such as the Sunday Letter—also known as the Letter
from Heaven or the Jerusalem Scroll (Ryan 1999,
300-301), quotations from the Bible or Koran, dimin-
ishing spells such as ABRACADABRA, the SATOR/
AREPO magic square, charms, or medical formulas,
which may be worn, or eaten if written on paper or on
foodstuffs such as bread or apples.

The commercial production of amulets and trading in
them, widespread in the early twenty-fist century, has a
historygoing back to classical antiquity at least; for exam-
ple, Egyptian scarabs have been found in medieval grave
goods in Scandinavia and northern and eastern Russia.

In the West, the wearing or other use of amulets has
been regularly condemned as a harmful superstition from
ancient Roman law to Christian canon law (both Catholic
and Orthodox). It is also forbidden in Islam and Judaism,
but is just as prevalent in communities practicing those
religions as it is in the Christian or pagan worlds. In the
period of the European witchcraft trials, this condemna-
tion was important. Because the possession of items that
were, or could be, seen as amulets was probably almost
universal, anyone making an accusation of witchcraft did
not have to look far to find some supporting evidence.

WILLIAM RYAN
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ANABAPTISTS
Anabaptists, members of the most radical of the six-
teenth-century reformation movements, rejected fully
the Catholic sacramental system, and were mercilessly
persecuted until the revival of major witch hunting
around 1560. Arising in 1525-1526 out of the move-
ments of social protest and religious reform of the early
Reformation that also sparked the German Peasants’
War of 1524-1525, Anabaptists initially hoped to
reform society in complete conformity to the gospels,
insisting especially on baptizing adults instead of
infants. Many described pedobaptism as a baptism in
the Devil’s name. In 1529, the imperial Diet of Speyer
declared rebaptism a capital crime, making conviction
of suspected Anabaptists much easier.

The Anabaptist movements presumed association
with rebellion seemed confirmed by the Anabaptist
Kingdom of Miinster, Westphalia (1533-1535), which
not only defended itself by force of arms, but also
adopted community of goods and eventually polygamy.
After Miinster’s fall in June 1535, almost all
Anabaptists, including Mennonites, Swiss Brethren,
and Hutterites, openly rejected any form of political
activity and violence. Even so, the supposed connection
between heresy, sedition, and sexual license led many
authorities, including Emperor Chatles V, to secularize
heresy trials and hunt Anabaptists down as threats to
public order, there by setting important precedents for
subsequent witch hunts.

PERSECUTION OF ANABAPTISTS AS A

PRECURSOR TO THE WITCH HUNTS

It is estimated that over 2,000 Anabaptists were exe-
cuted across Europe between 1525 and the 1560s,
many of them burned at the stake. Catholic princes
proved the harshest persecutors; most Protestant
princes and magistrates preferrad exile to executions
for recalcitrant Anabaptists, although Zwinglian Bern
and Lutheran Saxony proved exceptions in this regard.
These waves of persecution nearly eliminated
Anabaptism in several regions, although some groups
survivad by going underground or finding refuge in
more tolerant regions such as Moravia. The worst per-
secution in the Holy Roman Empire and Switzerland
occurradin the 1520s and 1530s, while the Fabsburg
government of the Netherlands continued its program
of bloody suppression much longer, executing hun-
dreds of Anabaptists well after mid-century. With the
start of the war of independence against Spanish dom-
inance (ca. 1566), those provinces and cities siding
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with the Dutch Republic immediately ended heresy
persecution, although the southern provinces, which
remained largely in Spanish hands, continued to exe-
cute Anabaptists, along with other religious dissidents,
into the 1590s, when witch hunting became fashion-
able. Other regions ceased serious persecution of
Anabaptists around the time that they began hunting
witches.

Meanwhile, revived concerns about secretive, noc-
turnal gatherings of Anabaptists in the 1550s and
1560s may have contributed to fears of conspiratorial
witch Sabbats. In the County of Wiesensteig, the first
major Reformation era witch hunt in 1562 was imme-
diately preceded by the discovery of a large, nocturnal
forest meeting of Anabaptists in neighboring
Wiirttemberg. In this respect, Anabaptists and witches
shared a common fate, acting as scapegoats for the pun-
ishment that God seemed to be meting out to
Europeans for their sins. In the Anabaptists, the author-
ities found heretics who openly rejected their original
baptism, who met at night in fields or woods, and who
seemed to allow women considerable religious authori-
ty. There was some projection of beliefs about
Anabaptists onto witches, particularly with respect to
the connections between heresy and sedition, nocturnal
meetings of heretics, and the rejection of “Christian”
baptism. After the growth of Anabaptism, diabolical
rebaptism became a much more prominent element of
witch confessions, and the concept of the witches’
Sabbat generally became more believable. Many writ-
ers, in fact, viewed the rise of Anabaptism and other
reform heresies as precursors of diabolical witcheraft,
which was seen as the Devil’s final, apocalyptic assault
on Christendom.

ANABAPTIST ATTITUDES TOWARD
WITCHCRAFT

Prior to the crushing of the Anabaptist Kingdom of
Miinster in 1535, many Anabaptists cultivated an
intense apocalypticism and paid attention to visions
and wondrous signs, while simultaneously condemning
Catholic devotion to saints and sacramentals (such as
holy water) as superstitions, describing the consecrated
Host as mere baker’s bread and pedobaptism as a Devil’s
bath. After the deeply disillusioning destruction of their
New Jerusalem, however, most Anabaptists renounced
the visionary aspects of their past and became intensely
wary of ecstatic forms of religious experience, preferring
instead a strict biblicism.

Having suffered horribly at the hands of the authori-
ties as supposed agents of the Devil, Anabaptists
became understandably skeptical of efforts to revive
fears of diabolical conspiracies and witchcraft. In
keeping with their intense anticlericalism, Anabaptists
characterizad Catholic priests and Lutheran pastors as
the true sorcerers, and they understandably viewed the



state church and governmental authorities who perse-
cuted them as the ones in league with Satan. Their
rejection of transubstantiation and of Catholic ritual as
magical nonsense led them to associate belief in diabol-
ical witchcraft with Catholicism.

When witch hunting became popular again after
1560, no known Anabaptists published works support-
ing the activity, and a few spoke out against it. Most
Anabaptists simply ignored the event, seeing it as mere-
ly one more oppressive effort of state churches to
enfore conformity of belief and practice. A few
attacked belief in diabolical witchcraft indirectly, by
sharply reducing the importance of the Devil in their
theology at a time when other Protestant and Catholic
theologians were increasing it. In this way, Dutch spiri-
tualists and Mennonites became the most important
Anabaptist critics of witch persecution. As early as
1540, the spiritualistic Anabaptist David Joris had
diminished the Devil to little more than the inner vices
of individuals and was already condemning fears of
witchcraft and the Devil. Menno Simons (ca.
1496-1561) wrote little on the subject, although he too
minimized the Devils power, emphasized human
responsibility for evil, and condemned infant baptism
as an anti-Christian ritual and “bewitching sin.”

Anabaptists elsewhere in Europe, however, have left
few hints of their opinions about witchcraft. This is not
surprising, for their main concern was to survive as a
godly remnant in a hostile and persecuting society. If
nothing else, the authorities’ fixation after 1560 on
witches provided Anabaptists with some relief from the
severe persecution that marked their early history.

GARY K. WAITE
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ANGELS

Throughout the history of religion there has been a
belief in spiritual beings or powers linking our world to
some transcendent realm. In the Western world, spiri-
tual beings of this kind that are seen as good are called
angels, while those that seem evil are known as demons
or devils. Although it may seem paradoxical, testi-
monies and confessions given at the time of the great
witch hunts sometimes contain references to the pres-
ence of angels, in addition to witches and Devils, at the
witches’ Sabbat. Naturally, at that time, the presence of
heavenly beings could be explained as a trick of the
Devil. Given, however, the principle of contrariety that
characterized the conception of the world—that is, the
belief that good and evil presuppose one another—it is
perhaps not entirely surprising that angels appear in
these stories.

The Guardian Angel, by Pietro da Cortona. In the West, good
spiritual beings, angels, stand in opposition to evil spiritual beings,
demons. People supposedly had guardian angels and guardian demons
(sometimes known as familiars). Authorities often had difficulty
discerning between the two. (Araldo de Luca/Corbis)
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The word angel derives from the Greek word for
“messenger.” Therefore, it relates more to the function
fulfilled by the spirit than to the nature or essence of the
spirit: what angels do is more important than what they
are. In the Jewish and Christian traditions, their prima-
ry function has always been seen as performing God’s
will and also as enabling human beings to establish con-
tact with him. Furthermore, they can assist human
beings through special favors and services. Eecuting
the divine will sometimes means that they intervene in
the lives of humans to reward, punish, or save them.
Many angels are believed to act as guardians to entire
nations or to individuals, particularly children. They
also guide the souls of the deceased on their journey to
the afterworld. Their presence emphasizes the impor-
tance of remarkable events, and they proclaim great
news, such as the birth of people of great significance.

Although the function that angels fulfil has been of
primary importance, a great deal of attention has also
been paid to their characteristics. Regarding their
appearance, the dominating picture has been of a figure
with human features and with wings, which symbolize
the angels’ heavenly nature. The Bible describes differ-
ent sorts or categories of angel, such as archangels,
cherubim, and seraphim. Beside those, angel-like
beings are found in various other shapes in folklore, for
example, as nature spirits such as fairies.

In the early modern period, theoretical discussions
regarding angels and their relationship to witchcraft
were usually part of more general discussions of all
things heavenly or demonic and the difficulty involved
in correctly distinguishing between different categories
of spirits. We also find occasional references to angels in
trial records. In the 1590 case against Anna Absalons, at
Bergen in Norway, her maid testified that her mistress
rode on her servant’s back to a meeting of witches. The
meeting dispersed when a man in white appeared and
struck the group of witches with his staff, declaring that
God had not given permission for such a meeting
(Alver 1971, 97; Levack 1995, 208-209). This angelic
figure appears somewhat unexpectedly in the story.

However, other cases from the same time establish
even clearer connections between the accused and
“angels” and help explain why angels could sometimes
be found at the witches’ Sabbat. Men and women with
special spiritual gifts and abilities that they used for
healing were believed to be in close communication
with angel-like spirits. Chonrad Stoeckhlin, a shepherd
from the Bavarian Alps, claimed in 1587 to be accom-
panied by a guardian angel on his spiritual journeys
(Behringer 1998, 17). In northeastern Iraly, people
known as benandanti (do-gooders, who were often
healers) claimed in 1580 that angels summoned them
and that their souls then went out to combat witches.
In 1580 Paolo Gasparutto gave an account of a shining
golden figure that had appeared to him during the

38  ANGELS

night and commanded him to go out as a benandante
(Ginzburg 1985, 9).

The clearest refernces to angels are found later, in the
large-scale witchcraft trials in Sweden in 1668-1676,
centered in the village of Mora. Some scholars believe
that these persecutons were based on distortions by the
authorities of a religious reviva movement. The accounts
are full of religious references similar to those found in
Christian visions and legends. Blékulla, the place where
the witches met for their Sabbat, is not portrayed in a
totally negative manner; the overriding first impression is
of a merry peasant feast. Only after the children con-
fessed in court that they had been forcibly abducted to
Blakulla did their stories emphasize the negative aspects
of the experience. They explained that, fortunately, there
we re angels standing by to save them when the horror
reached its culmination. The children were then rescued
and taken to the safety of the angels’ chamber, and some-
times even delivered to their homes by these beings. In
the security of the angels’ chamber, the children sang
hymns and said their prayers in a proper, God-fearing
manner. However, these heavenly beings are by no means
homogenous. Sometimes, they refer to “the white man,”
and there are even a few references to black angels. The
children also claimed to have been protected by white
birds, lambs, and other children. Qecasionally, the chil-
d ren even met God, Jesus (who appeared as a fifteen-
year-old youth), or deceased relatives.

Throughout sixteenth- and sewenteenth-century
Europe, these stories of angels met with skepticism
from both lawyers and clerics. In the sixteenth century,
Stoeckhlin was burned, and the benandanti came to be
seen as witches. Swedish authorities found it strange
that angels protected children from eating unsuitable
food at the Sabbat, but not from fornication with dev-
ils. The food that the children were offered was really
transformed abominations such as reptiles or excre-
ment, but the children always discove red this in time,
thanks to angels who appeared at the right moment to
prevent them from tasting the food. Certain features in
the appearance of some angels were also suspicious.
They wore “linen clothing, short jackets and tight,
short breeches; others were clad in long white robes and
bore white hats with black brims.” Moreover, they had
“claws on their feet, hairy knees and also claws on their
hands” (Sérlin 1997, 137). These latter features were
reminiscent of Satan’s practice of appearing as a heaven-
ly angel in order to seduce careless people.

The Lutheran authorities concluded that the angels
who had “helped” the children were in fact demons.
The official explanation of witchcraft was that God had
given Satan a free rein in retribution for the sins of the
people. It was thus the duty of Christian leaders to
employ all possible measures to avert God’s wrath and
avoid further satanic visitations. Through the efforts of
the authorities, Satan would be routed, the witches



would be justly punished, and the children saved. The
children saw it differently. They had not been abducted
to Blékulla to be saved by angels, but to save others.
They claimed that the angels had commanded them to
denounce the witches. God had allowed the children to
be abducted in such large numbers in order to increase
their credibility in their task of witnessing against the
adults who flew to Blékulla. Moreover, the children
claimed that, should the authorities neglect to make a
serious investigation and mete out punishment, great
hunger and famine would ravage the land.

In troducing angels was, howe ver, not a particularly
dramatic addition if one considers the sort of place
Blékulla was. In his autobiography, Bishop Jesper
Svedberg (1653-1735), the father of Fmanuel
Swedenborg, tells of a dream that he had as a thirteen-
year-old (in 1666), a dream with a setting that was strik-
ingly familiar. He thought that he was in a beautiful open
place. There he saw a house with two rooms, joined by a
little hall where Jesus was standing dividing up the souls
of the dead into the blessed, who passed through the door
on the right, and the damned, who we re shown to the
door on the left. Svedberg was shown both rooms. The
room on the left was reminiscent of Blékulla after the chil-
dren confessed in court and its true, dark nature emerged.
The room to the right was similar to the angels’ chamber.
It was light, shining white, and filled with people praising
the Almighty in the highest. Blikulla and the angels’
chamber seem to represent places to which the souls of
the dead make their journey. Thus the children who
introduced angels into their Sabbat stories were simply
opening the door on the right to the angels’ chamber. A
skeptical account from this time tells, with Protestant
irony, how people who had been dead for many years
were seen in both the white room and in the cauldron in
the great hall of Blikulla, “so now the locations of both
Purgatoryand Hell have been found, which must interest
each and eve ry curious person” (“On the White Angels at
Blakulla,” anonymous, quoted in Sotlin 1997, 147)

PER SORLIN
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ANHORN, BARTHOLOMAUS (1616-1700)
A late Swiss defender of the belief in the reality of
witchcraft, Anhorn published a voluminous work
about many different aspects of magic, called
Magiologia, at Basel in 1674.

Anhorn was born on January 16, 1616, in Flisch, a
small village in Graubiinden (or Grisons), the son of
the local minister of the Reformed Church. His grand-
father, Bartholomius Anhorn the Elder, was a reformer,
a historian, and a minister.

In 1632, Bartholomius the Younger completed his
studies in Basel, which he had begun in Ziirich four
years before. In 1634, at the age of eighteen, he became
minister of Griisch and Seewis in the valley of
Prittigau. Soon afterwards he moved to the parish of
Hundwil (Appenzell-Ausserrhoden). From 1637 to
1649 Bartholomius worked as a pastor in the city of St.
Gallen, where he was soon granted citizenship. He was
promoted to city minister in 1638.

After encountering some problems in St. Gallen,
Anhorn moved to the German Palatinate in 1649. Eleven
years later he tried unsuccessfully to return to St. Gallen.
Finally, in 1661 he was granted the parish of Bischofszell
in Thurgau, where he wrote, following the publication of
several other works, his most important book. Anhorn’s
Migiologia is subtitded Christliche Wa rmung fiir dem
Aberglauben und der Zauberey (A Christian Warning
Against Superstition and Sorcery). In the following years
he published numerous further writings, mainly sermons
for funerals and other occasions, as well as works on eccle-
siastical history. Anhorn’s writings not only offer proof of
his wide reading and enormous erudition, but also reveal
his tendency toward distortion and spitefulness.

Although Anhorn was elected in 1676 to a higher
regional ecclesiastical office, he had to leave the mixed con-
fessional city of Bischofszell two years later under pressure
from Roman Catholic episcopal officials, who condemned
him for acting too aggressively and polemically against the
town’s Roman Catholics. Thereupon, Anhorn moved to
Elsau (east of Winterthur), where the octogenarian finally
died on July 6, 1700. He had traveled to Holland and
England, and three wives had borne him thirteen children.

Anhorn’s Migiologia, printed at Basel by Johann
Heinrich Meyer in 1674, comprised about 1,200 pages,
including the register. The author understood his book as
an antidote to contemporary society, which he saw as
dominated on one hand by atheism and Machiavellia-
nism and by superstition and sorcery on the other hand.
Reacting to his disapproval of atheism, Anhorn tried to
defend the belief in the effectiveness of magic and witch-
craft against skeptics. In this context, he opposed their
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reports of experiences. For Anhorn it was quite out of the
question to understand witch flights only as an illusion;
he was convinced of the real physical movement of witch-
es through the air, guided by the Devil. In such matters, as
well as in the case of witches” Sabbats, his position was
based on confessions made during witchcraft trials and on
the doctrines of theologians, jurists, and physicians.

Concerning witchcraft trials, Anhorn rejected various
practices that he considered superstitious, such as water
tests, cutting off all hair, or judging someone to be a witch
on the basis of inability to shed tears. The fact that some-
one was denounced as a participant in Sabbats was not
suffident evidence to him, because the Devil could
assume the shape of innocent people. He encouraged
judges to resortto preaching as the best way to make the
criminals confess, but he also recommended torture.
However, he demanded caution here too, because torture
could also overcome innocent people due to their physical
condition. Neve rtheless, tortu re was effective in discover-
ing truths that would otherwise remain hidden. With tor-
ture, however, it was necessary to proceed ve ry carefully
and to have sufficient other evidence of the crime. For the
correct use of torture and correct legal procedure, Anhorn
referred his readers to the Saxon jurist Benedict Carpzov, a
supporter of extremely rigid procedures against witches.
Like Carpzov, Anhorn regarded a pact with the Devil as a
crime to be punished by death, even if the accused had
not caused physical damage through sorcery, and he
ignored objections that witches were weak old women,
unable to defend themselves against the seducton of the
Devil, or suffering from melancholy illusions and there-
fore not to be held responsible.

MANFRED TSCHAIKNER
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ANIMALS

The roles of animals in sorcery and witchcraft beliefs are
extremely varied. Sometimes demons take the shape of
animals, sometimes the witches and sorcerers have the
alleged ability to transform either themselves or their souls
into animals. Furthermore, animals played a very impor-
tant part in witchcraft accusations. Witches were often
tried for allegedly having bewitched domestic animals
such as cows, poultry, pigs, and geese. Casting a disease on
cows and stealing their milk were frequent accusations.
England and Scotland invented the concept of a demon in
animal shape, the familiar, a sort of assistant. The popular
books about an apprentice sorcerer, J. K. Rowling’s Harry
Potter and its sequels, obviously included this concept.

FAMILIARS
The terms familiar, familiar spirit, and imp reflect an
almost exclusively English contribution to the theory of
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witchcraft. Continental handbooks rarely discussed the
concept; for example, Heinrich Kramer’s infamous
Malleus Maleficarum (The Hammer of Witches, 1486)
offers no instructions concerning familiars for judges
interrogating witches.

The belief was that the Devil, having made a pact with
the witch, gave her a low-ranking demon in the shape of
a small domestic animal to advise her and perform for
the most part small malicious errands—though some
errands included murder. A witch might also inherit a
familiar from another witch. The little aeature was in
constant attendance on its mistress (male witches rarely
kept familiars), who was responsible for its care and feed-
ing. The animal servant must thereforebe distinguished
from the occasional visitations of the Devil in the guise of
a small animal, such as a dog, at, goat, or owl.

Reginald Scot in his Discowrie of Witchcraft (1584)
first used the term familiar in this restricted sense. From
that time on, English reports we re packed with imps
(apparently seen as the evil equivalent of guardian
angels) to explain and illustrate the presence of suppos-
edly diabolical creatures found in houses or farms to
assist the witch in performing maleficium (harmful
magic). The witchcraft statute of 1604 made it a felony
to have a familiar. This obsession with familiars
remained mostly confined to England and Scotland,
where they are mentioned in numerous trial records,
especially those related to Matthew Hopkins, England’s
great seventeenth-century witch hunter. A witch could
have several familiars; Elizabeth Clark, Hopkins’s first
victim, confessed to having five of them. Familiars fol-
lowed English colonists overseas, and one finds them in
early American witchcraft trials. Outside of witchcraft
trials, more benevolent familiars served English “cun-
ning folk,” the village wise men and women who were
magicians or healers. These familiars helped diagnose
illnesses and the sources of bewitchment and also
helped to find lost objects and treasures. Mgicians
conjured them in rituals, then locked them in bottles,
rings, and stones. The famous magical thinker Heinrich
Cornelius Agrippa von Nettesheim was even rumored
to keep a familiar in the shape of a black dog.

METAMORPHOSIS

Since ancient times, witches, sorcerers, and magicians
have been believed to transform themselves and other
humans at will into animals, birds, and even insects.
The concept of metamorphosis, to give this kind of
transformation its technical name, was accepted in
antiquity. The following well-known examples all have
important applications for later European witchcraft.
The sorceress Circe transformed Odysseus’s compan-
ions into pigs. In Arthurian legend, both the sorceress
Morgana, King Arthur’s sister, and the famous magi-
cian Merlin were able to transform their enemies into
animals. Two millennia later, some European witches



were believed to do the same. In Hungarian witchcraft
accusations, the witch’s victims were turned into horses
and bridled, or struck with a bridle, a narrative element
favored in folk legends.

Apuleius of Madaura’s widely read Golden Ass illustrat-
ed some important details of the night-flight (ranswe
tion) concept. The sorceress anointed herself with a mag-
ic salve and transformed into an owl. The curious
protagonist Lucius, who was watching the spectacle, was
eager to experience the same metamorphosis, but used
the wrong ointment and changed into an ass. Apuleius
himself was subsequently charged with sorcery. His
notion of night flight reappeared in the tenth-century
Canon Episcopi: Women riding on certain beasts reputed-
ly traversed great distances under the leadership of the
heathen goddess Diana. The belief in night flights, with
the participants either riding on animals or transformed
into animals, was rejected as superstitious at that time,
but afterwards it was often repored, in confessions and
by witnesses, that witches smeared themselves with cer-
tain ointments to become cats or other animals before
flying to the Sabbat. Transvetion became integrated into
the full-fledged witchcraft concept by the fifteenth cen-
tury, and those witches who used hallucinogenic drugs
surely believed in the flight, if not in the transformation.

In his Eclogue 8.64-109, Virgil mentioned herbs with
which he claimed to have seen someone transform him-
self into a wolf. In the age of European witchcraft trials,
transformation into a wolf became the most feared type
of metamorphosis. Man-eating wolves that terrorized
villages reinforced links between werewolves and witch
beliefs.

During the early modern period, it was sometimes
believed that witches transformed themselves into
beasts in order to torment their victims. It was not
uncommon to find witnesses testifying that accused
witches had appeared before them in animal form,
transforming themselves not only in order to torment
their victims, but also to escape captors. In various trial
accounts, witches were alleged to appear in the guise of
almost all small animals and birds. This transformation
was believed to serve the practical purpose of allowing
the witch-animal to crawl unseen into a room; behind
this belief lurks the ancient concept of the soul wander-
ing about in the shape of a small animal, a bird, a
butterfly, or a snake. Often witches became pigs, or
despised black or three-legged animals; but one also
finds a witch described as becoming a bear, bee, goat,
lizard, duck, owl, fly, fox, goose, hen, dog, cat, beetle,
raven, toad, cow, mouse, rat, moth, horse, seal, spider,
wolf, wasp, or weasel. Riding on a human being in ani-
mal form was another characteristic element in
European witch beliefs and remained one of the most
typical motifs of witch legends.

The most common transformations we re into cats,
dogs, and hares. Isobel Grierson was burned at

Edinburgh in 1607 for entering a house in the form of
a cat, a common allegation in Scottish trials. Cats hold
a very important place in sorcery, principally black cats,
which were, and still are, regarded as demons incarnate
or transformed witches. It is on this latter count that in
recent centuries peasants all over Eu rope slaughtered
black cats, in order to destroy the witches they accused
of having bewitched them.

Despite the folk belief in the ability of transforma-
tion, demonologists disagreed on the topic. Jean
Bodin and Joseph Glanvill accepted metamorphosis,
whereas Heinrich Kramer and many subsequent
demonologists (including almost all Protestant
authors) followed St. Augustinés concept that they
we re demonic illusions.

SHAMANISM AND WITCHES'

ANIMAL DOUBLES

In shamanism and individual totemism, the notion of
metamorphosis, or shape shifting, is essential. Shamans
are held to be able to transform themselves into their
guardians, which are often animal spirits. The transfor-
mation is generally believed to be a spiritual one, rather
than an actual physical transformation, although some-
thing close to a physical transformation is suggested by
the fact that stories are told of shamans who are actual-
ly killed or wounded while lying in trance when the
animals to which they have transformed themselves are
killed or wounded. The life of the animal is bound to
the life of the shaman, just as the life of the animal who
is a guardian spirit is bound to the life of the shaman.
This concept of the guardian spirit is strongly tied to
shamanistic initiation, and transformation into the
so-called animal-mother is reached by employing some
ecstatic technique (Buddruss 1987, 45-78; Paulson
1968, 138).

In most regions of the witchcraft trials of early mod-
ern Europe, the most significant variations of the phys-
ical or spiritual alter egos of witches we re a variety of
animal shapes. The “proof” that an animal was more
than a mere cat, or whatever shape the witch took, was
that the same injuries inflicted on the animal’s body
reappeared on its human counterpart, providing anoth-
er parallel with the concept of a totemistic guardian
animal. Some sources maintained that, during execu-
tions, flames could not touch the witch as she attempt-
ed to escape in the form of a toad, her alter ego.
However, when the toad was killed, the flames would
destroy the witch. (Observed in Styrian witchcraft tri-
als; Byloff 1929, 119-121.)

A rich variety of “witch animals” were reported to
occur throughout Europe, Africa, and Asia, with many
regional differences and varying prevalence among ani-
mal types. The belief in a guiding and helping animal of
diabolical character has permeated both the writings of
the educated who have believed in witchcraft and
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shamanism and seen the hand of the Devil in them and
popular belief from medieval times until now.

CHRISTA TUCZAY
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ANIMISTIC AND MAGICAL THINKING
Popular beliefs about witchcraft reflect many of the
ideas found in the religions of nonliterate peoples.
These popular beliefs are characterized by a dualistic
worldview, in which everything in the material world
has its double in a nonmaterial soul world. Accordingly,
the soul of a witch could travel around, leaving the
body behind like an empty shell, and when the witches
on their out-of-body expeditions “ate” flesh of their vic-
tims, it was not their actual flesh but the “soul” of their
flesh; however, this form of eating sufficed to make
their victims sicken and die. A similar concept lay
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behind the narratives told about sixteenth-century
Italian witches, of animals being eaten and later
restored from their bones and skins, just like the goats
drawing the cart of the god Thor, which frequently
were eaten and afterward restored from skin and bones
(Bertolotti 1979). Such ideas contain an element of
shamanism; but because witches used no shamanistic
techniques to prepare themselves for their soul jour-
neys, it seems preferable to call it animistic thinking—
without the context of a belief in the evolution of reli-
gion in which the nineteenth-century anthropologist
Edward B. Tylor elaborated the term animism, desig-
nating a “primitive” stage of religion with belief in spir-
its inhabiting the surrounding world of natural objects
and phenomena (Lessa and Vogt 1958, 11-13).

Another fundamental concept was the witch’s power,
which was seen as at once her strength and her weak-
ness. If a cow had been bewitched so that its milk had
become full of blood, the traditional remedy was to boil
some of the bloody milk and then spill it over the
red-hot hearth. The guilty person would then be scald-
ed all over her body. Or one could take some of the
spoiled milk and sprinkle it over an anthill: The ants
would then go and torment the witch terribly. Behind
both cases lay the idea that the victim was permeated
with the witch’s power, and what harmed the victim
could be made to backfire on the witch. This power or
force had no name but was closely associated with
“envy,” which in popular tradition was not just a bad
feeling but a dangerous magical force that acted invol-
untarily; one must never get into a state where one felt
envy. On the other hand, “luck” was not an abstract
concept in popular tradition; it was something con-
crete. Depending on whether people had luck with
their horses, sheep, pigs, geese, or corn or milk produc-
tion, they were said to have “horse luck,” “sheep luck,”
“pig luck,” “goose luck,” “corn luck,” or “good milk-
ing.” In Danish dialects, words meaning “benefit,”
“crops,” or “the good” were used synonymously with
“luck,” and in a witchcraft trial from 1670 a smallhold-
ers wife was accused of taking “the good” from her
neighbors’ milk, with the result that the milk, even at
the best season of the year, was so bad that not even pigs
would drink it.

Luck was furthermore a finite asset, or “limited
good.” In the trial of a cunning woman (a practitioner
of beneficent magic) from Jutland in 1610 it was stated
that she “swept luck from one to another,” and there-
fore bore the nickname “Anne Sweeping-woman”
(Henningsen 1991, 20). Interestingly, Ireland’s first
recorded witch, Alice Kyteler, in 1324 “swept the streets
of Kilkennie” around twilight, “raking all the filth
toward the doore of her sonne William Outlaw, mur-
muring to herself, “To the house of William my sonne /
Hie all the wealth of Kilkennie towne’” (Davidson and
Ward 1993, 81-82). Around 1680, a rich ship owner in



the Jutland town of Ebeltoft was said to have “seven
men’s luck,” which explained why there were so many
poor people in the town (Henningsen 1991, 20).
Misfortune and accidents we re often explained as the
loss of one or several of the above-mentioned kinds of
luck, which had been taken away by the witchcraft of
envious people. Archaic beliefs of this sort, more in
agreement with the religions of nonliterate people than
with the rationality of early modern European intellec-
tuals, continued to exist in popular culture into the
twentieth century.

GUSTAV HENNINGSEN;
TRANSLATED BY JAMES MANLEY
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ANTHROPOLOGY

The treatment of witchcraft commonly ranks among
the most successful accomplishments of the functional-
ist school of British social anthropology, founded by
Bronislaw Malinowski but achieving its richest formu-
lation under the guidance of Edward Evans-Pritchard
and Meyer Fortes. This approach argued that most
aspects of social life helped to maintain the social
group. The practice of witchcraft, then—or more pre-
cisely, a society’s acceptance that individuals practiced
malevolent magic and could be accused and punished
for doing so—had to be understood, from this perspec-
tive, as an activity that helped the group function more
effectively.

The work that came out of this school (Middleton
and Winter 1963; Middleton 1967; Marwick 1970;
Douglas 1970) suggested that the cultural system of
witchcraft accusation works as a “social strain gauge,” as
Marwick put it. In the societies these anthopologists
studied (usually African), people were more likely to
accuse other people of being witches when their rela-
tionships became socially strained, although they did so
only if they had experienced some misfortune, like
death or illness, that could be attributed to witchcraft.
These accusations helped to make private tensions pub-
lic and enabled the community, in effect, to manage
them before they deteriorated into violence. For the

most part, these scholars pointed out, such accusations
did not, in fact, lead to the death of the witch: Instead,
those accused we re more likely either to move out of
the community or to behave with greater drcumspec
tion. Indeed, in many communities, people risked
being called witches if they we re selfish, withholding
food or drink from passing strangers, or had acquired
more wealth than others.

Middleton’s study of the Lugbara was a classic exam-
ple of work in this mode. The Lugbara were an East
African society, based when they were studied in
Uganda and the Congo. They we re primarily cultiva-
tors, using roughly three kinds of fields: fertilized fields
near their home for “demanding” crops like sorghum;
unfertilizel fields farther from the house under a sys-
tem of shifting cultivation for a variety of crops; and
irrigated high fertility fields for sweet potatoes, maize,
sugarcane, or bananas. These divisions were important,
because there was a presumption that a man should
have fields of equal types and equal fertility for each of
his wives, and there was a relativdy fixed rlationship
between the number of wives in any group and the
extent of that family’s territory. The basic social and
political unit was the family cluster, a collection of adult
men, their wives, and their unmarried children, each
with separate huts but under the general authority of
the genealogically senior male of the group. This man
was not only the senior authority in the group, but also
the primary intermediary between the living and the
dead and the most important officiator in the ancestor
cult (the primary form of religious worship). He was
thought to maintain his authority by invoking the dead
and by so doing sending illness to those who disobeyed
a husband or a senior kinsman.

Witches, men or women who caused sickness when
motivaed by envy or jealousy, were thought to exist in
Lugbara communities. They would strike when they
passed a house and were not invited in for dinner, or not
offered beer; they might envy a man who seemed to own
more than another man, or whom they thought to be at
the center of all eyes. Wise people avoided such risks—
but they also understood that witchcraft was an impro p-
er use of power, while the elder of the family cluster used
his magic appropriately, as an expression of his authority.

The rub, Middleton argued, was that the invocation
of a ghost took the same form as a witch’s invocation to
send illness. The most common pattern for witchcraft
accusations emerged as a family cluster grew in size and
its demand for land increased. As young men matured,
they began to need more land and to express more
independence. The elder would invoke the ghosts to
keep them in line—and when a member of their family
fell sick, the community would first understand this as
an appropriate expression of the elder’s need to keep
control. At first, Middleton argued, public opinion
sided with the elder. But as the group grew, public
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opinion could shift, seeing the elder as inappropriately
demanding more power than he ought, and might label
him a witch. When this happened, the younger man
who made the accusation might well leave the cluster,
taking his family and others with him and seeking more
land elsewhere. As a lineage grew, it became increasing-
ly unmanageable, both ecologically and politically.
Lugbara witchcraft accusations both expressed the ten-
sions inherent in this inevitable but disturbing process
and helped to make it work more efficiently.

This analytic approach became the hallmark of the
British functionalist approach to witchcraft, which
understood witchcraft accusations as expressions of
social tension that indicated the kinds of serious pres-
sures within the group. Anthropologists (in particular
Mary Douglas) argued that accusations we re clustere d
in areas of ambiguous social relationships, either
because such relationships were usually competitive and
unregulated or because a new and anomalous group
had emerged. Where social relations were well defined
and tensions could be easily resolved, witchcraft accusa-
tions were uncommon, a conclusion supported both by
classic ethnography and by quantitative analysis of
accusation patterns. The possibility of accusation, how-
ever, had a normative effect on behavior.

British functionalist anthropology has had a pro-
found influence on the study of early modern witchcraft
in America as well as in England, although less so on the
study of witchcraft in continental Europe Midelfort
1972; Cohn 1975). Perhaps its most famous application
was through the work of Keith Thomas (1971), in a
magisterial analysis of the emergence of the English
witchcraft trials, but a similar influence can be seen in
Paul Boyer and Stephen Nissenbaum (1974), in
Thomas’s student, Alan Macfarlane, and others. These
historians pointed out that fantasies about witchcraft
were common in agrarian societies, including medieval
Eu rope. In such fantasies, witches we re creatures, often
women, who flew at night, ate human flesh, violated
moral precepts about fertility and sexuality, and prac-
ticed malevolent magic on those they envied. Although
such ideas had existed in an officially Christian peasant
society for centuries, few people had been killed until
the late medieval period, when such folk beliefs were
overlaid with an account of a specifically Christian evil,
in which the so-called witch became bound to the Devil
and participated in Satanic masses. Hundreds of witches
were hanged in England and thousands burned else-
where in explosions of anxiety as they were located,
tried, and executed. Thomas and Macfarlane explained
the salience of witchcraft accusations in England as
re flecting an unre s o1 ved conflict between the neighborly
conduct requirad by the ethical code of the old village
community and the increasingly individualistic behavior
that accompanied the economic changes of the sixteenth
and seventeenth centuries.
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The classic anthropological literature on witchcraft
produced another famous book that proposed an argu-
ment different from those discussed above:
Evans-Pritchard’s Witcherafi, Oracles and Magic Among
the Azande (1937). Witchcraft seemed to pervade every
aspect of the Azande’s world in the southern Sudan.
Witches we re thought to exercise their power uncon-
sciously, without ritual or speech, and when a misfor-
tune occurred, the Azande often attributed it to the
unintentional malice of a person who might not even
know what he or she had done. If the misfortune was
significant and the victim still suffering, he looked
around for those who might bear a grudge against him,
and consulted a “poison oracle” to determine who it
was. (He also consulted the oracle to determine
whether misfortune would occur if he embarked upon
a journey.) This poison oracle was a chicken that was
fed a quantity of poison. Whether the chicken lived or
died provided the answer to the client’s question.
Having determined the witch, an intermediary (if nec-
essary) approached the accused aggressor, who then
“blew water” over the wing of the chicken that died in
naming him witch and asserted his good intentions
toward the harmed man and his determination to
“cool” the witchcraft in his belly.

Evans-Pritchard argued that concepts about witch-
craft in Azande society played the role that the concept
of chance played in his own: They explained the pecu-
liarity of events. The man died when a rotten granary
fell upon him: He died because the granary was rotten,
but why he should happen to be under it when it fell—
that was due to witchcraft. Evans-Pritchard insisted
that apparently strange statements made by members of
a different culture did not imply that their mental
capacities were similarly strange. In fact, he says that he
had no problem living as if witchcraft and magic exist-
ed when living among these people. This approach
became part of a philosophical and anthropological
debate between two positions, one that held that magi-
cal practice was based upon mistaken belief (the intel-
lectualist position: magic is a pre-scientific form of
explanation and action) and another that explained
away the magic by showing how little it had to do with
explanatory belief (the symbolist position: magical sym-
bols are really expressions of anxiety or some other
emotion, not an attempt to explain or alter rality).
Arguments about apparently irrational belief took the
Azande case as their template from that point on.

Mo re recent work within anthropology carries for-
ward both of these lines of discussion. Tanya Marie
Luhrmann (1989) presented the ethnography of a
group of middle-class English people who called them-
selves witches and magicians, describing the ways by
which apparently reasonable people came to hold such
apparently unreasonable beliefs. Peter Geschiere (1997)
described the way witchcraft remains a visible presence



in modern Africa (in Cameroon) as a response to mod-
ern political reality. Although the great functionalist
studies—as well as that of Evans-Pritchard—were set in
colonial Africa, whose European overlords had decrimi-
nalized witchcraft, anthropology continues to explore
witchcraft in the postcolonial world, hoping to inspire
other fields that also seek to understand this occult but
irrepressible phenomenon.

T. M. LUHRMANN
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ANTICHRIST

The Antichrist is a negative figure of Christian mythol-
ogy, a demon-like fiend in human form, both the
adversary (anti) of Christ and his forerunner (ante), as
he will appear immediately before the latter comes back
into this world to judge the quick and the dead at the
end of time. Though there is little or nothing in the
way of a direct link between Antichrist and witchcraft,
the renewed focus on this fiend in human form in the
late Middle Ages and early modern period can only
have encouraged the fear of the Devil’s power that lay
behind the witcheraft trials.

THE LEGEND
What one may call the medieval standard tradition
about Antichrist can be summarized as follows:

Antichrist is to be born in Babylon as the fruit of an
incestuous relation in the Jewish tribe of Dan. Already
in his mother’s womb, bad spirits will have power over
him. Magicians and sorcerers will bring him up. Grown
up, he will persuade the Jews that he is the longed-for
Messiah. However, many Christians will also adore him
as God and receive his sign on their bodies. Those who
do not follow him will be cruelly persecuted. For three
and one-half years the fight between this monster and
the true Christians is to endure, while the strange races
of Gog and Magog, the Red Jews, even the Amazons,
arrive from the ends of the earth to help the Antichrist.
Finally, he will kill the prophets Enoch and Elias,
whom God has kept in reserve in Paradise for this
eschatological struggle. For the very same span of time
(or sometimes for thirty-two years), the adversary of
Christ will then be allowed to reign over the world. At
the end, when Antichrist will try to lift himself into
heaven, Jesus or the angels will throw him down
into hell.

The basis of the Antichrist tradition was, of course,
biblical. In the letters of John (1 John 2:18-22; 2 John 7),
the enemies of Christs teachings were called Antichrists
(plural!). Paul did not use the term Antichrist, but he
expected a great opponent of Christ to appear before his
second coming (2 Thess. 2:3—12). Exegetes declared that
the false messiah and the false prophet spoken of by Jesus
in the Gospel of Matthew (Matt. 24:5, 11) was the
Antichrist, identifying him also with the seven-headed
apocalyptic beast from the sea (Rev. 13, 1-10).

Until the central Middle Ages, it was almost exclu-
sively theologians who dealt with this figure, and they
did so in Latin treatises, the most important of which
was the Libellus de Antichristo (Booklet on Antichrist), a
“biography” of Antichrist written by the Benedictine
abbot Adso of Montier-en-Der about 954. Most later
writings on this mythical personage, such as the works
of the virulent reformer of the canons Gerhoh of
Reichersberg (twelfth century), the prophetic theolo-
gian of history Joachim of Fiore (about 1200), and the
enthusiastic Dominican preacher Vincent Ferrer
(1350-1419), we re based on Adso’s treatise. From the
twelfth century onwards, however, more and more lay-
men were confronted with this figure; Antichrist plays
quite a remarkable part in the new vernacular literature
written for them, such as the Linzer Fatekrist (Linz
Antichrist, twelfth century) and similar Middle High
German pious works, or the Tournoiement Antéchrist
(The Antichrist’s Tournament, 1234-1240) by the
French poet Huon de Méry, describing an allegorical
battle between God and the monster.

The late Middle Ages saw the heyday of Christian
obsession with this figure. Numerous theologians pub-
lished treaties about him; the less orthodox ones such as
Arnaud de Villanova, the famous Catalan master of
medicine (d. 1311), discussed the forbidden theme of
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the date when he might appear. In several European
states, a number of theatrical representations of the
Antichrist legend could be seen. In 1604, the relevant
traditions were collected into a single extensive work,
De Antichristo libri XI (Eleven Books on Antichrist) by
the Dominican Tomds Malvenda, a collaborator of the
Roman Index of Prohibited Books. The Catholic
p reacher Dionysius von Liitzenburg wrote one of the
most voluminous elaborations of the myth, the
romance-like Leben Antichristi (Antichrist’s Life, 1716).
As late as 1916, the Low German poet Karl Wagenfeld
revived these medieval traditions with his epic De
Antichrist (The Antichrist).

The legend of Antichrist was also transmitted
through painting and xylography, especially in manu-
scripts of the Apocalypse and commentaries on that
text. From the twelfth century onwards, we find illus-
trated lives of Antichrist inserted into religious-didactic
picture books such as Herrad of Landsberg’s Horrus
deliciaum (Garden of Delights, late twelfth century),
the Welislaw Bible (ca. 1350), and the printed Vita
Antichristi (Life of Antichrist) of 1472. Among the
numerous Reformation images equating Antichrist
with “popery,” the works of Lucas Cranach remained
unrivalled. Several Gothic fresco paintings of Antichrist
have been preserved. At Karlstein near Prague, the main
castle of the Holy Roman Emperor Charles IV,
Antichrist appears in antithesis to this sovereign; in the
dome of Orvieto, Luca Signorelli integrated Christ’s
opponent into his depiction of the Last Judgment
(1504).

In the nineteenth and twentieth centuries, several
famous authors from Russia to Portugal used Antichrist
as a metaphor for the materialistic worldview, including
Dostoyevsky in The Brothers Karamazov (1879-1880),
Russia’s Vladimir Solovyev in Kratkoi powesti ob
antichriste (A Tale of the Antichrist, 1899), Portugals
Anténio Duarte Gomes Leal in O Anti-Gristo (The
Antichrist, 1884-1886); Sweden’s Selma Lagerl6f in
Antikrists mirakler (The Miracles of Antichrist, 1897);
and Germanys Joseph Roth in Der Antichrist (The
Antichrist, 1934). Friedrich Nietzsche’s Der Autichrist
(The Antichrist), however, written in 1888, remains the
most radical transvaluation of the Christian tradition.
Criticizing this religion because of its detachment from
the world, Nietzsche did not hesitate to proclaim him-
self as the “superhuman” Antichrist. In Catholic
regions, many nineteenth-century folktales have been
recorded that described Antichrist with a wealth of odd
details.

ANTICHRIST AND POLITICS

Again and again, the figure of Antichrist has been
employed to defame political opponents. It is difficult
to decide how far those who called their enemies by
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such a name were indeed convinced that the Biblical
prophecies had now been fulfilled, and how far they
used this reproach merely as a convenient propaganda
weapon. A catalogue of all the persons and groups in
public life that have been suspected to be the incarnat-
ed Antichrist would fill a sizable book. Let us mention
only the Holy Roman Emperors Henry IV and
Frederick II, both of whom the papacy called Antichrist
during their struggle for supremacy within Western
Christianity. The famous liturgical Ludus de antichristo
(Play of Antichrist, ca. 1160), the first play to bring this
character on the scene, also showed clear political
implications, as the Germans triumphed over the
French and reformers within the Church were attacked.
Later, John Wyclif in his treatise On Christ and his
adversary Antichrist had an easy task identifying the
pope with Antichrist, simply contrasting the lifestyle of
Jesus with that of his successor. Both Hussite and
Lutheran polemicists subsequently adopted this tactic.
The Schmalkaldic Articles of 1538, Luther’s official
confession of faith, equated the papacy and Antichrist
(2, 4). In the same year, the German humanist Thomas
Naogeorg published his allegorical drama, Tragoedia
nova Pammachius (The New Tragedy of Pammachius).
Its protagonist, Pammachius (i.e., Antichrist), stood for
the papacy, which, during its long history, succumbed
to such typical vices as abuse of power and immorality.
In the nineteenth century, it suffices to note that
Napoleon Bonaparte’s less educated Christian oppo-
nents identified him with the apocalyptic antihero.

ANTICHRIST AND MAGIC

It seems that Antichrist never appeared in confessions
made by people accused of witchcraft, nor did he
appear in any recorded magical formulas or incanta-
tions. Nevertheless, in the texts that purported to tell
the story of his life, he was regularly depicted as a kind
of sorcerer, whose success was based on the magical
tricks he played. In the aforementioned Ludus, the
German emperor was the only Christian ruler who tri-
umphed over Antichrist, but eventually even he was
convinced by his miracles. For example, Antichrist
made the roots of a tree flower, brought the sea on the
top of mountains, caused snowfall and hail, changed
day into night and night into day—all proofs of his
magic powers, through which many were seduced into
believing him to be the real messiah.

Therefore, occasionally connections were drawn
between Antichrist and other sorcerers. The historian
Adam of Bremen (late eleventh century) imagined
Norway to be full of soothsayers, augurs, sorcerers, and
enchanters, as well as other satellites of Antichrist
(History of the Archbishops of Hamburg-Bremen, 57
[55]). Heinrich Kramer’s infamous Malleus
Maleficarum (The Hammer of Witches, 1486) also



compares the “miracled” wrought by demons to those
done by Antichrist (1.1.9). Many early modern experts,
including the Jesuit Martin Del Rio, reckoned that an
incrase of sorcery and witchcraft was one sign of the
approach of the Apocalypse and of Antichrist.
Nevertheless, direct references to Antichrist in connec-
tion with witchcraft were only peripheral in nature.

PETER DINZELBACHER
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APOCALYPSE

In Christianity, the expectation of the world’s end com-
ing soon created a complex of fears and hopes, often
called apocalypticism. Its major components may be
evoked by the key words Antichrist, millenarianism (or
chiliasm), second coming (parousia) of Christ, and Last
Judgment. Connections between the fear of the apoca-
lypse and witchcraft are rather marginal. It is possible,
but has not been proved, that apocalypticism did play a
part in the rise of the witch persecutions.

The biblical basis for Christian eschatology was sup-
plied mostly by the prophecies of Daniel, supplement-
ed by such New Testament texts as the Revelation of
John and several statements of Jesus in the Gospels,
especially in Mark 13. He himself expected the end of
times would occur soon after his death, when the divine
would descend to earth (Mark 9:1). After this prophecy

failed to happen, a complex theology of “the last things”
was created and dogmatized during the following cen-
turies. On a popular level, a tradition of (mostly fifteen)
signs of the approaching final catastrophe was devel-
oped. As the Bible often underlines the impossibility of
knowing the exact time of the Last Judgment, tradi-
tional Christianity existed in an ambience of fear, which
grew more acute during specific crises (e.g., the much
discussed “terrors” of the year 1000 or 1033, the years
of the Black Death around 1350, the appearance of
Halley’s comet in 1531, etc.). During the religious crisis
of the sixteenth century, the most intensive apocalyptic
fears were probably seen, clearly perceptible in such
events as the Anabaptist movement at Miinster in
1534-1535, but also manifested in learned theological
writings, especially those of Martin Luther. Apocalyptic
currents reappeared during the religious wars of the sev-
enteenth century and even in the epoch of
Enlightenment, and have continued to reappear in the
twentieth and twenty-first centuries. It goes without
saying that some people interpreted the two world wars
as the beginning of the Apocalypse. Apocalypticism
has, however, been eliminated from the teachings of the
main Christian churches because of the usually insignif-
icant place eschatological expectations left to the hierar-
chies, so that this tradition has become restricted to
fringe Protestant sects or denominations such as the
Shakers, Latter-day Saints (or Mormons), Seventh-day
Adventists, and Jehovah’s Witnesses.

As one of the signs appearing before the end of the
world would be the apostasy of many Christians (Matt.
24: 4-6.), it was certainly logical to interpret the rise of
the witch-“sect” as a token of the approaching
Apocalypse. Therfore, Heinrich Kramer, in the
Apologia, which he prefixed to the Malleus Maleficarum
(The Hammer of Witches, 1486), put the persecution
of the “heresy of the witches” into the eschatological
context of the “twilight and evening of the world,”
characterized by an increase of human wickedness (16).
The Devil, argued the Dominican inquisitor, knowing
he had but little time left to do evil, had rcently
seduced many people, mainly females, into perpetrat-
ing works of sorcery. The Lorraine witch-prosecuting
judge Nicolas Rémy, in his treatise iemonolatriae
(Demonolatry, 1595), saw the current conflict between
witches and demons, on the one hand, and judges such
as Rémy and Christianity generally, on the other hand,
as the battle of evil against good that would usher in the
Second Coming. John Stearne, the English witch
hunter, in A Confirmation and Discovery of Witchcraft
(1648), wrote “For it is undeniably true, that there was,
is, and shall be Witches, till Christs conquest there spo-
ken of, agreeable with that in Revel 20.1, 2, 3(60).”
While other witchcraft theorists had similar views link-
ing the heresy of witchcraft to the approaching
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Apocalypse (e.g., Abbot Johannes Trithemius in his
Liber octo quaestionum [The Book of Eight Questions,
1515] for the Holy Roman Emperor Maximilian I),
this connection seems to have remained mostly theo-
logical speculation, without becoming a concrete stim-
ulus to the persecutors of witches.

PETER DINZELBACHER

See also: ANTICHRIST; MILLENARIANISM; TRITHEMIUS, JOHANNES.

References and further reading:

Bynum, Caroline Walker, and Paul Freedman, eds. 2000. Last
Things: Death and the Apocalypse in the Middle Ages.
Philadelphia: University of Pennsylvania Press.

Cohn, Norman. 1970. The Pursuit of the Millennium:
Revolutionary Millenarians and Mystical Anarchists of the Middle
Ages. Oxford: Oxford University Press.

Collins, John J. ed. 1999. The Encyclopedia of Apocalypticism. New
York: Continuum.

Dinzelbacher, Peter. 1999. Die letzten Dinge. Himmel, Hille,
Fegefeuer im Mittelalter. Freiburg: Herder.

Eligh, P. 1996. Leven in de eindtijd. Ondergangsstemmingen in de
middeleenwen. Hilversum: Verloren.

Fried, Johannes. 2001. Aufstieg aus dem Untergang. Apokalyptisches
Denken und die Entstehung der modernen Naturwissenschaft im
Mittelalter. Munich: Beck.

Haupt, Barbara, ed. 2001. Endzeitwrstellungen. Diisseldorf Doste.

Kramer, Heinrich, and James Sprenger [sic]. 1971. The Malleus
Maleficarum. Translated by the Reverend Montague Summers.
London: John Rodker, 1928. Reprint, Dover Publications.

Thompson, Damian. 1996. The End of Time. London: Sinclair-
Stevenson.

Zimbaro, V. P. 1996. Encyclopedia of Apocalyptic Literature. Santa
Barbara, CA: ABC-CLIO.

APPEALS

Almost everywhere in Europe, appellate courts were
responsible for slowing the pace of witch hunts,
although they lacked the audacity or legislative author-
ity to bring them to an end. There were no appellate
court systems operating in the Alpine regions where
witch hunting began in the fifteenth century, but it did
not take long before an appellate court first intervened
in a witch hunt: in 1447, the recently restored
Parlement (sovereign judicial court) of Toulouse revised
some sentences passed in 1444 at Millau in northern
Languedoc. Here, as later, the appellate court’s primary
purpose was to censure miscarriages of justice by
overzealous, partisan, or corrupt local justices. Often, as
in this instance, the court intervened too late to save the
lives of many accused witches (three women had
already been burned and two others had died, probably
after being tortured), but they practiced damage con-
trol; the woman who made the appeal had her convic-
tion overturned, and a corrupt judge and notary at
Millau were suspended from their offices and fined
heavily.

The most far-reaching intervention by a
ffteenthcentury appellate court was undoubtedly the
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overturning of many verdicts from the famous series of
witchcraft trials known as the Vauderie d’Arras (because
these trials we re directed at the heresy called vauderie,
“Waldensianism,” seen as associated with witchcraft) by
the Parlement of Paris (sovereign judicial court, with
jurisdiction over approximately one-half of France) in
1491, more than thirty years after the original events,
when almost everyone directly involved had died. The
rehabilitative decree of the Paris court was read out with
great pomp at the very spot in Arras where the original
sentences had been pronounced; the heirs of the prose-
cutors were fined and ordered to erect a memorial cross
on the spot where the witches had been burned.
Obviously, appellate justice could not raise wrongly
convicted witches from the dead, but it could and did
improve their posthumous legal status and restore their
family’s reputation. By the following century, during
the most intensive phase of witch hunting, appellate
courts began to intervene in time to save the lives of
accused witches.

During the most intense phase of witch hunting, sys-
tematic intervention by appellate courts began in 1576,
when, after a few notable scandals, the Kingdom of
Denmark required that all local-court sentences in
witchcraft trials be automartically submitted for review
to upper-level county courts. The history of
appellatecourt intrusions ended almost two centuries
later, with Maria Theresa’s interventions in her
Hungarian kingdom. She finally issued an order forbid-
ding further witchcraft trials in 1766, after the royal
appeal court had overturned a series of local sentences
against witches and acquitted all defendants during the
previous decade (Klaniczay 1990, 235, n. 41). These
effectiveinterventions are the positive side of the pic-
turg the negative side is that the ordinary witchcraft
prisoners chance of gaining access to some form of
appellate justice was generally remote, just like an ordi-
nary prisoner’s chance of gaining access to the Supreme
Court in today’s United States.

Nowhere was the role of appellate justice in limiting
damage from witch hunting more important than in
France, which was Europe’s largest kingdom and boast-
ed a network of appellate courts (the parements), that
were responsible for correcting judicial errors among
the approximately 20 million French subjects.
Although an appellate court system also existed for the
Holy Roman Empire within whose spacious borders
the vast majority of executions for witchcraft occurred,
it was tragically unable to imitate the success of the
French in curbing the excesses of local witch hunters. In
northern Europe, using customary law, every appellate
court system reduced punishments in most of the
witchcraft convictions it heard, although none of them
ever managed to stop prosecutions (or even executions)
for witchcraft entirely. The British Isles, including the
Kingdom of Scotland, lacked appellate courts in the



technical sense; however, itinerant judges appointed by
the central government managed to have much
the same effect of greatly reducing, although not
eliminating, executions for witchcraft. There is no com-
parable history of appellate-court intervention in
Mediterranean Europe, largely because the various
state-run Inquisitions filled their essential function of
removing most witch hunting from the control of local
zealots. What all these systems—the Inquisitions, itin-
erant judges in the British Isles, the Roman law appel-
late courts in France or Germany—shared was a far
more rigorous attitude than most local courts toward
what constituted admissible evidence of witchcraft and
therefore provided satisfactory legal proof of a defen-
dant’s guilt.

One finds several instances, starting in 1593 when
the High Court (Hooge Raad) of the province of
Holland quashed a witchcraft indictment and effective-
ly ended prosecution in the heartland of the United
Netherlands, in which appellate court intervention
indirectly brought witch hunting to an end. Elsewhere
in Europe, subsequent interventions by appellate courts
were responsible for stopping witch hunting at least
temporarily. In 1676, for example, firsthand interroga-
tions by top-level judges in Sweden’s capital finally
brought an end to a long-running panic that had inter-
mittently terrorized several of the kingdom’s northern
p rovinces for eight years; howe ver, Sweden’s Court of
Appeal subsequently upheld a few death sentences for
witchcraft, until a smaller panic erupted in the 1720s,
whereupon it not only overturned every lower-court
sentence but also punished the principal accusers.

In the French legal system, people arrested for witch-
craft who managed to reach their appellate court (par-
lement) frequently saw their sentences reduced. Even its
most severe branch, the Parement of Rouen in
Normandy, released 20 percent of its 270 prisoners
charged with witchcraft, even during its most intensive
phase of witch hunting between 1580 and 1622, and
reduced the sentences of another 25 percent. When one
looks elsewhere in the French appellate system, these
figures increase. But it must not be forgotten that, in
France as elsewhere, many prisoners failed to take
advantage of the opportunity to appeal a death sentence
for witchcraft. In the only sixteenth-century French
local witch hunt for which we possess a complete trial
dossier, only two of the five men sentenced to death
chose to appeal to the Parlement of Paris, which in this
instance upheld both condemnations (JacquesChaquin
and Préaud 1996).

Despite this particular incident, the meticulous and
painstaking research of Alfred Soman (1992) enables us
to appreciate how Europe’s most prestigious secular
court, the Parlement of Paris, compiled an early and
remarkable record in reducing punishments for witch-
craft. The Parlement of Paris, with a ressort (jurisdiction)

that covered almost half of France and encompassed
nearly 10 million subjects, was consistently skeptical
when evaluating evidence about witchcraft. Although
Jean Bodin’s famous De a démonomanie des Sorciers (on
the Demon-mania of Witches, 1580) enjoyed many
editions, translations, and imitations, it never con-
vinced the Parlement of Paris to regard witchcraft as an
“exceptional” offense that justified otherwise unaccept-
able methods of proof. Instead, the Parisian judges took
vigorous action in 1588 to quash illegal witch-hunting
methods in northeastern France, not far from the place
where Bodin worked as a royal prosecutor. They inter-
vened again in 1601 by arresting the hangman of
Rocroi, a notorious witch finder responsible for the
deaths of more than 200 people; although only eight of
his victims were French subjects, the Parlement ordered
him to the galleys for the rest of his life. They subse-
quently intervened in the same region in 1623 by pun-
ishing local judges who approved the custom of “duck-
ing” witches, and followed up in 1624 by ordering that
all condemnations for witchcraft throughout their vast
district be automatically appealed to Paris (Soman
1992).

Although Europe’s premier secular court had con-
demned over a hundred people to death for witchcraft
or magic between 1568 and 1625, this figure represents
less than one-fifth of the death sentences appealed to it
for such offenses. It ordered 58 such executions
between 1587 and 1610, but never more than six in a
year. Between 1611 and 1620, its ratio of executions for
witcheraft fell to only 4 percent of cases appealed, while
one-sixth of such defendants were released without
punishment (Soman 1992, II, 35). (This was the time
when Pierre de Lancre, a judge at the Parement of
Bordeaux, similarly failed to persuade his skeptical col-
leagues to change their approach to witchcraft cases,
despite publishing two books on the subject.) Apart
from one extremely late incident, the Parlement of Paris
stopped sentencing witches to death after 1625, exactly
when it also required that all witchcraft trials be
appealed before it. As Soman has emphasized, this date
marked the de facto decriminalization of witchcraft in
the Kingdom of France.

During the final French witch panic, which affected
much of southern and eastern France between 1643
and 1645, other appellate courts had adopted the
Parisian practice of automatic appeals in witchcraft cas-
es, although they still imposed a few death sentences. In
some ways, the Parlement of Toulouse compiled an even
more impressive record than Paris during this episode,
releasing almost two-thirds of the 641 accused witches
whom it judged during this period, banishing most of
the remainder, and confirming only a handful of death
sentences (Vidal 1987, 520, 522). In these years, it
actually sentenced more people to death for lynching
suspected witches than for practicing witchcraft.
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Another smaller French appellate court, the Parlement
of Dijon, behaved in a similar fashion during the same
panic: it executed exactly 3 of the 114 convicted witch-
es it judged between 1643 and 1645, while reducing
the overwhelming majority of lower-court rulings and
subsequently investigating numerous cases in which
accused witches had been lynched.

Appellate justice also played a role in moderating
witch hunting even in that political labyrinth, the Holy
Roman Empire. The newer imperial aulic court, or
Reichshofrat, sitting at Vienna since 1559, complement-
ed the empire’s original appellate court, the
Reichskammergericht (imperial chamber court), sitting
mostly at Speyer since 1495. Like other major European
cours, the Reichskammergericht insisted on clearer stan-
dards of proof than those used by local witch hunters,
and it invariably opposed abuses of tortu re. No general
assessment of its overall record on witchcraft trials has
been attempted until recently (Oestmann 1997),
because its archive, unlike those of the Richshofiar,
we re dispersed long ago to almost forty different loca-
tions (Schormann 1991, 157-166; 1992). Although
witchcraft trials made up less than 1 percent of the
Reichskammergerichts caseload, this court intervened in
these trials more often than previously believed, and its
rulings had some positive effects. For example, when a
goldsmith’s wife in a small Alsatian town sued her over-
lord, the bishop of Strasbourg, at Speyerin 1620 for ille-
gally arresting and torturing her daughter, the empero r
gave the bishop four weeks to send him a report on this
subject. Although the lawsuit dragged on, her daughter
was released a few months later; the goldsmith sold his
house eight months after that and moved to Protestant
Strasbourg. After the mother finally withdrew her suit at
Speyer, she refused to pay any of the legal costs in their
former home (Schaefli 1993, 35-39). Other Alsatians
we re still appealing to the Richskammergericht against
charges of witchcraft as late as 1661.

The greatest weaknesses of the Richskammergericht
were that it was distant, expensive, and cumbersome for
nonexperts, although it probably saved the lives of
some very ordinary plaintiffs. Contrary to its rputa-
tion, it could make rulings surprisingly swiftly in witch-
craft cases (Oestmann 1997, 520); but its decisions
could be impossible to enforce. For example, in 1611 a
plaintiff from the duchy of Schsen-Lauenburg
appealed to it, but his mother was convicted and exe-
cuted before it could nullify her trial. Even highly
placed plaintiffs suffered similar consequences. In
1627, during the worst of Bamberg’s witch hunts, the
episcopal chancellor traveled to Speyer in order to pro-
tect his wife and daughter, who had been arrested for
witchcraft; he returned with a ruling to liberate them,
but they had both been burned in the interval. The
furious bishop immediately imprisoned the chancellor
and his son (who had also gone to Speyer), tortured

50  APPEALS

both of them on the basis of accusations made by his
wife and daughter until they confessed, and burned
them as well. Three years later, an appeal to the
Richshofmt by the city of Nuremberg on behalf of a
p rominent refugee from Bamberg, followed by three
imperial orders and pressure from the College of
Electors, culminated in the evocation of all Bamberg’s
witchcraft trials to the emperor in 1631. Bambergs
bishop protested vigorously, but no longer dared
imprison witches in the special prison he had built for
that purpose.

Next year, the Reichskammergericht sharply censured
the elector of Cologne when ruling in favor of a plain-
tiff accused of witchcraft, but it could not curb
Cologne’s “extirpation” program. The Richshofrat was
not asked to intervene in Ferdinands electorate until
1639, when its actions proved as decisive there as they
had in Bamberg. Only ten days after learning of
Vienna’s decision, Cologne flatly refused a local petition
to renew witch hunting. Such examples suggest that the
newer imperial appellate court could act with some-
what greater effect than its predecessor, but it had dif-
ferent shortcomings. Because the Reichshofrat had been
created in order to arbitrate disputes between
autonomous imperial governments, individual subjects
could not appeal to it directly against witch hunting
zealots. In order to involve the Reichshofrat, the imperi-
al free city of Nuremberg had to bring a formal com-
plaint against the bishop of Bamberg, or the free city of
Cologne had to bring a similar action against the arch-
bishop-elector of Cologne. Moreover, because the
emperor was a partisan Catholic, Protestant govern-
ments were often reluctant to appeal to it. But each
appellate court did what it could to curb the worst
excesses of witch hunting in the empire.

The peculiar history of how a small Alpine district,
nestled between the Swiss Confederation and Austrian
Vorarlberg, became the principality of Lichtenstein,
illustrates how appellate justice could still play a deci-
siverole in the history of witch hunting in the Holy
Roman Empire. Witch hunting began in Vaduz
around 1648. This first hunt ended in 1651, but an
even more severe burst of witchcraft trials erupted there
a quartercentury later. By 1680, nearly 300 people—
approximately one-tenth of the entire population of the
county of Vaduz—had been executed as witches since
1648. When prominent families among the count’s vic-
tims (whose confiscated properties helped pay his huge
debts) complained to Habsburg officials in Tyrol,
Emperor Leopold I appointed the prince-abbot of
Kempten to investigate their accusations. Supported by
the University of Salzburg, the prince-abbot successful-
ly pressed charges of extortion and sadistic tortures in
witchcraft trials against Franz Karl von Hohenems, the
count of Vaduz, before the Richshofrat in Vienna. In
1684 the aulic appellate court declared him deposed.



His accuser, aided by soldiers from the Tyrolean govern-
ment, thereupon captured the count of Vaduz and kept
him prisoner at Kempten until Franz Karl died sixteen
years later. At that time, his lands were forfeited to his
accuser. After the count’s death, the prince-abbot sold
Vaduz to the distinguished Austro-Moravian house of
Lichtenstein with the blessing of Emperar Leopold 1,
who raised it to a Fiirstentum (principality) in 1712.
The house of Lichtenstein has ruled in Vaduz ever
since, outlasting even the Austrian Empire. Thus a late
and unusually brutal Alpine witch hunt and a Viennese
appellate court helped to create one of the smallest sov-
ereign states in contemporary Europe.

All appellate courts had the right to increase as well
as reduce the punishments decreed by local courts.
Appeals could be made & minima by the prosecution as
well as by the defendants if prosecutors found the orig-
inal sentence overly lenient. Mo reower, appellate court
judges were completely free to revise a sentence in any
manner they wished, without explaining their reasons.
The parement serving the Habsburg province of
Franche-Comté, for instance, sentenced to death just
over half (53 percent) of the accused witches it judged,
compared with 83 percent in seigneurial courts and 74
percent in lower-level bailliage courts. Nevertheless, the
parlement actually increased the severity of lower-court
sentences in about 10 percent of the witchcraft cases it
judged (Rochelandet 1997, 66-67). Henri Boguet, a
regional judge in Franche-Comté, reportedly asked his
publishers to stop reprinting his 1602 demonology
when he sought to be promoted to the province’s par-
lement, a goal he finally achieved shortly before his death
in 1619. Seven years earlier, that court had revised three
of Boguet’s final four decisions in witchcraft trials;
although two death sentences were overturned, one
sentence, which had been appealed by Boguets prose-
cutor, was actually increased (Monter 1976, 70, 74). In
these cases, as in almost everything else ever done by
any appellate court in revising witchcraft sentences, we
lack any precise explanations for their decisions.

WILLIAM MONTER
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APULEIUS OF MADAURA

(B. CA. 125; FL. CA 155-60)
Apuleius authored the seriocomic romance dealing
with magic and shape shifting, the Mezamorphoses (bet-
ter known as The Golden Ass), as well as the Apologia,
Apuleius’s speech to a Roman court in his own defense
against charges of practicing magic. In different ways,
these two works offered considerable information about
ideas of popular and learned magic in late antiquity,
and they influenced later European thought about these
subjects, and thus, of course, European thought about
witchcraft, after being edited and translated in the late
fifteenth and sixteenth centuries.

Born at Madaura (in modern Algeria) in Roman
No rth Africa, Apuleius was well educated at Carthage
and Athens (in Athens, possibly by a nephew of the
great biographer Plutarch) and became interested in
philosophy, natural science, and magic. Little is known
of the details of his life, except for Apuleius’s falling ill
at the home of an old school friend, Sicinius Pontianus,
in the town of Oea, near Alexandria, being nursed back
to health by the friend and the friend’s widowed
mother, Aemilia Pudentilla, and later marrying
Pudentilla. The marriage, the death of Scinius
Pontianus, and other complications arising from
Apuleius’s inheritance of the estate led to some of
Pudentilla’s relatives laying a charge of magic against
Apuleius and to a trial before the proconsul Claudius
Maximus at Sabratha in North Africa. In Roman law,
the penalty for the crime of which Apuleius was accused
was death. The 4ologia was a revised version of his
speech to the court in his own defense and offered an
extensive and important survey of learned and popular
ideas of magic in the mid-second century Roman
world. The #ologia told that Apuleius had inherited
and wasted considerable wealth, had long been interest-
ed in philosophy and scientific experimentation, and
regarded the accusations against him as inspired by
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Apuleius of Madaurds romance, The Golden Ass, informed early modern ideas of magic. Here Lucius observes a witch rubbing ointments on her

body in order to fly, and he is then transformed into an ass. (1opFoto.co.uk)

jealousy and based on his accusers’ misunderstanding of
philosophy and natural science.

Apuleius’s best-known work was his Metamorphoses,
popularly known as The Golden Ass. Although Apuleius
borrowed much of the plot from earlier writers, his own
literary and intellectual skill created a remarkably popu-
lar novel. It told the tale of a lazy young man named
Lucius, whose fascinaton with magic, particularly erotic
magic, while on a journey to Thessaly, long reputed to be
a center of magic and sorce ry by the Greeks, led to his
transformation into an ass and a series of seriocomic
adventures before his return to human shape under the
auspices of the goddess Isis. The final book told of
Lucius’s initiation into the cult of Isis; it has been inter-
preted as a serious meditation on religion, and the entire
work as a figurativeautobiography of the author, because
it was narrated in the first person by the character Lucius.
The Golden Ass also contained other tales of magic,
including the religious fable of Cupid and Psyche, which
o bviously fascinated both Apuleius and his audience,
because it was no less a figure than St. Augustine who
transmitted the popular title of the work, The Golden /.

Apuleius and his wife eventually settled in Carthage,
where he lectured on philosophical subjects. Some of
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his talks we re collected in two works, Horida and On
Plato and His Dogmas. These and other works, includ-
ing the treatise On the God of Socrates, make Apuleius
an important representative of the philosophical move-
ment known as Middle Platonism, but his interest in
magic certainly equaled his interest in philosophy.
Early Christian thinkers, including St. Augustine,
were highly suspicious of Apuleius, considering him a
wonder-worker, particularly when they read 7he
Golden Ass in conjunction with Apuleius’s philosophi-
cally religious works, although other Christiansregard-
ed at least the Cupid and Ps yche episode as an allego-
rization of the soul’s development. The Golden Ass was
translated by Ermolao Barbaroin the fifteenth century
and printed frequently in that century and the next,
often with illustrations that echoed sixteenth-century
concerns, thus turning the second-century philosophi-
cal comic romance into a justification of contemporary
ideas of sorcery and witchcraft. This translation, print,
and illustration history made 7he Golden Ass, with sev-
eral other works of Roman antiquity, an important re -
erence in Renaissance discussions of witchcraft and
sorery.
EDWARD PETERS
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AQUINAS, ST. THOMAS (CA. 1225-1274)
This Dominican monk and professor of theology, the
greatest thinker in that form of medieval theology
known as Scholasticism, ranks among the most signifi-
cant authorities affecting the origins, formation, and
perpetuation of the early modern image of witches. As
with some other prominent theologians, it is important
to distinguish between his intentions and later inter-
pretation of his works. Thomas lived and taught at a
time when witchcraft prosecutions were unknown, but
when the foundations were partly laid for the future
criminalization of witchcraft. The evolution of a stan-
dardizal ecclesiastical legal system (known as the
Inquisition), which Rome had been shaping since the
Fourth Lateran Council in 1215, played an important
role in gradually creating a systematic classification and
persecution of various types of heretics.

Scholasticism was particularly concerned with sys-
tematic theology. All branches of contemporary theolo-
gy we re cross-linked to form a network of traditional
requirements, permitting cautious advancement.
Aquinas was not alone; all dogmatic systems had to
grapple with the issues of demonology and magic with-
in a vast spectrum of possible interpretations. Thus the
significance of Thomas Aquinas resides less in his par-
ticular statements about demonology or magic than in
his new theological approach and its philosophical
background, based on his interpretation of Aristotle.
This background is particularly obvious in Thomas’s
relationship to his teacher Albertus Magnus (Albert the
Great), who was considered not only a universal theolo-
gian, but also an expert in all fields of science, including
the borderline between empirical science and magic.
One can assume that Thomas was acquainted with the
whole spectrum of magical practices, so far as they were
known in academic circles. Of course, Thomas’s
theological background included the fourth-century
Church Father St. Augustine and his statements on
demonology, particularly to the extent to which these
acquired legal status through Gatian’s Concord of
Discordant Canons, known as the Decwetum (1130), or
formed the foundation for the study of theology in
Peter Lombard’s $ntentiae (1148—1151). As a result,
Thomas’s Commentary on the Sntences of Peter

Lombarndofters an important source for resolving cer-
tain issues.

The subject of demonology was, of course, also dealt
with systematically in Thomas’s Summa Theologiae
(Summa of Theology) (1.1, Q.51 f). It is particularly
interesting that Aquinas considered demonology within
the context of his doctrine of angels. He approached
problems on a purely ontological level, in relation to
the doctrine of creation, with no reference to practical
life. On the other hand, The Summa Theologiae and
other works also discussed individual issues concerning
witchcraft and magic, and these were later consolidated
to form certain lines of argumentation. His view of
maleficium (harmful magic) was traditional, but he
added the detailed notion of an impotentia ex maleficio
(impotence from evildoing) (Commentary on the
Sentences, Bk 4, D. 64, Q. 21, Art. 3), one of the ques-
tions that was later discussed intensively in relation to
the impact of witches. In accordance with Augustine’s
doctrine of demonology, he assumes the real possibility
of sexual relations between demons and humans. In his
Scriptum  super libros sententiarum Magistri Petri
Lombardi (Commentary on the Sentences of Master
Peter Lombard) and Summa Theologiae (1, Q. 51, Art.
3), Aquinas systematically formulated his doctrine of
incubi and succubi and provides a plausible explana-
tion: By nature, demons could not conceive children
with humans, but they could take the form of a woman
and absorb a man’s sperm through a sexual encounter,
then take the form of a man and inseminate a woman
with the stored sperm.

The scholastic logic of this idea had fatal conse-
quences in the future, as it implied “real” sexual rela-
tions between devils and humans. The same applied to
the notion of men forming pacts with demons.
Augustine’s statements were made within the context of
Greek and Roman demonology, but Thomas interpret-
ed them in terms of scholastic and systematic theology,
resulting in the idea of everyday social rlations
between humans and demons. In the light of the
already ongoing systematic persecution of heretics, a
transfer of this aspect of “rality” to supposed witches
became relatively easy.

Thomas’s theology did, however, contain certain
aspects that clearly inhibited the outbreak of witchcraft
persecution: For example, Aquinas (in agreement with
traditional canon law) rejected the idea of humans
being physically transported by demons, the issue that
eventually led to the notion of witches flying; moreover,
he was certain that harmful magic was possible only
with God’s permission (permissio Dei), and he gave no
indication that superstitious practices should be
punished or prosecuted as heretical. Nevertheless, his
new methodology could be interpreted in a far more
radical way, leading to a criminalization of magic. The
interpretation of Aristotle that characterized his new
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school of thought entailed an entirely new understand-
ing of the causal interrelation between events in heaven
and those on earth. Thomas’s doctrine of causality
attributed greater significance than previous philosoph-
ical and theological traditions, which were mainly
Platonic, to the so-called causae secundae (secondary
causes). Consequently, the late medieval doctrine of
witchcraft could easily use Thomas’s authority to
emphasize not only the power of the Devil but also that
of his servants, the witches. They reduced the permissio
Dei from the original claim that nothing evil occurs
outside of the divine will, to a general authorization
from the divine for the actions of the Devil and his
witches. The Devil, sorcerers, and witches became pro-
tagonists who were seen as acting independently and
with effect. Thomas never expressed this development,
but it is a logical consequence of his fundamental ideas.

Thus the tradition of Thomist theology is of particu-
lar interest. Venerated as the “Angelic Doctor,” by far
the most significant theologian produced by the
Dominican order, Aquinas became the greatest author-
ity of the papal Inquisition, which had already been pri-
marily entrusted to the Dominicans during Aquinas’s
childhood. To what extent such Dominican inquisitors
as Heinrich Kramer really found support in Thomas is
irrelevant in this context; they used (or misused) his
authority, thus associating Thomas’s name with the
whole aspect of witchcraft and the persecution of
witches. Particularly during the Counter-Reformation
of the late sixteenth century, the Roman Catholic
Church officially considered St. Thomas (who had been
far from the only recognized authority in the late
Middle Ages) the most significant Catholic theologian.
Consequently, it became extremely difficult for
Catholics to argue against any of Aquinas’s positions
affecting demonology.

Thus it is not surprising that, after the era of witch-
craft trials ended, essential elements of Aquinas’s doc-
trines concerning witchcraft and demonology were
maintained by Catholic theology far into the nine-
teenth century, aided by the fact that in 1879 Pope Leo
XIII declared Thomas Aquinas to be the “normal the-
ologian” for Catholics. In the German Kulturkampf
(culture war) and its disputes about witchcraft, Thomas
Aquinas suffered a fate similar to Martin Luther: The
confessional opposition degraded him to a propagan-
dist of relentless witch persecution, which was of course
historically untrue. Despite any precise implications for
individual issues, Thomas Aquinas’s statements remain
essentially theoretical and lack any direct relation to the
subsequent persecution of witches.

JORG HAUSTEIN;
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ARAGON

During the sixteenth and seventeenth centuries, many
different authorities prosecuted the offense of witch-
craft in Aragon (in Spanish, Aragén). In addition to
seigneurial justice and so-called “popular justice”
(lynchings performed on the margins of legality), the
three most active judicial institutions were those of
inquisitorial, episcopal, and royal justice.

The Holy Office, known as the Inquisition, created
especially for the eradication of heresies in the thir-
teenth century and restored within the crown of
Aragon in 1483, based its persecutions upon accusa-
tions of apostasy, because it was supposed that the
implicit or explicit pact that every witch must have
made with the Devil implied an abjuration of the
Christian faith. Despite the Inquisition’s reputation for
cruelty (owing primarily to the “Black Legend,” the
defamatory depiction of the Spanish national charac-
ter), however, trials for witchcraft became fewer and
fewer in Aragon as the sixteenth century wore on, until
they all but disappeared. The last condemnations to
death for witchcraft pronounced by the inquisitorial
tribunal of Zaragoza took place as early as 1535, against
two women from villages situated in the Pyrnees.
Inquisitorial skepticism as to the reality of the maleficia
(evil acts, harmful magic) attributed to witches grew



after the famous proceedings in Logrofio in 1610, when
the rationalist intervention of the “witches’” advocate”
Alonso de Salazar Frias provoked a decisive turn away
from further prosecutions for witchcraft by the Holy
Office throughout Spain. This shift reflected the inter-
ests of an institution whose principal concern was not
so much to investigate mentalities as to control groups
considerd dangerous from a sociopolitical viewpoint.
Given the increasing disbelief among the inquisitors
about the reality of crimes attributed to witches, these
soon began to be considered as minor questions that
would reasonably have belonged to the ondinario, the
ecclesiastical judge who represented the local bishop.

Episcopal tribunals in Aragon, on the other hand,
increased their prosecutions for witchcraft and other
forms of superstition in the last decades of the sixteenth
century, along with prosecution of other behaviors con-
sidered fundamentally irreligious and threatening to
proper supervision of the faithful, including
commondaw marriage, homosexuality, usury, and acts
of physical aggression against the clergy. This discipli-
nary turn coincided with the imposition of other
decrees approved at the Council of Trent and copied by
provincial synods throughout Spanish territories. The
Kingdom of Aragon was divided into seven dioceses
(Zaragoza, Huesca, Teruel, Jaca, Barbastro, Tarazona,
and Albarracin). Each had its own episcopal jurisdic-
tion, which was delegated to the so-called Vicario
General, who performed the functions of judge in the
name of the bishop, as did such other episcopal minis-
ters and officials as the Visitor (a judge delegated in
places where he made an annual visit), the fiscal procu-
rator, the public defender (e/ abogado de Pobres) and var-
ious notaries, bailiffs, constables, or jailers. Like the
Inquisition, episcopal judges used procedures based on
canon law in search of evidence. They required the
presence of many witnesses, for the prosecution as well
as the defense, and, frequently, they ultimately suspend-
ed cases for lack of evidence. When the defendants were
declared guilty, the sentences were usually light and
consisted principally of paying the costs of the proceed-
ings, and sometimes exile or flogging.

Unlike the relative benignity displayed by its ecclesi-
astical judges with regard to witchcraft, Aragon’s secular
tribunals, whose jurisdiction was confined to a munici-
pality or region, pronounced summary judgments
based on statutes that constituted authentic “states of
exception” to the laws of the realm and were designed
to prosecute certain kinds of criminals (such as witches
or bandits) on the social margins of a particular juris-
diction. Thus, although the laws of Aragon prohibited
the application of torture, the secular tribunals autho-
rized it without limit for such “exceptional” offenses.
Though Aragonese law required a formal accusation
before a criminal trial could begin, secular tribunals
allowed the opening of “exceptional” trials at the simple

will of the judge. He could convene such trials on festi-
val days, at any hour of the day or night, at any place of
his choosing, with or without the presence of legal
counsel. Under “exceptional” procedures, the liberty of
an Aragonese secular judge reached such extremes that
he could even pass judgment without bothering to
begin a trial. Most extraordinary of all is the fact that a
judge who presided in accordance with newly minted
laws about “exceptional” offenses could (and was in fact
obliged to) apply them retroactivdy—that is, against
defendants who had broken these laws before they
existed.

These local magistrates regarded witchcraft as pri-
marily a problem of public order against which it was
considered necessary to fight in the most expedient way
possible. True “witch hunts” in Aragon took place
exclusively in small mountainous and isolated settle-
ments. Because of the extreme rapidity of this method
(many victims were hanged before legal proceedings
against them had even begun) and because only a few
widely dispersed local records have been preserved, we
know little about local justice. However, we do know
that women were the primary victims of secular prose-
cutions in Aragon. This was partly due to prosecutions
that were not based on real deeds (as opposed to those
carried out by ecclesiastical courts, or for that matter
“exceptional” justice carried out against Aragonese ban-
dits), but even more to the need to find a scapegoat,
someone who could be blamed for all sorts of misfor-
tunes and who could be sacrificed with impunity. In
Aragon, as elsewhere in Europe, women, considered
since antiquity the living incarnation of evil, perfectly
personified diabolical dealings.

Despite the unevenness in our recorded evidence, we
may divide Aragonese witchcraft prosecutions into two
major categories: prosecutions for witchcraft (brujeria),
which included some mention of collective participa
tion in witchcraft and an implicit pact with the Devil,
and prosecutions for sorcery (bechiceria), in which,
rather than some demonic power of the accused, certain
forms of conduct or practices considered superstitious
were prosecuted. Witchcraft prosecutions constituted a
minority, mostly because they were mainly initiated by
local secular judges and the records have been lost—or
they were never even convened and conducted as for-
mal trials.

Most of the prosecutions for which the records have
been preserved concerned defendants accused of evildo-
ing by their neighbors because of certain quarrels or
conflicts, or defendants who we re authentic “magical
professionals,” that is, men and women paid to resolve
the problems of their clients; prominent among these
p rofessionals we re those who specialized in curing ill
health, divination of future events, location of treasure
or lost objects, and, above all among women profes-
sionals, seduction of a desired man.
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Aragonese witchcraft prosecutions enable us to
establish a clear delimitation between masculine and
feminine magic. Men dedicated to magic, as well as
necromancers and a few members of the clergy, often
came from southern France (or at least had contacts
beyond the frontier). They were almost always associ-
ated with literate culture in general and in particular
with grimorios (grimoirs—magicians’ books for invok-
ing demons), which they brought from neighboring
France. On the contrary, the women devoted to magic
tended to have much more humble backgrounds. The
majority were illiterate, prostitutes or procuresses,
often from Mediterranean coastal regions, and their
methods were heavily influenced by the remnants of
Morisco culture, long established in the Aragonese
region.
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ARDENNES

Several witchcraft trials are recorded from the Ardennes
region (which includes parts of present-day France,
Belgium, and Luxemburg), ruled by various territorial
lords during the sixteenth and seventeenth centuries.
The southwestern part of the region was characterized
by a large number of unofficial lynchings of witches.
Because few records from the Ardennes have survived,
we do not know how many trials and executions for
witchcraft took place. The figure of 20,000 executions,
given in the older historiography, is certainly a
complete exaggeration. Moreover, the history of the
witchcraft trials from the region as a whole has not yet
been comprehensively researched.

Although nearly all the inhabitants spoke Walloon, a
French dialect, the Ardennes region was fragmented
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politically, juridically, and religiously in the sixteenth
and seventeenth centuries. Its north western part includ-
ed the prince-abbey of Stablo-Malmédy, which
belonged to the Holy Roman Empire and thereforeused
the 1532 imperial criminal code, the Carolina Code
(Constitutio Criminalis Carolina). The largest state in the
Ardennes region was the duchy of Luxembourg, a
p rovince of the Spanish Netherlands. In Luxembourg,
legal procedure followed the criminal ordinances issued
by the central Habsburg government in Brussels, sup-
plemented by ordinances from the provincial adminis-
tration in Luxembourg. The southern Ardennes includ-
ed the duchy of Bouillon, divided after 1559 into two
autonomous ministates: a small portion (including the
town of Bouillon) under the prince-bishop of Liege and
the southern principality of Sedan under the dukes of
Bouillon. The southwestern area of the Ardennes
belonged to France. In Bouillon, the ducal council
supervised criminal legal procedure, while the French
partof the Ardennes answe red to the distant Parlement
of Paris, the most important court in France.

Except for the principality of Sedan, whose rulers
were Calvinist until 1635, the Ardennes region was
Roman Catholic, but also fragmented religiously.
Stablo-Mdmédy belonged to the diocese of Liege and
thus to the archdiocese of Cologne; the eastern admin-
istrative districts (Propsteien) belonging to Luxembourg
formed part of the archdiocese of Trier, while the west-
ern administrative districts belonging to Luxembourg
as well as the duchy of Bouillon formed part of the dio-
cese of Liege. The French-owned Ardennes territory
was subject to the archbishop of Reims.

Every territory and lordship in the Ardennes held
witchcraft trials, and each subregion offered special par-
ticularities. In the northeast, large-scale witch hunts
affected the prince-abbey of Stablo-Malmédy after
1585: at least 30 people from the villages of the prince-
abbot had been executed for witchcraft by 1638. The
sensational trial of Jean del Vaux, a monk from Stablo,
who was suspected of having poisoned many of his fel-
low monks by means of witchcraft, began in 1592.
Initially pursued by the Church authorities, it ended
with his beheading in 1597. In his extensive, extremely
detailed, and largely wluntary confession, the monk
claimed to be a pupil of the (in)famous Dietrich Flade of
Trier, and Del Vaux accused more than 200 other people
of being witches. The wave of trials that resulted from
his confessions and accusations lasted until 1598, when
Stablo’s territorial lord, the prince-abbot Ernst of
Bavaria, who was also prince-bishop of Liege, issued a
decree prohibiting people from defaming others as
witches. The Jesuit Ma rtin Del Rio discussed the case in
his well-known demonological treatise, Disquisitiones
Magicae libri sex (Six Books on Investigations into
Magic, 1599/1600). StabloMalmédy endured another
cluster of witchcraft trials in the 1620s, when Aegidius



Dormael, a judge renowned for his severity as a witch
hunter, pursued allegations of witchcraft against several
prominent people in Stablo, including mayors of the
town. A few of those accused of witchcraft managed to
bring countersuits before the Richskammergerichr
(imperial chamber court) in Speyer, alleging that due
legal procedurehad not been observed in their trials.
Aegidius Dormaels brutal and corrupt machinations
emerged all too clearly from the Richskammergerichr
record: He pursued witchcraft trials primarily in order
to increase his own power and to make a financial pro fit.

In the eastern and central Ardennes, the exact num-
ber of witchcraft trials and executions in the duchy of
Luxembourg remains in doubt, although historians
agree they were numerous. Mrie-Sylvie Dupont
Bouchat (1978) presented the following statistics for
witchcraft trials in the Walloon-speaking administrative
districts of the Ardennes region that belonged to the
duchy of Luxembourg; the statistics are based on
regional account books that are unfortunately incom-
plete and thus provide only a partial picture of events.
In Bastogne between 1550 and 1670 there were only 13
recorded trials with 2 executions; Chiny-Ectalle recorded
26 trials with 16 executions between 1509 and 1670;
and there were 23 trials and 11 executions recorded in
Virton-Sint-Mard between 1518 and 1645. No reli-
able figures exist for the La Roche district. In the
German-speaking district of Arlon, on the other hand,
there were 39 trials between 1553 and 1687, all but one
of which ended in execution. While these statistics are
based only on the account books of the relevant
Proposteien (administrative district) and omit the trials
that took place in the legally autonomous lordships of
the duchy of Luxembourg, they show a clear contrast
between the relatively scattered and mild persecution of
witches in the Walloon-speaking districts and the much
larger-scale witchcraft trials that took place in
German-speaking districts and lordships.

The theory that witchcraft trials occurred with par-
ticular severity in small lordships is supported by the
events in the lordship of St. Hubert-en-Ardenne.
Although part of the duchy of Luxembourg, it retained
legal autonomy and thus could try witches without any
external supervision. With only a few exceptions, the
21 witchcraft trials in St. Hubert-en-Ardenne took
place during the rule of Abbot Nicolas de Fanson
between 1611 and 1652 (Dupont-Bouchat 1999). A
former pupil of the Jesuits, filled with counter-reform-
ing zeal, Fanson was an enthusiastic champion of
Tridentine reforms. Convinced that St. Hubert was
infested with adulterers, demonically possessed people,
and witches, Abbot Fanson wanted to establish a new
moral order in the territory during his lengthy rule. All
transgressions that were regarded as violations of the
new Counter-Reformation order were policed with
severity: blasphemy, sorcery, soothsaying, and sexual

offenses. Violations of sexual norms also became evi-
dence against people suspected of witchcraft. During
the peak of the witch persecution in St. Hubert
between 1615 and 1630, witchcraft trials also increased
in two neighboring territories, the duchy of Bouillon
and the Luxembourg district of Bastogne. The inhabi-
tants of St. Hubert-en-Ardenne had already been sensi-
tizal to the alleged activities of the Devil even before
the seventeenth-century witchcraft trials, because the
abbey was a well-known place of pilgrimage, where
people possessed by the Devil went to be exorcised, and
where those who had been bitten by wolves (or alleged-
ly by werewolves) or who suffered from rabies and
epilepsy came to be healed. In the late sixteenth centu-
ry, Peter Binsfeld, the suffragan bishop of Trier, had
dedicated an edition of his demonology to Abbot Jean
Balla, who ruled St. Hubert between 1585 and 1599.
Counter-Rdormation influences affected other nearby
territories in the Ardennes region as well as St. Hubert-
en-Ardenne. A lengthy economic crisis increased the
fear of witches, whipped up further by the activities of
the Jesuits, who constantly warned against the destruc-
tive power of the Devil in sermons and catechisms.

In the southern Ardennes, only a few trials (the num-
ber is still unknown) took place in the principality of
Sedan under its Huguenot dukes (De la Marck and La
Tour d’Auvergne) before they turned Catholic in 1635.
Meanwhile, in the northern part of the duchy of
Bouillon (including the city of Bouillon), which had
belonged since 1559 to the prince-bishop of Licge,
Catholic officials recorded 73 trials (Dupont-Bouchat
1978), but only 15 executions (21 percent) between
1564 and 1685 (Bodard 1964). However, the parts that
belonged to the Kingdom of France were characterized
by many unofficial lynchings of witches (Soman 1988).
Here, the Parement of Paris tried to assert its legal
authority in the face of opposition from local officials.
Because the parlement maintained a relatively restrained
approach toward the legal treatment of witchcraft, the
local inhabitants resorted to a series of lynchings against
suspected witches. Perhaps as many as 300 people were
drowned or burned in this part of the Ardennes and in
the neighboring French territory of Argonne without
proper trials.
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ARRAS

The series of witchcraft trials and appeals known as the
Vauderie d’Arras began in this Burgundian city in 1459
and ended in Paris in 1491. The trials actually lasted
less than a year, from November 1459 until October
1460; the appeals process, however, extended over thir-
ty years. From this well-documented series of trials and
appeals emerged our most complete description of late
medieval witchcraft anywhere in Europe, including
material on the connection of witchcraft with heresy via
the Waldensians. Religious, social, economic, and polit-
ical factors all played roles in the Vauderie d’Arras.
Despite the sensation caused by the events in Arras,
their subsequent influence on the development of
witchcraft beliefs, practices, and prosecutions was soon
overshadowed by the appearance of the German-based
Malleus Maleficarum (The Hammer of Witches, 1486),
by Heinrich Kramer.

The trials at Arras stemmed from a Dominican chap-
ter-general held at Langres in ducal Burgundy earlier in
1459, attended by the inquisitor of Arras, Pierre le
Broussart. One event then taking place at Langres was
the heresy trial of a hermit formerly from the county of
Artois, with Arras as its capital. Armed with the names
of other heretics gathered at Langres, le Broussart
returned to Arras determined to root out the menace.
The crimes with which the defendants we re charged
were known collectively as Vauderie (because these trials
were directed at the heresy called Vauderie,
“Waldensianism,” seen as associated with witchcraft)
and the criminals themselves as Vaudois (Waldensians).
Whether or not the confusion between Waldensianism
and witchcraft was deliberate, by this time the defini-
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tion was fixed: The Waldensians were heretics, and their
practices were witchcraft. A manuscript copy of Martin
Le Franc’s Champion des Dames (The Defender of
Ladies) made at Arras in 1451 already incorporated the
witchcraft—Waldensian—Vaudois confusion. In a mar-
ginal illustration two women were shown flying, one on
a broomstick and the other on a staff, while the rubrics
said “des Vaudoises” and “passe martin.” (The latter
referred to the eve of Martinmas, November 11, a time
when witches traditionally held their assemblies).
While other contemporary tracts were devoted to con-
demning Waldensians as heretics, descriptions of their
practices were now attributed to witchcraft.

The first arrest was made on November 1, 1459, the
Day of All Saints. Four vicars-general, acting in the
absence of the bishop of Arras, Jean Jouffroy, began the
proceedings. Jacques du Bois, the dean of Notre Dame
d’Arras, who quickly took charge, soon joined them.
The second person arrested was Jean Lavite, a
wellknown local painter and poet, on February 25,
1460. Lavite was soon forced to confess and incriminat-
ed many others. Six more people were arrested by early
April, including Huguet Amery, formerly in the service
of Bishop Jouffry. While the four vicars-general grew
uneasy with the way events were unfolding, Pierre le
Broussart and Jacques du Bois, now joined by the suf-
fragan bishop, the Franciscan Jean Fauconnier, forced
them to continue.

On May 8, a general assembly of the clergy of Arras
decided the fate of seven of the eight prisoners (the oth-
er having been found hanged in his cell the previous
night). On the following day, Jean Lavite, five women,
and the body of the dead prisoner we re led to a high
scaffold that had been erected in the courtyard of the
episcopal palace; only Huguet Amery, who was resisting
torture, was not present. The inquisitor’s sermon
repeated all of the charges: these Vaudois flew to their
assembly in the woods, where they found the Devil in
the form of a man or an animal and adored him; then
they spat upon the cross; then after feasting they
engaged in the sins of sodomy and buggery, plus others
that the inquisitor dared not mention before innocent
observers. Amid considerable unrest in the crowd, six of
the defendants were sentenced to die at the stake.
Meanwhile, ten more people were arrested.

A further round of arrests, beginning on June 22,
1460, reached the city’s rich and powerful, including
two wealthy citizens and Payen de Beaufort, a noble-
man. While these new prisoners were being interrogat-
ed, the previous group was prepared for the second ser-
mo generalis (general sermon) on July 16. Seven more
victims were sent to the stake, although two were
spared and imprisoned. The citizens grew restivg but
that very evening another series of arrests began; one of
the town’s richest men, Antoine Saquespée, was arrested
after dark and conducted to prison. On the following



day two more arrests were made, while three other men
fled as far as Paris. After this, only two more people
were arrested on accusations of Vauderie, one on July 27
and the last on August 13.

With some wealthy and powerful men now behind
bars, the prosecutions took a new turn. Relatives of the
prisoners launched appeals to their overlord, Philip the
Good, duke of Burgundy, who summoned an assembly
of scholars in Brussels. Although they reached no con-
clusions, Duke Philip sent the first herald of his Order
of the Golden Fleece to observe the proceedings in
Arras and quell any rumors that the duke favored them.
Inquisitorial zeal waned after the Brussels convention,
yet a third sermo generalis was held on October 22,
1460, where the Seigneur de Beaufort was sentenced to
prison and fined an enormous sum, most of which was
earmartked for Duke Philip’s proposed crusade against
the Turks. Of the two others arrested with Beauforrt,
one was sentenced to prison, the other to the stake as a
relapsed heretic. Finally, after withstanding torture,
Huguet Amery was sentenced to thirty years on bread
and water—in absentia, after he had escaped from jail.
During the final months of 1460, the remaining pris-
oners were released after a series of formal hearings.

The effect of the trial of Waldensians in Arras was
immediate. Sources, using the words sorcherie (sorcery)
and Vauderie (Waldensian heresy) as synonyms,
describe witchcraft trials in the French-speaking south-
ern regions of the Burgundian Low Countries in a sim-
ilar way. Thus, at Nivelles, a woman was banished in
1459 on suspicion of being a Vaudoise or soriére.
Sorcery became intertwined with fifteenth-century
demonology, which now included the pact with the
Devil and his sect of worshippers. Short-term effects of
the trials at Arras also included the initiation, in 1460,
of large-scale inquiries about possible witches at
Tournai, Douai, and Cambrai, and the publication of
books (most notably by Johann Tinctor) and the
preaching of sermons about the new dangers of the
conspiracy of the Devil and his servants, the witches.

Even before the trials ended, appeals we re made to
both ecclesiastical and civil authorities. The success of
several appeals had a calming effect on the citizens of
Arras, and popular opinion soon placed the inquisitors
on the defensive. Popular ballads attacked those who
had fostered the trials, especially Jacques du Bois, Jean
Fauconnier, the vicars-general, and their lawyers.
Although ruled by Burgundian dukes, the province of
Artois fell under the appellate jurisdiction of the French
Parlement of Paris (sovereign judicial court, with juris-
diction over approximately one-half of France), which
began an official review of appeals from Arras on May
21, 1461. Political and diplomatic considerations influ-
enced the appeals; they concentrated on judicial proce-
dure, not on the substance of the charges, although the
parlements official records also contain considerable

details about them. In 1468, the plaintiffs received a
favorable decision from the parlement, but it could not
be enforced. This finally happened in July 1491, over
thirty years after the Vauderie d’Arras had begun. Only
one of the original victims of the tragedy remained—
the extremely durable Huguet Amery.

GORDON ANDREAS SINGER

See also: HERESY; JACQUIER, NICOLAS; LE FRANC, MARTIN; MALLEUS
MALEFICARUM; NETHERLANDS, SOUTHERN; ORIGINS OF THE
WITCH HUNTS; TINCTOR, JOHANN; VAUDOIS.

References and further reading:

Du Clercq, Jacques. 1823. Mémoires. Edited by Frédéric Baron de
Reiffenberg. 4 vols. Brussels: A. Lacrosse.

Frédéricq, Paul. 1889-1906. Corpus documentorum inquisitionis
hereticae privatis neerlandicae. 5 vols. Ghent: J. Vuylsteke, and
The Hague: Nijhoff.

Singer, Gordon Andreas. 1974. “La vauderie d’Arras, 1459-1491:
An Episode of Witchcraft in Later Medieval France.” Ph.D.
diss., University of Maryland.

ART AND VISUAL IMAGES

An iconography and visual language for witchcraft
developed in the last decade of the fifteenth century
and the first decade of the sixteenth. It was primarily
the work of Hans Baldung Grien and other south
German artists, apparently stimulated by the increasing
attention given to this subject in proceeding decades in
treatises, sermons, and other literary publications.
Experiments in printmaking by artists and the inclu-
sion of woodcuts in the new print media by printers
eager to attract a broader readership also played a key
role in the visual elaboration of this new subject.
Although witchcraft scenes were also depicted in draw-
ings and paintings, the overwhelming majority of
images produced prior to the seventeenth century were
prints. Through frequent reproduction, these images
served initially to link witchcraft to themes of sexual
and moral disorder, and from the mid-sixteenth centu-
ry they emphasized the dangers witchcraft posed for a
Christian society. From the later seventeenth century,
such images frequently became an object of parody and
ridicule because of growing skepticism concerning
witchceraft beliefs.

Few images of magic, sorcery, and witchcraft have
survived before the 1490s. A gradual demonization of
sorcery which laid the basis for a new iconography of
witchcraft, can be found in images of milk stealing in
many ffteenth-century wall paintings in northern
German and Scandinavian churches, and also in the
appearance of the “new vice” of sorcery, as in the second
redaction (1355) of the popular allegory of Christian
life by Guillaume de Deguileville, Pélerinage de la vie
humaine (Pilgrimage of Human Life). In the English
verse translation of this work by John Lydgate
(Pilgrimage of the Life of Man, 1426), a character
called Sorcery was depicted as learning her craft from
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the Devil as part of a group of women shown preparing
ointments and herbal potions with sieve, mortar, and
pestle. Sorcery was also directly linked to the Devil
through its identification with the Waldensian, or
Vaudois heresy. In Flemish miniatures of the late 1460s
and early 1470s from three French versions of the
Contrm sectam Valdensium (Against the Waldensian
Sect) by the Cologne theologian Johann Tinctor,
Waldensians were shown worshipping the Devil in the
form of a goat and riding animals, brooms, and other
implements through the sky. This association was con-
solidated later in the century by illustrations of the
so-called witch of Berkeley being carried off by the
Devil on a black horse in the five editions of the
Nuremberg Chwnicle published between 1493 and
1500.

A radically new iconography of witchcraft began
with a series of six woodcuts, which appeared in more
than twenty illustrated editions of Ulrich Molitor’s De
laniis et phitonicis mulieribus (Concerning Witches and
Fortunetellers, 1489) before 1510. It would be difficult
to exaggerate their importance for the iconography of
witchcraft. The same scenes were recyded numerous
times with only slight changes. They included witches
laming a man with a poisoned arrow, embracing a dev-
il, riding a wolf or sticks through the sky, enjoying their
meal and conversation in the countryside, and creating
a hailstorm around a cauldron. The significance of this
last scene, which achieved considerable prominence
through its reproduction as a title page in at least seven
cases, was that for the first time witchcraft was repre
sented as the group activity of women gathered around
a cauldron.

During the first two decades of the sixteenth century,
such south German artists as Hans Baldung Grien,
together with Albrecht Altdorfer, Albrecht Diirer, Hans
Schiufelein, and Urs Graf, successfully consolidated
and extended the new iconography of witchcraft. This
iconography found its most influential form in
Baldung’s 1510 single-leaf, chiaroscuro woodcut, usual-
ly entitled Witches’ Sabbath, but more appropriately
called A Group of Witches Around a Cauldron. The
woodcut was critical in establishing the image of
women gathered around a cauldron as a widely recog-
nizable visual code for witchcraft. Baldung borrowed
the key image of the witches’ night ride from Albrecht
Altdorfer’s pen-and-ink drawing of 1506, Wirches
Riding Animals Through the Air, and the idea of witch-
craft as social, political, and religious inversion from the
earlier engraving of his master, Albrecht Diirer, Wizch
Riding Backwards on a Goat (ca. 1500). Baldung’s image
of a group of witches seated within a triangle of forked
sticks also established the cooking stick as one of the
most common signifiers of witchcraft, especially among
German artists, for the next century and beyond; while
his emphasis on the naked bodies of witches and sexual
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allusions in the cooking of sausages helped emphasize
the sexual and gender threat of witchcraft as fundamen-
tal to its link with moral disord e r. Baldung continued
to develop such ideas over the next three decades, and
his images continued to be influential throughout
Europe for the next century and more.

The many copies produced by German artists over
the following decades demonstrated contemporary
interest in Baldung’s work. The most significant image
modeled on his work was a woodcut, probably designed
in his workshop and first published as an illustration to
a collection of sermons by the Strasbourg cathedral
preacher, Johann Geiler von Kaysersberg, entitled Die
Eneis (The Ants, 1516). It depicted a witches’ night
ride with strong sexual overtones, and helped consoli-
date Baldungs sexual interpretation of witchcraft,
achieving widespread circulation in five different edi-
tions of Joann Pauli’s popular work, Schimpf und Ernst
(Humor and Seriousness, 1522). Different versions of
this woodcut continued to be reproduced until the
1580s, as title pages to works by Johann Weyer,
Reinhard Lutz, Ulrich Molitor, Paulus Frisius, and
Abraham Saur.

Key elements from Baldungs iconography were
quickly incorporated into the witchcraft images of
artists in Germany and also beyond. A woodcut by a
former fellow apprentice in Diirer's workshop, Hans
Schiufelein, The Evils of Witches, which included riding
witches and cauldrons, was published in the 1511 edi-
tion of Ulrich Tenglers Der neii Layenspiegel (A New
Mrror for Laymen), a revision of Tenglers 1509
Layenspiegel. Two woodcuts featuring cauldrons were
included in the second (1518) edition of Thomas
Murner’s Narrenbeschwimng (The Exorcism of Fools),
to illustrate the relationship between sorcery and sexual
desire. A woodcut depicting milk stealing by sorcery in
Geilers The Ants also featured a cauldron among the
expected iconography. The 1526 painting by the Dutch
artist, Jakob Cornelisz van Oostsanen, 7he Witch of
Endor, made a radical break from traditional representa-
tions of the biblical story by including a group of witch-
es around a grill, seated on goats, cooking sausages and
drinking. Lucas Cranach used the imagery of naked
witches brandishing cooking sticks and distaffs while
riding animals through the sky in his four Melancholia
paintings (1528-1533), in order to represent a night
procession of witches and spirits, the so-called Furious
Horde of popular Germanic folklore, and identify the
powers associated with the melancholic imagination as
diabolical.

Why Baldung and his contemporaries developed such
a strong emphasis on a gendered and sexual understand-
ing of witchcraft remains unclear. It has been suggested
that it was the result of humanist interest in the classical
world rather than a response to contemporary concerns
about witchcraft. But more research is necessary to



explorethe links between witchcraft images and con-
temporary discussion concerning not only witchcraft,
but also related themes such as gender, the body, cosmic
order, and diabolical agency. It needs also to be recog
nized that this new iconography did not wholly displace
older traditions of depicting sorcery as the work of an
individual. The Augsburg artist, Hans Burgkmaier,
chose an old and hunched female figure with a devil on
her shoulders to represent the “black arts” in a woodcut
he completed ca. 1514 for the book project, the
Weisskunig (The White King). The most widely dissem-
inated re p rsentation of witchcraft in the sixteenth cen-
tury was a woodcut condemning healing by sorcery,
which was created by Jérg Breu and first published in
Johann von Schwarzenbergs Memorial der Tugend
(Memory Prompts to Virtue, 1534). The woodcut fea-
tured individual healers of both genders as representa
tives of witchcraft, while also introducing a small yet sig-
nificant visual cue of a spewing cauldron and hailstorm.

By the second half of the sixteenth century, images of
witchcraft had significantly increased in number and
also changed in emphasis. Its centers of production
moved north, with Flemish and Dutch artists playing a
greater role. The new emphases can be usefully grouped
under seven headings:

1. The crimes and punishments of witches. Such images
fed the market created for sensational news in the
later sixteenth century. Erhard Schoen and Lucas
Mayer from Nuremberg, Lucas Cranach the
Younger from Wittenberg, and Georg Kress of
Augsburg were just a few of those who created these
visual news reports of witchcraft. Broadsheets also
satisfied the sixteenth-century interest in providen-
tial signs. The Swiss pastor, Johann Jakob Wick,
between 1560 and 1588 gathered an extremely rich
collection. Among the mass of correspondence,
reports, pamphlets, and broadsheets, his collection
also included many colored pen drawings that Wick
inserted into his texts; more than twenty of these
depicted the crime of witchcraft. For Wick and his
readers, they were visual signs of the terrible state
into which a sinful European Christendom had fall-
en; witches were instruments of the Devil in his
unrelenting struggle against Christ’s church.

2. The long history of witcheraft. In the 1560s,Pieter
Brueghel the Elder created two very influential
drawings that depicted the struggle between the
apostle James and the ancient magician
Hermogenes. In 1565, they we re engraved byPieter
van der Heyden, and subsequently copied or adapt-
ed by later artists. Witchcraft, rep rsented by riding
women and a series of belching cauldrons, was sim-
ply one of the many diabolical arts over which this
pagan magician was believed to have exe rcised con-
trol. The longer history of witchcraft was also

stressed when artists depicted such classical sorcerers
and witches as Palaestra, Me roe, Pamphile, Medea,
or Circe. These ancient fig u res sometimes took on
such characteristics of contemporary witches as wild
hair or the riding of domestic instruments, as in the
woodcuts of the Monogrammist NH for the 1538
German translation of 7he Metamorphoses (or The
Golden Ass) of Apuleius of Madaura; at other times,
they re flected contemporary discourse about the
witch’s power as diabolical or sexual, as in the many
images of Circe produced for editions of Ovid,
Virgil, or Renaissance emblem books. The witch was
also given a biblical past, primarily through illustra-
tions of the story of the necromancer or witch of
Endor (1 Sam. 28:3-20). Jakob Cornelisz van
Oostsanen radically changed the tradtional iconog-
raphy of this subject by inserting elements from
Baldung’s work into his painting of 1526. Then, in
Wittenberg in 1572, the subject was included for the
first time in a Luther Bible, in a woodcutprobably
by Johann Teufel, which was meant to encourage
secular rulers to eliminate witches from their territo-
ries. Illustrations in Bibles continued into the eigh-
teenth century, with the emphasis firmly on the
figure and techniques of the witch.

3. A link to non-Christian peoples in the present. In the
Historia de Gentibus Septentrionalibus (History of
the Northern Peoples), a richly illustrated and
immensely popular account of Scandinavian culture
by the Swedish archbishop Olaus Magnus, first
published in Rome in 1555 and often republished
in various European languages, a series of woodcuts
depicted Scandinavian magic and sorcery and
imputed them to the power of the Devil. One
woodcut even presented the well-known, and by
this time also frequently illustrated, story of the
witch of Berkeley, in order to highlight the relation-
ship between the pagan sorcerers of Scandinavia and
the witches of Christian Europe. A similar relation-
ship was created between contemporary witches and
the Indians of the New World. The Dutch artist,
Crispin de Passe, in a late sixteenth-century engrav-
ing based on a design by his Flemish collaborator,
Martin de Vos, depicted Amerindian cannibals and
European witches as children of a common father,
Saturn, the planetary god whose rule was based on
violence, namely the castration of his father and the
devouring of his children. Witches were thereby
identified as savage and alien, and could be more
easily imagined as castrators and cannibals.
Surviving prints of the same subject by Henri Leroy
and Jan Sadeler the Elder suggest that the compari-
son enjoyed considerable currency.

4. Witches as savage and crue [. The Dutch artist, Jacques
de Gheyn the Younger, who created a large number
of drawings of witchcraft in the first decade of the
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sevateenth century, exemplifiesthis tendency. His
witches cook up body parts, suck blood from a
child, disembowel a male cadave r, and nail a frog to
thefloor. They re p resent a theater of cruelty analo-
gous to contemporary images of cruelty andamocity
associated with religious conflict, marty rdom, and
the colonization of non-Eu ropean peoples, and

re flect the more brutal and uncompromising values
of confessionalized Eu rope, whereby the different
Churhes aligned with the state to control all aspects
of religion and daily life. In the 1608 edition of
Francesco Maria Guazzos Compendium Malefwamm
(A Summary of Witches), the most profusely illus-
trated witchcraft treatise published, one finds among
the largeyroutinized images of witchcraft a new
image of two witches basting a child theyareroast-
ing over a fire. Violence was certainly a part of
witchcraft imagery earlier in the century, nowhere
more powe rfully than ina large engraving by
Agostino Venezano, usually entitled Lo Stregozzo
(The Witches’ Procession, 1518-1530?), which
depicts a wild female figure crushing the life out of
small children at her feet. But from the 1550s, and
especially from the 1590s, such violence became
more frequent and intense. The Flemish artist, Frans
Francken the Younger, who painted at least six
immensely complex scenes of witches’ assemblies in
the first decade of the seventeenth century, always
included graphic refermces to the violence of witch-
craft, whether through dismembered body parts, or
in the case of his Vienna painting, through the
decapitation of a victim.

. The stereotype of the witch as an ugly crone with sag-

ging, dried-up breasts. The predominant image of
the witch as a postmenopausal figure who denied
life and nurture marked a significant change from
the sexually seductive figure of the early sixteenth
century. This shift was a direct consequence of the
empbhasis on the witch’s cruelty, and probably also
marked the influence of the literary stereotypes cre-
ated by the new demonological treatises. The
younger, attractive female figure did not wholly dis-
appear, as is clear from the work of such artists as
Frans Francken the Younger, David Teniers the
Younger, Matthidus Merian the Elder, and Adrian
Huberti. But younger female figures remained
exceptional, often the center of attention by a group
of older women who prepared them for the night
ride and demonic copulation.

. Witchcraft as a mass phenomenon characterized by

vast Sabbats. The earliest surviving illustration of a
witches’ Sabbat is a drawing from Johann Jakob
Wick’s collection that illustrated a text of 1570. The
number of witches depicted was small and the range
of their activities limited, just as in a title-page
woodcut to the 1591 Munich edition of the
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Hans Sebald Beham’s Three Witches and Death depicts the charged
sexualitylpornography (note the robust nudity and the right hand of
the middle witch), the ultimate effect of the working of magic (death),
and the social and moral disorder personified by witches and
witcheraft. (Hexen: Analysen, Quellen, Dokumente. Directmedia
Publishing GmbH: Berlin, 2003)

Tractatus de Confessionibus Maleficorum et Sagarum
(Treatise on Confessions of Witches and Sorceresses,
1589) by the suffragan bishop of Trier, Peter
Binsfeld. But just two years later, in 1593, an
unknown artist produced a detailed engraving of
the various Sabbat activities said to have occurred in
the diocese of Trier as an illustration to an Erfurt
pamphlet by Thomas Sigfridus. This image depicted
large numbers of witches engaged in varied activi-
ties, including dancing, playing music, feasting,
drinking, preparing potions and powders, riding
animals and various implements, and cavorting with
demonic partners. The engraving marked the begin-
ning of a new iconography of the Sabbat and was
reproduced in slightly different versions over follow-
ing decades. Sections of it were also copied, not
least by the Nuremberg artist Michael Herr, who
designed a vast and spectacular witchcraft scenario
that was etched by Matthius Merian the Elder in
1626. This work influenced the woodcut that



accompanied the various editions of Johann
Pritorius’s work (1668) on the mountain known in
Germany as the Blocksberg, and other copies and
versions into the eighteenth century. Another
famous Sabbat to exercise considerable influence
was the 1613 etching by the Polish artist, Jan
Ziarnko, used to illustrate the work of the French
magistrate, Pierre de Lancre.

7. Witches assemblies indoors. The moving of witches’
assemblies from the wild forest landscapes indoors is
especially marked in the work of David Teniers the
Younger, the Dutch painter who became the most
prolific illustrator of witchcraft scenes in the
mid-seventeenth century. Probably influenced by
Pieter Brueghel, Frans Francken, and also by de
Gheyn, who began to locate some witch scenes in
domestic interiors, Teniers succeeded in domesticat-
ing the activities of witches as no other artist before
him. As in the paintings of his later copyist, Jacques
Aliamet, and other artists such as Jaspar Isaac,
Teniers’s witches gather in kitchens, around chim-
neys and hearths, where they engage in their evil rit-
uals. They appear as everyday figures within the
familiar domestic space of the household, which
was fundamental in this period to the proper func-
tioning of church and state.

From the mid-seventeenth century, an increasing
number of voices began to be raised against the creduli-
ty of witchcraft beliefs, and trials for witchcraft became
fewer or even ceased in western Europe. Satire, parody,
and ridicule began to be expressed more frequently in
witchcraft images. The Neapolitan artist, Salvator Rosa,
for instance, created a series of eerie witchcraft tableaux
in Florence during the 1640s, filled with horror, paro-
dy, and burlesque. A French printmaker, Jean Gépy,
directly ridiculed witchcraft in an etching (possibly
based on a lost painting by Bartholomius Spranger),
which illustrated the 1710 edition of the comic parody
by Laurent Bordelon, Lhistoire des imaginations extrav-
agantes de Monsieur Oufle (The Story of the
Extravagant Imaginations of Monsieur Oufle). It was
not only Bordelon’s fool (in French, /e fou, whence
Ou fle) whom Crépy had in his sights; his etching was
also a visual parody of Ziarnko’s Sabbat of a century
earlier. His countryman, Claude Gillot, another early
eighteenth-century artist influenced by Bordelon’s
wotk also produced a significant parody of a witches’
Sabbat, relegating such beliefs to the world of fantasy
and illusion. Likewise, William Hogarth’s brilliant satir-
ical cartoon of 1762, Credulity, Superstition and
Fanaticism: A Medley, represented witchcraft as a pup-
pet manipulated by a preacher-puppeteer.

After the mid-eighteenth century, much witchcraft
imagery had abandoned the traditional discourse of
witchcraft. Artists as varied as Johann Heinrich Fiissli,

Francisco Goya, Félicien Rops, Anton Wierz, Alfred
Kubin, and Ernst Barlach used witchcraft to explore oth-
er topics, such as the artistic imagination, superstition and
enlightenment, decadence and eroticism, nature and des-
tiny. As belief in witchcraft disappeared, the fantasy
witches of popular literature and film began to proliferate.

CHARLES ZIKA
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ASTROLOGY

As late as the mid-seventeenth century, astrology played
a role in helping those who feared they might be vic-
tims of witchcraft. In some areas, it still does. Astrology
is literally defined as the “word of the stars,” as distinct
from astronomy, the “law of the stars.” Thus, while
astronomy deals primarily with the measurement of the
stars’ positions, and hence with their motions, astrolo-
gy is concerned with the significance that human beings
attach to those celestial movements in relation to their
own affairs. The discipline of astrology is thus so broad
that it is often necessary to talk of “astrologies” rather
than of one monolithic astrology to which all
astrologers subscribe.

The fundamental philosophical debate in astrology
distinguishes belief in real planetary influences,
which themselves may be conceived as either physical
or metaphysical in nature, from an astrology of
“signs” and “omens” in which a divine force commu-
nicates with humanity via the stars. An additional
debate pits an astrology in which the stars reveal a
predetermined future against one in which the future
is negotiable, either because planetary influences are
only tendencies or because the omens sent by the
gods may be withdrawn if suitable supplications are
made. A common distinction in the Middle Ages dis-
tinguished “natural astrology,” in which the planets
might be the cause of general influences (for example,
Mars causes heat, while the Moon brings rain) from
“judicial astrology,” in which an astrologer uses a
horoscope (a map of the heavens at a particular
moment) to make specific judgements about particu-
lar events such as wealth, health, family happiness,
and professional success. Judicial astrology is divided,
in turn, into four branches, genethialogy (modern
natal astrology; the interpretation of birth charts),
re volutions (modern mundane astrology; the study of
history and politics), interrogations (modern horary
astrology; the use of horoscopes to answer precise
questions), and elections (the selection of auspicious
moments to inaugurate new enterprises). In its sim-
plified form, using only the Sun and Moon, election-
al astrology provides the rationale behind most reli-
gious calendars, including the Jewish, Christian, and
Islamic. Although most astrological texts since classi-
cal times have dealt with the interpretation of celes-
tial alignments, the practice of astrology has frequent-
ly involved the active manipulation of the future.
From this is derived an astrological magic, including
the creation of planetary amulets at auspicious
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moments, which survived in the West until the
Renaissance, when one of its prime advocates was
Heinrich Cornelius Agrippa von Nettesheim.

HISTORY

Complex systems of astrology developed indepen-
dently in three regions: in central America, perhaps as
early as two thousand years ago; in China, probably in
the first millennium B.C.E; and in Mesopotamia
(modern Iraq), prior to 2000 B.C.E (the form from
which Western astrology is derived). The earliest frag-
ments of astrological tablets in Mesopotamia date
back to ca. 2200 B.C.E, and the first complete set of
omens, based on the planet Venus, occurred in the so-
called Venus Tablet of Amisaduga of ca. 1646 B.C.E.
Assyrian emperors made extensive use of astrologers.
Their patronage stimulated further innovation: The
modern twelvesign zodiac appeared in the sixth cen-
tury, and the first known birth chart dates to 410
B.C.E Encouraged by the conquests of Alexander the
Great in the 330s, the techniques of Mesopotamian
astrology spread east to India and west to Egypt,
where they fused with Egyptian religion and Greek
philosophy (especially Plato and Aristotle) and math-
ematics to create an astrology that is both philosophi-
cally and technically recognizably modern. By the first
century C.E, we can recognize all the competing
philosophical distinctions outlined above, including
astroogies that favored signs or influences, material-
ism or spirituality, and predestination or freedom of
choice. We also see the introduction of daemons,
supernatural entities that St. Augustine confused with
demons. A combination of the collapse of the Roman
Empire and literacy in western Europe, and hostility
from Christianity in Eastern Europe and the Near
East, then moved its focus to Persia and India. The
Islamic rediscowery of ancient learning led to astrolo-
gy’s rintroduction to the Near East and Moslem lands
in the Mediterranean. From there it was rintroduced
into western Europe in the twelfth century and
became an accepted part of alchemy, medicine, and
political prognostication. Its application to individual
lives always remained controversial, however, because
of the suspicion that it denied the freedom to make
moral choices and hence to achieve salvation. A fur-
ther influx of Greek mystical material (Plato and the
Corpus Hermeticum) in the fifteenth century rein-
fored aswologys credibility. There was, howe ver, sub-
stantial scholarly criticism of astrology in early mod-
ern Europe, together with attempts to reform it
notably by Jean Bodin and Johannes Kepler.

By the late seventeenth century, astrology had lost its
credibility in educated circles in the West. The ancient
tradition has continued unbroken until the present day
in India, while in the West it survived initially only in
popular almanacs, partially recowring in the early



twentieth century under the aegis of the Theosophical
Society and the New Age movement.

ASTROLOGY AND WITCHCRAFT

Keith Thomas noted that astrology and witchcraft are
essentially rival explanatory models, because to suspect
one’s neighbor of a malign influence was to rule out pos-
sible astral causes (1971, 757). Although there was no
reason that a witch might not be the intermediate agent
of some misfortune which had a celestial origin, Thomas
described a client of the astrologer Richard Napier in
1635 who “feared he was bewitched or blasted by an ill
planet,” as if the two possible causes are mutually exclu-
sive Because astrologers were frequently consulted by
clients who believed they had been bewitched, they we re
obliged to create tests to ascertain this: The
sixteenth-century English astrologers Richard Saunders
and Joseph Blagraveasserted that astrology offered the
only certain means of discovering witchcraft. The surviv-
ing casebooks of William Lilly, who acquired an interna-
tional reputation in the 1640s—1660s, contain well over
fifty cases of suspected witchcraft, tventy-three of which
date from 1654 to 1656, the highpoint of Cromwellian
rule in England (Thomas 1971, 756-757).

An astrologer testing for witchcraft would most like-
ly cast an “interrogation,” a horoscope set for the
moment of the asking of a question such as, “Is the sub-
ject bewitched?” If the subject was sick and witchcraft
was the suspected cause, an alternative would be to cast
a “decumbiture” (literally, “lying down”), a horoscope
set for the moment that the diseased individual took to
their bed. Lilly, whose 1647 text Christian Astrology
provided the first major compendium of medieval
astrdogy to be published in English, set out the rules
for establishing whether witchcraft was a cause of illness
or distress, advising on treatment and assessing whether
it might be ove rome (Lilly 1985, 56, 250, 464—4606,
640-642). In the horoscope, witches were indicated by
the “twelfth house,” the sector of sky immediately
above the eastern horizon, and by the planet ruling the
sign of the zodiac in which the house cusp (its begin-
ning, in this case its uppermost point) was placed. For
example, if the uppermost point of the twelfth house
was in Leo, the ruling planet would be the Sun, Leo’s
“ruling planet.” Lilly defined six rules for the positions
of house rulers in which he had “found more certain
(the) suspicion of Witchcraft.” For example, if the
twelfth house ruler was in the sixth house (i.e., immedi-
ately below the western horizon), witchcraft was likely.
Saturn and Mars were likely both to reveal the presence
of witchcraft and indicate the subject’s vulnerability to
it, while Venus and Jupiter might suggest the opposite.
Only five of the horoscopes in Lilly’s casebooks includ-
ed a judgment, and all of those were negative.

Other astrologers are known to have diagnosed
witchcraft. For example, in 1654, Christopher Hall, the

Norfolk astologer, declared that the cause of a client’s
disease was one of three witches in her home village.
Thomas noted that the ve ry existence of such astrologi
cal work confirmed the existence of witchcraft at a time
when its reality was openly challenged (1971, 757). Lilly
ce rtainly believed that “people are troubled with witch-
es . . .in many places of this Kingdome” (1985, 465).
The same applied to astrological palliatives: If witchcraft
had not been believed to be real, then there could be no
reason for such remedies. These treatments, which could
be adapted for cattle, we re not explicitly astrological but
wotked according to the principles of sympathetic mag-
ic. For example, if the horoscope established the pres-
ence of witchcraft, then it might be ove rcome if a tile
from the witch’s house was heated in a fire, then had the
urine of the bewitched person poured on it, and was
finally returned to the fire until it was very hot.

Although such practices had disappeared by 1700, at
least from educated circles, the twenteth century saw a
number of interesting developments. In the United
Kingdom and the United States, most contemporary
Wiccans pay great attention to the Moon as the embod-
iment of the mother goddess, in a conscious ewcation
of what are believed to be ancient traditions, and some
also study the psychological astrology that has devel-
oped, largely under the influence of the theosophists
and the psychologist C. G. Jung. Meanwhile, in Latin
America, where belief in witchcraft is strong, astologers
arestill consulted in cases of suspected witchcraft and in
some instances still use the traditional rules.

NICHOLAS CAMPION
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AUGSBURG, IMPERIAL FREE CITY OF
Few other towns offer a documentation as rich as the
imperial free city of Augsburg. The sheer number of
handwritten and printed chronicles, the quality of
court records (Urgichtenakten, Strafbiicher), council
minutes, account books, tax records, and other sources
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render it almost impossible for any capital punishment
between 1400 and 1800 to escape scholarly attention;
between 1580 and 1650, when witch hunting climaxed
in central Europe, the documentation is virtually com-
plete, and all court trials can be studied in detail.

Founded by the Romans in 15 C.E., Augusta
Vindelicum became the capital of the Roman province
Raetia secunda. The inhabitants became Christians in
the third century, and the cult of the female martyr St.
Afra survived the Dark Ages. When bishops were again
recorded in the eighth century, they had become lords
of the town. However, the Holy Roman Emperor
Friedrich I Barbarossa stripped them of their legal
rights in 1167, and already in 1250 the citizens rose up
against their bishop in an insurrection. Augsburg
became an imperial free city, and adopted its own law
in 1276. With its favorable legal position, and a loca-
tion midway between Venice and Antwerp, Augsburg
became an attractive business center, and in the early
sixteenth century Jakob Fugger of Augsburg was con-
sidered the wealthiest banker in Europe. Emperor
Maximilian I was ridiculed as burgomaster (mayor) of
Augsburg, because he enjoyed her riches so frequently.
His successor Charles V held his most important impe-
rial diets there, at which the Protestants defined their
belief (in a document known as the Confessio
Augustana) and secured Lutheranism’s legal recognition
at the Peace of Augsburg in 1555. However, later in the
sixteenth century, Augsburg’s textile industry declined,
while its bankers and patricians joined the landed
nobility of neighboring territories, or became lords or
even princes themselves, like the Fuggers.

Although Augsburg became central to the European
postal communication system, the last imperial diet was
held here in 1582. A city of about 40,000-50,000
inhabitants around 1600, its population declined
sharply during the Thirty Years' War as a consequence
of severe epidemics in the 1620s, 1630s, and 1640s. At
the same time, the export industries lost their markets
and never recovered after the war. Although Augsburg
remained an important place for printers, artists, and
silversmiths, with roughly 20,000 inhabitants in the
second half of the seventeenth century and throughout
the eighteenth century, it had lost its former impor-
tance. In 1806, Bavaria sacked the imperial free city.

From the 1520s, Augsburg was a biconfessional
town, mainly Protestant, but with a Catholic minority
supported by the bishop, the dukes of Bavaria, and the
Habsburg emperors. Despite the confessional frictions,
Augsburg remained throughout the sixteenth century a
town of urban civility, relativdy tolerant of religious
dissidents and Jews, and moderate in its attitude toward
crimina excepta (the excepted crimes).

The frequency of witchcraft accusations closely fol-
lowed the ups and downs in neighboring territories. In
1590, when witch hunts were conducted in Bavaria, the
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prince-bishopric, and the Fugger lordships, Augsburg
tried eight women, and in 1590-1594 witchcraft trials
climaxed with no less than twenty-one court cases.
However, although witchcraft and sorcery we re prose-
cuted persistently, with roughly two court cases per
year, the judges (Strafherrn), deputies of the town coun-
cil, considered none of these “witches” dangerous.
Rather they were treated as stupid members of the
underdass, and sometimes their interrogations resem-
ble ethnographers’ interviews, leading the scholar
Lyndal Roper to develop in 1994 the idea that witch-
craft trials were generally based upon negotiations
between the accused and the judges. Despite scores of
trials, which provide detailed insights into the local
magical underworld, throughout the sixteenth century
nobody ever received capital punishment for witchcraft
in the imperial free city of Augsburg. The authorities
knew about the “witches,” but witchcraft was only
prosecuted on demand from neighbors, who were usu-
ally as deeply involved in sorcery as the accused.

The mood in Augsburg changed as radically as the
economic situation following the Thirty Years’ War. In
1625, for the first time, the town court condemned a
woman to the stake, mainly because of the accusations
of her young daughter, who claimed to be a child witch.
This case was quite extraordinary, and Augsburg did
not respond to the waves of mass persecutions through-
out the region in the later 1620s. It was only after the
war that urban self-confidence collapsed. The quality of
the documentation declined as much as the education
of the city’s lawyers and theologians. Even Protestant
superintendents like Gottlieb Spitzel were by then
ready to conduct exorcisms; he reported approvingly
one of the most scandalous local witchcraft trials, and
compared it to contemporary events in Sweden and
New England. Although there were far fewer witchcraft
trials after 1650, even in correlation to the declining
population, the number of capital punishments rose
sharply. Between 1654 and 1699 no less than sixteen
witches were convicted and executed, all of them
female, and many of them either child witches, or
accused by young girls. It cannot be confirmed, howev-
er, that lying-in-maids were particularly targeted, as
Lyndal Roper claimed from the case of Anna Ebelerin
in 1669. Nor can it be proved that incestuous fantasies
or sexual deviance played a mayor role, as Roper
claimed from the case of Regina Bartholome in 1670.

Augsburg trials gained particular notoriety through
contemporary media hype from the local printing
industry, but the city’s upsurge in witch executions fits
well into the regional pattern of declining imperial
free cities secking refuge in finding scapegoats.
Whereas Catholic territories and even the persecuting
prince-bishoprics became more cautious after the
Thirty Years’ War, Protestant imperial free cities like
Nuremberg or Memmingen started executing witches



in considerable numbers. Only around 1700 did they
suddenly stop such executions, presumably due to
changes in the education of the Protestant elites, who
incrasingly did their legal studies in the Netherlands,
or at Halle and Géttingen, were influenced by the
philosophy of Christian Wolff, and reacted to the
antiwitchcraft  trial campaigns of  Christian
Thomasius.

WOLFGANG BEHRINGER
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AUGSBURG, PRINCE-BISHOPRIC OF
The prince-bishopric of Augsburg played an important
role in the history of witchcraft, because witch hunts in
this territory sparked witch hunting in the larger region
in the 1580s, serving as a model for neighboring lord-
ships and the duchy of Bavaria. The diocese of
Augsburg was founded in the fourth century, belonging
to the archdiocese of Milan. After the collapse of the
Roman Empire, the Christian cult survived in the
region; with the rise of the Frankish empire, Augsburg
became subject to the archbishops of Mainz. When the
citizens of Augsburg acquired the status of an imperial
free city, the city’s bishops had to retire to their landed
property, stretching from the river Danube to the Alps.
They tried to form a territorial state, the prince-bish-
opric of Augsburg, whose capital was no longer
Augsburg, but Dillingen on the Danube, the bishops’
new residence, although the bishops’ see, cathedral, and
cathedral chapter remained in the imperial free city.
The prince-bishops of Augsburg were early
Counter-Reformers, with the University of Dillingen,
founded in 1544, serving as a bridgehead of Jesuit edu-
cation. In 1600, and again in 1800, the prince-bish-
opric had roughly 100,000 inhabitants. In 1803 it was
sacked by Bavaria.

It is not coincidence that Prince-Bishop Otto
Truchsess von Waldburg (ruled 1543-1573), who had
studied in Tiibingen, Dole, Padua, Bologna, and Pavia,
and had joined the papal diplomatic service, witnessed
the first serious witchcraft trials in this territory. He was
a pioneering Counter-Reformer, ardently supporting
the Catholic hard-liners at the Council of Trent. He
founded the first post-Reformation Catholic university,
and invited the Jesuits to serve as teachers. Waldburg
appointed Peter Canisius as his councilor; as cathedral
preacher in Augsburg, the famous Jesuit, beginning in

1563, amazed his audience with incredible stories of a
witches” conspiracy. Suspicions of witchcraft flared up
under the next bishop, Johann Egolf von Knéringen
(ruled 1573-1575), who was sick throughout his short
time in office, and the first two witches were executed at
Dillingen in 1575. Under Prince-Bishop Marquard
vom Berg (ruled 1575-1591), another ardent
Counter-Reformer, witchcraft trials remained endemic;
they reached a first climax between 1586 and 1592,
when witch hunts shook the southern district courts.

Curiously enough, a local witch finder, Chonrad
Stoeckhlin, sparked these large-scale persecutions. His
confessions, obtained by illegally severe torturein 1586,
enabled the district judge of RettenbergSonthofen to
investigate several dozen suspects. The persecutions
spread to neighboring districts of the prince-bishopric,
creating the most extensive witch hunt ever in the
region, with more than 100 victims, 68 in the district
court of Markt Oberdorf alone, and dozens more in
the district of Schwabmiinchen. The populace sup-
ported these witch hunts because of a series of unfa-
vorably cold and wet years, when crops we re damaged
and mortality soared. The government had to hire for-
eign hangmen and construct new prisons in order to
have sufficient capacity for this large-scale hunt. Part
of this wave of persecutions was the famous case of
Walpurga Hausminnin at Dillingen, a midwife held
responsible for the bishop’s death. Local printers uti-
lized her case, which the Fugger newsletters also
reported. Midwive, however, we re not the main tar-
gets of this campaign, but rather women working in
the food industry, such as innkeepers. Except for
Chonrad Stoeckhlin, the witch finder, all the victims
(i.e., over 99 percent) of this persecution we re female.

Local judges were largely in charge of this persecu-
tion, but some legal supervision came from the bishop’s
court council (Hofraz) at Dillingen, although its inter-
vention was obviously not obligatory. The records kept
by this council reveal that these lawyers were literally
borrowing from the German translation of Jean Bodin’s
famous De la démonomanie des sorciers (on the Demon-
Mania of Witches, 1580), because they used the term
Hexenreichstag (Imperial Diet of Witches) invented by
Bodin’s Strasbourg translator Johann Fischart.
Concerning the mechanism of witch hunting, a local
observer concluded that first the prosecutors arrested
ugly women, then prettier ones, then wealthy inn-keep-
ers, concluding that if they continued to hunt witches,
they would eventually have to use golden chains for the
nobility. However, it served as a warning that, in 1587,
a member of the Dillingen patriciate, Margarethe
Kellerin, was executed for witchcraft. In this region her
case was quoted as a precedent, alongside the spectacu-
lar execution of Dr. Dietrich Flade in Trier.

The authorities seemingly became more cautious
afterwards. But witchcraft trials flared up repeatedly in
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the prince-bishopric, providing a source of continuous
concern for such neighboring territories as the imperial
free city of Augsburg and the duchy of Bavaria. As the
debates within the Dillingen court council demonstrat-
ed, the atmosphere under Prince-Bishop Heinrich V
von Knéringen (ruled 1599-1646) was hopeless, in
that the councilors were unable to put aside their
stereotypes. Unlike Bavaria, there were no objections in
principle to witchcraft trials, although, like the
Bavarian council, this one was split between a moderate
and a more zealous faction. In fact, the prosecution of
witchcraft slowed, and the prince-bishopric did not
participate in the witch hunts of the late 1620s, despite
a particularly unfavorable climate, crop failures, and
war. Although a general inquisition was launched in
1629, and witches were punished in several ways
(sometimes with banishment), there were no execu-
tions. During the later seventeenth century there were
few witchcraft trials, which seems particularly strange,
because witchcraft then became a major issue among
the region’s Protestant imperial free cities. In the eigh-
teenth century, however, the picture was reversed:
Protestants stopped executing witches, while there was
another upsurge of trials in the prince-bishopric, with
several executions in the 1720s. Reports of a very late
execution in 1766 cannot be confirmed in the sources;
the last execution apparently occurred under Bishop
Joseph von Hessen (ruled 1740-1768), when Barbara
Zielhauserin was executed in Dillingen in 1745.
Opverall figures are difficult to estimate, but the number
of executions in the prince-bishopric of Augsburg prob-
ably approached 200.

WOLFGANG BEHRINGER
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AUGUSTINE, ST. (354-430)
A prime authority for the doctrine of witchcraft that
devdoped in the later Middle Ages, Au rdius Augustine
was the most influential, wide-ranging, and indepen-
dent of the Latin Church Fathers. The effects of his
teaching can be traced throughout the Middle Ages,
during which he was undoubtedly deemed the most
authoritative among the Church Fathers. His works
and ideas—including his comprehensivereflections on
demonology—were reviewed extensively by all the
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Protestant reformers and by the Jansenists, continuing
his influence into the modern period.

The first major reason behind his extraordinary
influence was the understanding of demonology in late
antiquity. Augustine’s rhetorical training and teaching
experience provided him with an excellent knowledge
of classical Latin literature. In this context he acquired
insight into classical demonology, which distinguished
between gods and demons and between good and evil
demons. To approach the issue of the origin and effects
of evil in the world, the pagans made qualitative dis-
tinctions; Augustine’s reflections begin at this point.

A second and probably more important aspect
stemmed from Augustine’s youthful inclination toward
Manichaeism. Manichaeism emphasized a strictly dual-
istic view of the world, classifying all events in light of
the polarity between good and evil forces. Even after his
conversion to Christianity, Augustine’s views on this
issue remained ambivalent. He undoubtedly disap-
proved of the Manichaean enmity against the world
and thus its rejection of the divine creation as described
in the Hebrew Bible, but the issue of good and evil in
the world remained largely unresolved. Obviously, as a
Christian bishop Augustine was a vigorous advocate of
monotheism. However, his statements on the effects of
the power of evil can easily be, and have been, misinter-
preted.

Passages and quotations from Scripture form the
third source for Augustineés understanding of
demonology. Since no Biblical doctrine of demonology
existed, Augustine employed these texts more to sup-
port convictions and ideas borrowed from classical lit-
erature and Manichaeism than to create a new theory.
He also used Biblical texts to reflect about individual
elements of demonology.

When considering Augustine’s position in the histo-
ry of witchcraft and witchcraft trials, a strict distinction
must be made between Augustine himself and his sub-
sequent influence on theology. During his lifetime,
Augustine never had to confront the issues that led to
witchcraft prosecutions in the late Middle Ages. His
reflections were made when the expansion of
Christianity was still limited, even though it was the
state religion. Backgraind remnants of classical pagan
beliefs and other, mainly Middle Eastern, cults and reli-
gions (e.g., Manichaeism) were officially prohibited but
still alive, and popular Christianity was not yet fully
developed.

Most of Augustine’s work must be understood in the
context of his time and background, particularly his
most famous work, De civitate dei (On the City of
God). This appeared from 416 to 422, after the
Visigoths had sacked Rome in 410, to refute the asser-
tions of “heathens” that the fall of Rome was a conse-
quence of the empire’s rejection of the Roman gods. In
response, Augustine developed a doctrine of demonology



based on Scripture (e.g., Ps. 96:5: “All the gods of the
peoples are idols”), in which the demonic nature of the
Olympian gods was exhibited systematically (De civitate
dei 8-10). Augustine argued not only that the religious
practices of the heathen (sacrifices, worship, and pagan
festivals) implied the worship of demons rather than of
the one true god, but also that in general, any classical
conception that could accommodate or approve the
existence of Jupiter or any other Roman god must be
condemned as superstition and worship of false gods.

It was crucially important that Augustine never
doubted the existence of demons. Heathen gods really
did exist; their identity was compared to that of angels;
but unlike angels, they sought glory for themselves
rather than God. Pagan cults had arisen whenever
demons claimed man’s re ve rence, whether in a temple
of Jupiter in Rome or of Zeus in Athens. Although it
was not his intention, Augustine implicitly attributed a
certain rank to demons, which they had not previously
held. The overall conception of De civitate dei allowed
demons to play a decisive role in the relationship
betwen the civitas diaboli (city of the Devil) and the
civitas dei, which were presented as contending with
each other. Augustine created a dualistic impression,
even though he strove not to. Instead of the evil spirits,
which were driven out sporadically in the New
Testament, he depicted a Devil, with followers and a
hierarchy that borrowed its nomenclature from the clas-
sical pantheon and that was in direct conflict with the
body of Christ, the Catholic Church. The apocalyptic
fears and expectations in the age of the witchcraft trials
found substantial backing in Augustine’s ideas.

Augustine did not linger in the cosmological realm,
but turned his attention to the relationship between
these demons and their prince, the Devil (a hierarchical
classification that was obviously possible without great
reflection), and humans. He developed a plausible sys-
tem with far-reaching consequences, based on the
ontology of late antiquity and his own notions about
the divine act of redemption: Demons are noncorpore-
al beings who are present in time and space. Being eter-
nal, they have at their disposal a high cognitive percep-
tion and senses that enable them to learn and react
more quickly than corporeal humans. In brief, they
possess sufficient knowledge and capabilities to enable
them to accomplish acts that men could plausibly but
falsely interpret as miracles. They employ this know I-
edge to induce man to revere them (their final goal). In
De divinatione daemonum (On the Divination of
Demons, 406), Augustine eventually assumed a con-
tractual relationship between humans and demons. He
saw this contract as based on the fact that a person
either purposefully sought contact with a demon through
some specific ritual that the demon had communicated
to him or her (pactum explicitum) or, from foolishness
or curiosity, unconsciously communicated with a

demon through a certain act (pactum implicitum).
Augustine developed an actual “sign theory,” which, by
analogy to the Christian understanding of the sacra-
ments and godliness, explained the relationship between
the will, the rite, and the result. Just as Christians recon-
firm their covenant with God through prayer, sacra-
ments, and worship, so do the “heathen” confirm their
covenant with false gods (i.e., demons) through signs,
words, and invocations, or unconscious gestures.

Augustine’s theology of demonology ewntually
became authoritative within a context entirely incongru-
ous with the context in which he developed it. Through
early medieval mediators (e.g., Lidore of Sville),
Augustine’s central statements on demonology found
their way into medieval legal texts like Gratian’s
Drcretum (Concord of Discordint Canons, known as
the Decretum, 1130), and of course into the standard
dogmatic work of Peter Lombard (Sntentiae,
1148-1151). Against the background of the High
Middle Ages, Augustine’s idea of the two civitates (cities)
could be applied to over half a millennium of sauggles
between the established Christian religion and all kinds
of dissenters and heretics. The abstract battle between
Augustine’s two realms was relocated into real life and
interpreted in terms of a battle between the Church and
witches. In addition, further aspects of Augustine’s the-
ology we re rinterprted: His remark that women are
able to conceive children with the half-god Pan and
“Sylvans” (De civitate dei 15, 23) became a standard cita-
tion for the real possibility of intercourse with the Devil;
his opinion that backsliders could be brought back to
the Church by force, expressed in an entirely different
context, affected Church practice in the late Middle
Ages and early modern times.

On the other hand, certain retarding aspects can also
be found in Augustine’s work. Close scrutiny of his argu-
mentation about God’s work of redemption reveals that
he believed that any work of demons was ultimately pos-
sible only with God’s authorization. Augustine never fully
resolved the issue of magic and witchcraft in relation to
God’s mysterious purpose and the arbitrary acts of sorcer-
ers and witches. Obviously, he never mentioned the cen-
tral medieval notion of witches flying, nor did he specifi-
cally relate demons to gender. Up to the Enlightenment,
the reality of demons and the whole preternatural world-
view supported by Augustine’s weighty arguments, were
hardly questioned. Thus with regard to the history of
witchcraft  prosecutions, the differences between
Augustine’s intentions in his lifetime and his posthumous
historical influence seem particularly significant.

JORG HAUSTEIN;
TRANSLATED BY HELEN SIEGBURG
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AUSTRIA

With perhaps 1,900 executions in territories containing
some 2,000,000 inhabitants, Austria experienced rela-
tively moderate prosecutions for witchcraft. Less a state
than a collection of principalities acquired over several
centuries, the Austrian Habsburg heeditary lands
(Erblande) constituted an informal union of central
European territories. They were largely autonomous
political units, such as the Bohemian and the
Hungarian monarchies added by the Habsburgs in
1526 and the Burgundian and Spanish territories,
acquired by the house of Habsburg in earlier years. All
Austrian lands belonged to the Holy Roman Empire of
the German Nation (to which the Habsburgs gave a
long string of elected emperors), but remained distinct
territories within it.

The core of the Austrian hereditary lands included
several principalities situated along the Danube River.
“Austria” (Osterreich) proper included two duchies,
Upper and Lower Austria (Ober- and Niedersterreich).
To the south, “Inner Austria” (Innerdsterreich) included
thre contiguous duchies: Styria (Steiermark), Cainthia
(Kirnten), and Carniola (Krain), while the smaller prin-
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cipalities of Gorizia and Istria extended to the Adriatic.
To the west lay the Alpine county of Tyrol (Tirol). West
of Tyrol was the county of Vorarlberg, part of “Further
Austria” (Vorderdsterreich, or die Vorlande), which
included approximately a hundred scattered enclaves in
Swabia (Schwibisch-Osterreich; the oldest ancestral
Habsburg lands) and the territories of Sundgau,
Breisgau, and Freiburg farther west. Although parts of
the Austrian Republic today, neither the achiepiscopal
principality of Salzburg (separating the eastern and west-
ern hereditary lands) nor the territory of Burgenland (in
the far west of the Hungarian kingdom) belonged to
early modern Austria, although they had significant
political, social, and cultural ties to it. On the other
hand, not only does Swabian Austria now belong to
Germany (with a bit of Vorderésterrch now in France),
but also the former Habsburg duchy of Carniola, part of
Carinthia, and the southern third of Styria now belong
to Sl ovenia.

The central feature of Habsburg rule over the hered-
itary lands was that it had a different constitutional
basis in each. Each land was governed through tradi-
tional rather than centralized institutions, bringing
each into a purely dynastic union with the others.
Having a limited sense of shared purpose, every indi-
vidual land preserved its own identity, political forms,
legal system, and administrative practices. Thus, most
lands had their own estates and territorial diets, along
with separate laws, privileges, and customs, all con-
firmed by succeeding Habsburg rulers.

Given this diversity, witchcraft trials throughout
“Austria” were a mixed lot. Each territory, along with
Salzburg and Burgenland, experienced such trials, but
they tended to ebb and flow with changing circum-
stances. Some territories saw many persons accused, oth-
ers relativdy few. For example, Swabian Austria experi-
enced some of the worst witch hunts, like some nearby
territories in southwestern Germany. Trials in Styria
were also relatively numerous. Howe ver, in most mod-
ern Austrian territories—Vorarlberg, Tyrol, Carinthia,
Upper and Lower Austria, as well as Salzburg and
Burgenland—the numbers of trials remained limited,
despite occasional instances of large-scale witch panics
involving dozens or even hundreds of accused witches.

COMMON THEMES

It is difficult to generalize about witchcraft trials
throughout the Austrian lands, but some common
themes emerge—although exceptions must also be kept
in mind. First, most trials remained rural affairs. Some
notorious trials occurred in major urban centers, at
Innsbruck (Tyrol), for example, in 1485-1486,
conducted by Heinrich Kramer, the notorious author
of the Malleus Maleficarum (The Hammer of Witches,
1486); at Vienna (Lower Austria) in 1583; and most
notably at Salzburg, from 1675 to 1681. Likewise, the



vast majority of trials involved the prosecution of one or
perhaps a few individuals. Most accused witches came
from the lower levels of society; a large number we re
socially marginal individuals such as vagabonds or shep-
herds, though occasionally even nobles and clergy found
themselvs under investigation and sentenced to death.
Especially in Swabian Austria and Vorarlberg, accused
witches we re usually women, but further east rlatively
high percentages of men were accused: 39 percent in
Styria, for example. Except at Salzburg, execution rates
tended to be higher among women than men. Few chil-
dren we re tried for witchcraft (or even involved directly
in witchcraft investigations) in the Austrian territories,
but several cases in Styria and Lower Austria illustrate
that young girls were not immune. On the other hand,
large numbers of adolescent boys we re tried and execut
ed during the notorious Zzuberr-Jackl-Prozesse
(Sorcerer-Jack—Trials) episode in neighboring Salzburg.

Austrian trials include accounts of magical activities
common throughout Europe, and their record suggest
that court personnel usually introduced such diabolical
elements as pacts with the Devil and the witches” Sabbat.
Initial accusations were frequently made by neighbors of
the accused and involvad such simplemaleficia (evil acts,
harmful magic) as causing illness, destroying crops, or
staring fires. Summoning bad weather seems especially
prominent. Most trials emerged when judicial adminis-
trations we re able and willing to prosecute people on the
basis of such commonplace magical beliefs. Their subse-
quent interrogations of suspected witches inquired about
diabolical acdvities such as pacts or sexual liaisons with
the Devil or attending Sabbats. Particularly common in
larger trials, this development was visible even in smaller
trials involving mostly female suspects. Trials of male sus-
pects, whose relations with the Devil tended to be busi-
ness-related rather than sexual, often introduced a dia-
bolical element through suspicions of host desecration.
Thus, most trials emerged from the nexus of common-
place magical beliefs, on the one hand, and judicial
administrations able and willing to prosecute people on
the basis of those beliefs, on the other.

Although several late medieval witchcraft trials in
Austrian territories took place in ecclesiastical or inquisi-
torial courts, the vast majority were conducted by secular
authorities, in accordance with Charles Vs Carolina Code
(Constitutio Criminalis Camwlina, 1532) or later territorial
codes promulgated expressly for the Austrian hereditary
lands. In additon, accompanying Catholic reform after
the Reformation, a worldview emerged in which witch-
craft became one of many threats to church and state.
Although no Habsburg ruler ever pursued witchcraft tri-
als with excessive zeal, provincial Austrian law codes and
police ordinances occasionally established direct links
between prosecuting witches and political-religious val-
ues of seenteenth-century baroque Catholicism. Later,
the enlightened eighteenth-century Catholic Maria

Theresa took steps to end witchcraft trials before her son
Joseph II decriminalized witchcraft entirely.

STATISTICS

No detailed analysis of witchcraft trials based upon an
exhaustive examination of source material has yet
appeared covering all Austrian hereditarylands. An old
work (Byloff 1934) remains the most complete survey;
despite some strengths, its approach is impressionistic and
its documentary base incomplete. Since then, systematic
analyses have appeared for a few Austrian lands, most
notably Swabian Austria (Dillinger 1999), Vorarlberg
(Tschaikner 1992), and Styria (Kern 1994, 1995). For
other hereditarylands, some work has been done on indi-
vidual trials, or short series of trials, but our knowledge of
the course of events in Tyrol, Lower and Upper Austria,
Carinthia, and Carniola remains tentative. The same
applies to Salzburg (not ruled by Habsburgs) and
Burgenland (part of the Hungarian kingdom).

Except for a few scattered early trials, most Austrian
witcheraft trials occurred between 1550 and 1750. Save
for Swabian Austria and Vorarlberg, they peaked during
the second half of the seventeenth century, well after
most of western Europe. In some Austrian areas, prose-
cutions accelerated after 1580 and initially peaked
around 1620, declining throughout the Thirty Years’
War (1618-1648). The number of prosecutions
increased dramatically between roughly 1670 and
1690, particularly because of a large number of trials in
Styria and Salzburgs Zzuberer-jackl trials. Trials
declined once again after 1690, leveled off to a few per
year by 1720, and disappeared by 1750, after Salzburg’s
last trial ended. Estimates of the total number of witch-
es tried in Austrian territories (including Swabia) range
from 1,700 to considerably higher (Byloff 1934, 159),
while a more recent estimate suggested a total of around
1,900 witchcraft executions (Behringer 2000, 61, 66).

One must still examine the courses of witchcraft tri-
als in each Austrian territory, because they vary greatly.
From well-researched regions (Swabian Austria,
Vorarlberg, Styria) emerge data unlikely to be revised
significantly. For Swabian Austria, some 788 victims
(90 percent women) of witchcraft trials have been esti-
mated, roughly 80 percent of them in the county of
Hohenberg (Dillinger 1999, 353-357). In Vorarlberg,
after two women we re tried for sorcery in the late fif-
teenth century, at least 166 people were tried in the six-
teenth and seventeenth centuries, with at least 105 exe-
cuted, 80 percent of them women (Tschaikner 1992).
In Styria, around 300 trials took place, involving at
least 879 individuals. Of the 757 suspects whose sex is
known, 463 were female (61 percent), 294 male (39
percent). At least 312 witches we re executed, many of
them in southern regions now in Slovenia (Kern 1995,
165-167). In other Austrian territories, only limited
source material has been explored; much remains to be
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done, and incomplete data permit only rough estimates
(Valentinitsch 1987). For Lower Austria, we have
records from 47 trials involving 120 people, two-thirds
of them women (Raser 1989, 17-25); for Upper
Austria, 35 known trials involved about 100 individu-
als, 77 percent of them men. From Burgenland, records
of 13 trials have been found, involving fewer than 50
individuals (76 percent female). To the south, in
Carinthia, 116 trials involved about 300 people (57
percent male). In Carniola, very fragmentary source
material reveals only 12 trials in which 35 people,
almost exclusively women, were executed (Vilfan 1987,
293). All told, nearly 500 persons were tried for witch-
craft in territories found in present-day Slovenia, which
includes areas that had once belonged to Syria,
Carinthia, and Carniola. Farther west, in Tyrol, 72 tri-
als involved perhaps 200 accused, 72 percent female
(Dienst 1987, 286-289), while in neighboring
Salzburg, which experienced at least 43 trials, the num-
bers we re a good deal higher because of the notorious
Zauberer-Jackl trials and related trials between 1675
and 1690 that involved at least 198 suspects and 138
executions. Of those executed, only 36 were women; 46
were adult men, the remaining 56 being adolescent
boys between 9 and 16. Thus, roughly 59 percent of the
individuals tried in Salzburg were men, a figure skewed
by the exceptionally high number of male suspects tried
in the late seventeenth century (Byloff 1934 passim;
Dienst 1987, 286-299; Vilfan 1987, 293).

WITCHCRAFT AND THE LAW
Of ficial policy toward witchcraft in Austria underwent
several permutations during the medieval and early
modern periods. The eighth-century Lex Baiuvariomm
(Law of the Bavarians) prohibited the destruction of
crops through malefium (harmful magic) in Bavarian
settlements, including the Austrian Alps. Earlier in the
century, Pope Gregory II had informed his nuncio at the
Bavarian court to forbid forms of oneiromancy
(dream-interpretion), augury (the reading of por-
tents), and the use of magical formulas, as well as sooth-
saying and the casting of lots. At the end of the century
in 799, the Bavarian Synod of Reisbach decreed that
invetigations should proceed against those involved in
soothsaying and weather magic. Farly medieval prohibi-
tions produced few known trials. Nonetheless, medieval
sources (court records, chronicles, and custumals) from
later centuries in these Habsburg patrimonial lands indi-
cate that both the nobility and municipal authorities
occasionally punished harmful magic. As late as 1499,
Maximilian I’s penal code for Tyrol did not mention sor-
cery as a crime, although his 1514 ordnance for Lower
Austrian courts prohibited it. Similar inconsistencies
characterize much of the late medieval period.
Important changes in both the codification of law
and the court system during the fifteenth and sixteenth
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centuries dramatically increased criminal posecutions
for sorcery. A long process of centralizing, standardiz
ing, and codifying the territorial laws of various
Habsburg Austrian territories reflected the increasing
influence of Roman law throughout continental
Europe. After 1532, Charles V’s imperial penal code,
the Carolina Code, provided a legal basis for prosecut-
ing harmful magic. In 1544, Archduke Ferdinand I
issued a general mandate for his Lower Austrian
Eblinder (including Styria, Carinthia, and Carniola
along with Lower Austria, but excluding Upper
Austria) calling for the arrest and trial of sorceresses and
female fortunetellers.

The first territorial prohibitions against sorcery,
explicitly codified, date from Archduke Charles IT’s
1574 Styrian penal code, modeled on the Carolina
Code, and his 1577 police regulations for Styria. This
code addressed sorcery and illicit magic in four rela-
tively short sections. Two additional sections very
briefly established sorcery as a capital offense by link-
ing it to blasphemy and promised magistrates further
police regulations in the future. These six sections we re
far more detailed than previous medieval custumals,
but mostly prescribed procedurs magistrates should
adopt, rather than defining the crime of maleficent sor-
cery, and they offered no detailed statements of witch-
craft theory. At the same time, however, connections
betwen the government’s ove rt religious concerns and
its exercise of justice emerged clearly in the duchy’s
1577 police regulations, which established the reli-
gious nature of sorcery by linking this crime with blas-
phemy and enlisting all Styria’s public authorities in a
crusade against crime, immorality, and sin. Blasphemy
and sorcery constituted crimes to be punished by secu-
lar territorial courts.

Later witchcraft decrees, issued by Fe rdinand II for
all Austrian hereditary lands in 1633 and by Ferdinand
III for Lower Austria in 1656, contained similar
Counter-Rdormation rhetoric about sorc e ry. Ferdinand
IT’s 1633 Tugendsambe Lebens-Fiihrung (Gu i de to Virtu-
ous Conduct) often copied previous Styrian regula-
tions. Sorcerers and their accomplices were to be tried
and punished in accordance with article 109 of the
Cardina—which called for death by burning in cases
involving genuine harm. Neither the Devil nor the dia-
bolical nature of the three activities listed was explicitly
mentioned. Despite their rhetoric of religious reform,
Austrian prohibitions against sorcery ignored the
“cumulative® concept of witchcraft until 1656, when
Ferdinand III's Land-Gerichts-Odnung (Territorial
Court Ordnance) for Lower Austria (by then distinct
from the Inner Austrian lands) explicitly mentioned the
Devil and included questions about his role.

Ferdinand III's 1656 code represented the culmina-
tion of authoritarian religious reform in Habsburg,
Austria, in defense of orthodoxy and judicial reform. Its



sixtieth article, discussing the prosecution of sorcery,
filled several pages. It repeated the basic procedures of
earlier witchcraft statutes, but added detailed references
to witches’ assemblies, diabolical pacts, and the Devil’s
mark. It instructed magistrates to search suspects for
objects described by demonologists: “magical objects
such as oils, salves, evil powders, magical boxes, oats
infested with bugs, human bones, magical lanterns, or
wax dolls with nails stuck through them; or Hosts, crys-
tals, mirrors for divination, written pacts with the
Devil, books of sorcery, and similar things.” It also
mentioned other signs of diabolical magic, previously
absent from official Habsburg legislation on sorcery:
the witches Sabbat, sexual relations with the Devil,
flight, and apostasy. For the first time, the 1656 ord-
nance prescribed an inquisitorial method designed to
produce complete and detailed accounts of suspected
activities of witches. Section four of Article 60 instruct-
ed magistrates to inquire if the accused had made a pact
with the Devil. It then listed over forty highly specific
questions, in twenty subsections, designed to elicit
information sufficiently precise to allow a magistrate to
diagnose witchcraft. However, the article also distin-
guished those who practiced “genuine sorcery” through
diabolical means, and who must be put to death by fire
or sword, from mere ‘soothsayers, those who said
superstitious adjurations, and card-dealers,” who—if
little harm was done—should be fined and exiled.
Throughout the Habsburg hereditary Austrian
provinces, witchcraft trials peaked after the promulga-
tion of article sixty of Ferdinand IIT’'s 1656
LandGerichts-Odnung. The timing of these trials cor-
responds well with a model of the witch-hunting phe-
nomenon that divides Eu rope into a central region and
various peripheral areas away from the core. According
to this center-periphery model, trials began the earli-
est, were the most severe (in terms of size, numbers,
levd of panic), and ended soonest in a core area cen-
tered on southwestern Germany and the Rhineland.
Moving away from this area, into the “periphery,” trials
began much later, did not become as intense, and
tended to last well beyond the European-wide high
point between 1580 and 1640—sometimes far into
the eighteenth century. In the western Austrian lands
(Swabian Austria, Vorarlberg, Ty rol), most witchcraft
trials occurred before 1650, while, excluding Styria,
the eastern provinces (Upper Austria, Lower Austria,
Carinthia, plus Salzburg) experienced more trials after-
wards. In Styria, most witchcraft trials and over three-
fourths of accusations against individuals occurred
after 1660 (Kern 1995, 123, 167), thus placing Austria
geographically in “peripheral’ east-central Eu rope. The
pattern ofrelatively higher numbers of trials after 1650
becomes even more extreme as one moves farther east
in the Habsburg crown-lands to Bohemia and
Hungarty, where few trials took place before the end of

the Thirty Years War (1618-1648), and their high
point occurred only in the years following 1680.

As R. J. W. Evans remarked, “there is evidently a
good fit [between witchcraft trials and] the Habsburg
Counter-Reformation” (Evans 1979, 406). The correla-
tion between Ferdinand III’s 1656 decree and a measur-
able increase in the number of witchcraft trials in the
eastern Habsburg lands (Austria, Bohemia, Hungary)
suggests a link between the consolidation of baroque
Catholicism and increasing pressure on suspected
witches. It must be emphasized, however, that there was
no directly causal relationship between Ferdinand III’s
code and the spread of trials for witchcraft—particular-
ly in Lower Austria, the only province directly affected
by this code, where 52 of 69 known trials occurred
before 1656 (Raser 1989, 17-25). Moreover, in Lower
Austrian witchcraft trials for which sufficient documen-
tation is currently available, elaborate diabolical magic
rarely appeared; most cases involved only charges of
simple sorcery entailing such minor punishments as
fines and time in the stocks. Thus, Lower Austrian trial
records reveal diminishing concerns with diabolism
after 1656. Of course, legal codes never account for the
prosecution of alleged crimes, because they must be
interpreted and applied by magistrates familiar with the
specific circumstances of each particular case.

In a legal opinion of October 8, 1679 to the Lower
Austrian government, Archduke Leopold I provided an
excellent illustration of exe rcising princely discretion.
This ruling applied directly to only a single case involv-
ing four suspects who had not yet been put to death, but
it set clear precedents. While upholding the reality of
witchcraft, confirming its status as a particularly repre-
hensible crime, and justifying its continued prosecution
in Lower Austria, the ruling explicitly prohibited types
and instruments of torture outside the customary law of
the land (in this case, the bed of nails), and, more signif-
icantly, it also required magistrates hearing witchcraft
cases to forwardall prliminarydecisions as well as final
judgments to the Lower Austrian Government for
review. The Lower Austrian 1656 code contained no
such clause in its article on witchcraft, and Leopold may
havewanted to remove authority from individual judges
in favor of his government. In this ruling, Leopold
ord e red the release of four “still living” female prisoners,
who had already undergone considerable torture, with
their honor restord; the accusation of one girl was
deemed “unmerited.” Although ending the sufferings of
these women, this ruling in no way undermined the
general belief in the real dangers of sorcery. Ten years lat-
er, Leopold signed a general order for suppressing Gy p-
sies in Upper and Lower Austria; it threatened particu-
larly harsh treatment for those who practiced sorc e ry

Throughout the Austrian lands, the discretion exer-
cised by provincial magistrates in actually trying cases
and government officials in frequently reviewing and
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deciding them ultimately proved decisive for the actual
course of witchcraft trials. Their numbers, the number
of accused, and the number of executions suggest that
the attitudes visible in Ferdinand III’s 1656 Lower
Austrian code probably stimulated an increased aware-
ness of witchcraft theory among government officials
and judges. Elsewherein Habsburg Austria, Styrian trial
records contain both direct references to the code and
traces of its shaping influence during interrogations.
Although the code remained inapplicable in Styria until
1721, judges and officials frequently cited it alongside
precedents from Roman law, the Gimwlina, and the
Styrian penal code. Still, it exercised no direct causal
effect, because it did not introduce diabolical under-
standings of witchcraft. The Lower Austrian code’s tue
significance was to represent the full creation of “cumu-
lativé’ witchcraft beliefs among a great majority of poli-
cymakers throughout the Habsburg lands.

Yet the Habsburg archdukes never expressly used
witchcraft trials to strengthen their own political posi-
tions or baroque Catholicism in their lands. Instead, for
at least a century after the 1570s, their decrees created
an ethos (though not an all-pervasive one) among gov-
ernment officials that construed witchcraft as one of
many potential threats to good order, the Roman
Church, and the dynasty. We have no evidence that any
of the archdukes zealously prosecuted suspected witch-
es, but much evidence that eradicating witches was one
of the state’s responsibilities.

By the beginning of the eighteenth century, fears of
witchcraft began to dissolve among Austrian offcials.
This trend appeared clearly in the decline in the number
of eighteenth-century trials throughout the Austrian
lands, although trials continued in the eastern Habsburg
kingdoms of Bohemia and Hungary. By mid-century,
the government of Maria Theresa began taking steps to
eliminate such trials. In 1766, the empress issued a gov-
ernment patent entitled Artikel von der Zauberey, Hexerey,
Wahrsagewy, und dergleichen (An Article on Sorcery,
Witchcraft, Divination, and Similar Activities) for all of
her herditary lands. Paradoxically, the patent both
affirmed and denied the reality of magic. One decree
highlighted the “special attention” state officials must
give to distinguishing between “true” and “false” magical
deeds. It called upon judges to determine if the accusation
before them came from fraud, madness, or mere supersti-
tion, or if it rep resented genuine sorc e ry or witchcraft.
The latter must be sent to a higher court, where another
magistrate would make the same determinations.
Ultimately, the code made clear, only the empress herself
would decide cases of “genuine” diabolical activity.

But the patent also replaced state interest in eradicat-
ing witchcraft with state interest in eradicating supersti-
tion. In some sense, the patent remained similar to ear-
lier prohibitions of witchcraft: If earlier codes saw
magic as a threat to good order, this one saw supersti-
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tion in a similar light. Its sections describing popular
ignorance and credulity made this clear:

It is a well-known fact at present, however, how the
mania of sorcery and witchcraft was grossly exag-
gerated in earlier times. Moreover, its basis was
founded on the inclination of the simple and com-
mon populace toward superstitious things.
Stupidity and ignorance—as the springs of aston-
ishment and superstition, and from which gullibili-
ty without regard for truth or falsity emerges
among the common people—have further promot-
ed such things. All such incidents, which cannot be
immediately comprehended and which originate
only from natural consequences, actions or forces
(even such natural events as thunder-storms, animal
diseases or human illnesses, etc.), are attributed to
the Devil and his agents, particularly the sorcerers
and witches, etc.

These notions of untold diabolical hordes were
implanted from age to age, even impressed upon
children still in the cradle with terrifying stories
and tales. Thereby this mania generally spreads,
growing stronger and stronger, even corrupting
genuine judicial standards to a large degree when
settling cases of that sort. (Kern 1999, 171)

This article broke dramatically with earlier witchcraft
legislation, because its overall effect was the suppression
of witchcraft trials. Nonetheless, it resembled previous
laws against witchcraft through the state’s ove rt attempts
to control the beliefs and activities of its subjects. With
Joseph II’s thoroughgoing reform of Austrian criminal
law in 1787 and 1788, witchcraft ceased to be a crime in
the Habsburg territories. But although the resulting
Universal Law Code on Crimes and Their Punishments
(Allgemeine Gesetzbuch iiber Verbrehen und deren
Bestrafung) and Universal Ordnance for Criminal Courts
(Allgemeine Kriminalgerichtsordnung) eliminated statutes
against sorce ryand witchcraft, magical beliefs remained a
signifient part of court proceedings for years to come.

EDMUND M. KERN
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AUSTRIAN WESTERN TERRITORIES
The western possessions of the Habsburgs consisted of
two parts: the older Outer Austria (Vorderdsterreich),
including the territories of Alsace, Breisgau, Hagenau,
and Ortenau, today in eastern France and
Baden-Wiirttemberg; and Swabian Austria, namely
Hohenberg, Nellenburg, the Landvogtei Schwaben
(Royal Province of Swabia), and Burgau, today in Baden-
Wiintemberg and Bavaria. The Habsburg archduke of
Tyrol and his government at Innsbruk administered all
these territories. Vorderdsterreich had its own government
in Ensisheim in Alsace, whereas each of the Swabian
Austrian territories was directly controlled by Innsbruck.

Although the Habsburg territories were homoge-
neously Catholic, the Church had hardly any influence
on the witchcraft trials. Accepting the Carolina Code
(Constitutio Criminalis Carolina, 1532) as a guideline,

the Innsbruck government was reluctant to persecute
witches. In 1637, it promulgated a detailed procedural
instruction for witchcraft cases that combined influ-
ences of the Carolina with Adam Tanner’s criticism of
witch hunts. The conflict between the critical govern-
ment and local witch-hunting groups was a salient fea-
ture of the witchcraft trials in the Habsburg territories.
As their administrative structure was weak, local offi-
cials and the councils achieved a maximum of autarchy
by not drawing the governments critical attention to
their witch hunts. When the victims of persecutions
finally attracted the Tyrolean gowernment’s attention
early in the seventeenth century, that government end-
ed the mass persecutions in the county of Hohenberg
with a number of legal and administrative reforms.
However, in Vorderdsterreich, the persecutions were
only stopped by the general breakdown of law enforce-
ment during the Thirty Years' War.

Mo re than 1,100 trials took place in Vorderssterrich
between 1479 and 1751, with the most severe witch
hunts coming in the 1570s and 1620s. (All statistical
data are found in Dillinger 1999, 93-96 and Schleichert
1994, 219-220.) Overall, about 85 percent of the
defendants we re women; about 80 percent of both male
and female culprits were executed. Meanwhile, Swabian
Austria witnessed a total of more than 520 witchcraft
trials between 1493 and 1711. The first severe persecu-
tions took place in 1530-1531 and 1558-1559, with
the vast majority of accusations made between 1583 and
1605. He re, 90 percent of the defendants were women,
and 79 percent of the female but only 51 percent of the
male defendants were executed. Whereas all other parts
of Swabian Austria experienced moderate witchcraft
persecutions, Hohenberg witnessed seve re witch hunts;
80 percent of all witchcraft trials in Swabian Austria
took place in Hohenberg, although less than half of the
region’s total population lived there.

In these areas, popular imagination had accepted the
demonological stereotype and turned traditional fairy
and ghost legends into witchcraft narratives. In fact, the
driving force behind Swabian Austria’s and especially
Hohenbergs witch hunts was the peasant population.
In Hohenberg, the villagers, especially winegrowers,
demanded witch hunts from the authorities. Unlike
other parts of Swabian Austria that enjoyed a more
favorable climate or did not engage in viticulture,
Hohenberg suffered from a rapid decline in wine pro-
duction at the end of the sixteenth century, for which
witches were supposed to be directly responsible. In
contrast, the Landvogtei Schwaben benefited from the
popular cult of Weingarten monastery that centered on
the protection of vineyards against bad weather. This
cult, supplemented by an unorthodox trade in blessed
amulets, made it possible to deal with weather crises
and witchcraft anxiety without having recourse to the
courts.
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The aggressive demands of the Hohenberg peasantry
encountered no resistance from the councils of the rur-
al towns. Although town councils in all other Swabian
Austrian territories were smaller and staffed exclusively
by the local elite, Hohenberg town councils had many
members and were open to the middle class, which suf-
fered directly from the economic crisis. In areas where
the population had comparatively little interest in witch
hunts, such attempts as there were to prosecute witches
were rejected by town councils that feared social unrest
and legal difficulties. In Hohenberg, the coalition
between the council elites and the majority of the rural
population forced reluctant local officials to take action
against supposed witches. Denunciations by accom-
plices, especially by child witches, were considered seri-
ous evidence. Because of their ill-defined borders,
Nellenburg, the Landvogtei Schwaben, and Burgau suf-
fered from constant trouble, and they had become part
of a close-knit communicative network of conflicts,
complaints, and control that obliged them to be in
close contact with the critical Habsburg government.
Hohenberg, however, was comparatively isolated.

Persons in permanent conflict with their families or
neighbors, as well as foreigners, poor people, and crim-
inals, were suspected as witches. Members of the upper
class who had violated the social consensus through
corruption, careerism, or profit secking were also
accused of witchcraft: The rich, often male witch was
the dominant figure in the Sabbat imagination. As such
persons often were the agents of the Habsburg govern-
ment, the witchcraft trials, largely led by members of
the older local elites, became a means and a form of tra-
ditionalist localism.

JOHANNES DILLINGER
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AUXONNE NUNS (1658-1663)
In 1644, Burgundy experienced its final epidemic of
rural witchcraft; fourteen years later, the nuns of
Auxonne provided the final example of a demonically
possessed convent in France. The case shared numerous
features with previous ones from Aix, Loudun, and
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Louviers: the nuns in all these cases (except at Louviers)
came from the same order, the Ursulines; all were
young and daughters of good families; all were exor-
cised unsuccessfully for several years; the exorcisms
were spectacular, drawing large crowds; accusations of
witchcraft were leveled against local residents; and all
the cases had an impact on the entire kingdom.
Whereas priest-sorcerers were blamed for causing the
possessions at Aix and Loudun, nun-witches were
accused at Louviers (Mother Frangoise de la Croix and
Madeleine Bavent) and at Auxonne (Barbe Buvée).
Quite unlike the previous affairs, the Auxonne posses-
sions encountered disbelief among a majority of the
judges; in this sense, it marked a turning point in the
history of the treatment of witchcraft in France, herald-
ing (but not causing) the decriminalization of 1682.

The affair began in 1658, when about fifteen nuns
from the Ursuline convent in Auxonne claimed they
were haunted by demons; at first, with numerous exor-
cisms by chaplains inside the convent, the situation was
kept secret. Only in 1660 did the inhabitants of
Auxonne learn the truth about the possessions, when
the epidemic first spread beyond the convent walls and
affected the townspeople. Public exo rcisms took place
in the parish church, laywomen were sentenced to ban-
ishment by local judges, and two of them were even
massacred by the population.

In October 1660, one Ursuline, Barbe Buvée (Sister
Sainte-Colombe), much older than her possessed sis-
ters, was indicated by the mother superior as being
responsible for these disorders. Accused publicly, dur-
ing a religious ceremony, of magic, witchcraft, and
infanticide, she became a target of violence from other
nuns and was chained inside a specially constructed
convent prison. At the request of Buvées family and
other critics of these procedural irregularities, the
Parlement (sovereign judicial court) of Dijon inter-
vened. An investigation committee under judge
Bénigne Legoux went to Auxonne, carried out nearly
eighty interrogations, made evaluations, and conclud-
ed that the possessions were bogus. The parlement
ordered the release of Barbe Buvée, who had been
transferred to Dijon. Meanwhile, the spectacle of the
exorcisms drew huge crowds from all over the king-
dom to the parish church in Auxonne. A new investi-
gation commission, created by the Parlement of Paris
(sovereign judicial court, with jurisdiciton over
approximately one-half of France) at the request of the
municipality of Auxonne, arrived at the opposite con-
clusion from the previous commission and asserted
the reality of the possessions. While the Parlement of
Dijon officially restored the reputation of Barbe
Buvée, the intendant (royal agent in the provinces)
Claude Bouchu named two more investigative com-
missions; the first concluded that the possessions were
fraudulent, the second upheld their authenticity.



These mutually contradictory developments and dis-
sensions largely reflected rivalries between various
influential families in Auxonne, as well as the conflict
betwen the intendant and the parement.

After several new judicial developments and a succes-
sion of lawsuits between the intendant and the par-
lement, the royal council intervened and transferred the
dossier to the Parlement of Paris, which preferred to
bury the case. The epidemic of possessions quickly died
down after the nuns had been transferred to other con-
vents and the exorcisms ended.

BENOIT GARNOT; TRANSLATED BY KARNA HUGHES
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AVIGNON

Located on the Rhone in southern France, Avignon and
its surrounding region, the Comtat Venaissin, belonged
to successive popes from the fourteenth century (when
they resided there) until the French Rewolution.
Avignon’s key officials, including its governor (a papal
legate) and archbishop, were directly appointed by and
responsible to Rome; even its Holy Office belonged to
the Roman Inquisition.

Although Avignon was not directly involved in the
French Wars of Religion, the late sixteenth century saw
intense religious controversy and violence in this
region. After the conclusion of the Council of Trent
(1563), Avignon and the Comtat became a regional
flagship of Tridentine Catholicism, led by a devoted
new archbishop and by the Jesuits, who became well
established and very influential.

The area around Avignon had recorded only one tri-
al for witchcraft in the first half of the sixteenth centu-
ry, in 1506. But between 1581 and 1583, a witchcraft
panic swept the Comtat Venaissin. It is impossible to
explain its causes, but a few factors coincide in an inter-
esting way at this point. In 1581, a serious outbreak of
plague occurred. At the same time, a temporary peace
calmed the region’s religious conflict. The Jesuits,

dispersed by the plague, traveled to the countryside
around Avignon to carry out a Catholic reconversion
mission in areas that had seen serious penetrations of
Protestantism. It is very possible that the intimate con-
nection between heresy and the Devil, described by
some important French Jesuits, played a significant role
in the witchcraft panic that soon developed in this
atmosphere of crisis and crusade.

The first two suspects were accused near Carpentras
in June 1581, and one of them was executed six months
later. From there, accusations spread to several villages
in the area. By September 1582, the papal legate wrote
to Rome that he had twenty accused witches impris-
oned in Avignon. Ecclesiastical authorities dominated
the entire legal proceedings, including investigations,
interrogations, torture, and judgments. This is not sur-
prising in a territory under direct papal rule, but it is
very different from the way these cases were handled in
neighboring France, where parements (sovereign
courts) had sole control over serious cases. At Avignon,
inquisitors played a strong role in these cases, as experts
and advisors to ecclesiastical and secular judges. The
vice-inquisitor in these cases was Sebastien Mchaelis,
who thirty years later became a central figure in the
famous Gaufridy-Demandols case in Aix-en-Provence
and wrote an account of it that cemented his reputation
as an authority on witchcraft.

In November 1582, fourteen accused witches we re
executed (Michaelis later wrote that eighteen witches
went to their deaths). Several of those accused were
punished more mildly, or were released. This marked
the end of executions, though accusations continued
for some time thereafter. Although a few sporadic accu-
sations and executions occurred in the following
decades (1607 seems to have been the last), the wave of
executions of 1582 was the crisis point for this region.

This brief panic involved an unusually large number
of trials, at least for France. It probably was the most
serious persecution of witches in France until Pierre de
Lancrs foray into the Basque country in 1609. Like
most other large-scale witchcraft trials in ethnically
French areas, the restraining hand of a parlement was
not present, and neither was the restraint of the Roman
Inquisition, which adopted stricter rules about witch-
craft later in the 1580s.

JONATHAN L. PEARL
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BADEN, MARGRAVATE OF

After 1535, Baden became divided between the houses
of Baden-Baden and Baden-Durlach, which together
executed a total of 281 witches. While the Protestant
margravate of Baden-Durlach held only occasional
witchcraft trials in the second half of the sixteenth centu-
ry (6 victims), the Catholic Margravate of Baden-Baden
experienced large witch hunts from 1560-1580 (44
victims) and especially from 1625-1631 (231 victims)
(Schneider 2004, 215, 217-218). This difference is
hard to explain, as religious opinions offer only one
probable reason: The attitudes of the authorities influ-
enced the methods they used in witchcraft trials. Only
in Baden-Baden was denunciation by accomplices
accepted as sufficient justification for torture, leading to
its large witch hunts from 1625-1631. Baden’s first
witchceraft trial occurred in 1552, and the last trial and
execution in Emmendingen in 1669.

MARGRAVATE BADEN-DURLACH

This margravate has very few documented witchcraft
trials, just those in Pforzheim (1552), Prechtal (1562),
Badenweiler (1570), and Hachberg (1579), none of
which incited more extensive forms of persecution. In
these trials, 9 women were accused of witchcraft. Of
these, 6 were condemned to death and executed, 1 was
put under surveillance; the fate of the remaining 2
women is unknown (Schneider 2004, 215). The last
and probably only trial in the seventeenth century took
place in Hachberg; 1 woman was found guilty of witch-
craft and executed (Ibid.).

There are few written records of Baden-Durlach’s tri-
als. The only well-documented trial occurred in 1552,
when 3 women were accused of witchcraft (Ibid). These
sources show a very cautious attitude of the authorities
toward accusations of witchcraft. For example, after
their preliminary investigation against an honorable
widow who had been denounced by a woman already
convicted, the margrave’s councilors applied to the fac-
ulty of law at the University of Tiibingen for guidance.
Of specific concern was the question of whether the
denunciation was itself sufficient reason to put the
accused under torture. The Tiibingen jurists denied
that it was, and one supposes that the Baden-Durlach
authorities followed this opinion. Only one year later,

Margrave Karl II of Baden-Durlach, upon coming into
power, made sure he had the support of the Tiibingen
jurists for a policy of restraint in conducting witchcraft
trials. Above all, these jurists emphasized that when tor-
ture was applied, procedures had to adhere to the regu-
lations of the Carolina Code (the imperial law code,
Constitutio Criminalis Carolina, 1532), and that denun-
ciations were insufficient justification for the use of tor-
ture.

MARGRAVATE BADEN-BADEN

The first wave of persecution in Baden-Baden took
place during the Bavarian regency for Margrave Philipp
II. Until 1577, approximately 26 women had been
found guilty of witchcraft and executed in the districts
(Amter) of Baden-Baden, Rastatt, Biihl, Steinbach, and
Frauenalb. Afterwards, under Philipp II’s reign, another
18 women from the districts of Rastatt, Baden-Baden,
and Kuppenheim were put to death in 1580 (Schneider
2004, 217). This first witch hunt was characterized by
the central authorities’ control over all proceedings.
Random prosecutions by individuals were strongly dis-
couraged. Yet without the desire of the people to hunt
down witches after making connections between crop
failures or sicknesses and witchcraft, many accusations
would have been left unspoken.

From 1594 to 1622, during the occupation of
Baden-Baden’s core areas by Margrave Ernst Friedrich
ofBaden-Durlach, no witch hunts took place. The sit-
uation changed, howe ver, after Margrave Wilhelm of
Baden-Baden succeeded in winning back his sover-
eignty in 1622. Only four years later, the largest witch
hunt in the history of the Margravate Baden began.
Between 1626 and 1631, at least 244 persons from the
districts of Rastatt, Baden-Baden, Steinbach, and
Biihl were accused of witchcraft; 77 percent were
women, which corresponds with the average numbers
in the Holy Roman Empire Of these 244 people, all
but 13 were condemned to death and executed; 2 were
exiled, and 11 proclaimed not guilty (Schneider 2004,
218).

In this wave of persecution, it was a critical factor
that a single denunciation sufficed for arrest and
torture. Even appeals to the highest court in the empire
(the Richskammergericht, the imperial chamber court)
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could not convince Margrave Wilhelm and his
councilors to return to more traditional procedures.
Contrary to customary legal procedurs these witch-
craft trials were not headed by lower officials, but by a
councilor whom Margrave Wilhelm had specifically
appointed to this task. This way, the authority that had
to be applied to for permission to torture was already
present. The fact that merely the signed confessions
(Urgichten) had to be presented to the Margrave speed-
ed proceedings considerably.

Our sources offer few clues to explain what caused
the end of this witch hunt in the fall of 1631. The
rulers readiness to bring alleged witches to trial seems
to have lessened, and official accusations of witchcraft
became fewer. Margrave Wilhelm recalled his coun-
cilors and left the last witchcraft trials in the hands of
local officials. Then, in January 1632, Swedish moops
moved in and temporarily rendered witchcraft trials
impossible.

CORINNA SCHNEIDER;
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BALDUNG [GRIEN], HANS (1484-1545)
Hans Baldung [Grien] produced more images of
witchcraft than any other sixteenth-century artist and
was instrumental in establishing a new iconography
that influenced its visual representations for over a
century. Baldung was a south German painter, print-
maker, and stained glass designer who spent most of
his life in Strasbourg. From 1503 to 1507 he was an
apprentice in Albrecht Diirer's Nuremberg workshop,
where he adopted the nickname “Grien” (green). In
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Hans Baldung Griens Witches' Sabbath, but better entitled A Group
of Witches around a Cauldron, 1510. (Réunion des Musées
Nationaux/Art Resource)

1509 he returned to Strasbourg, married, acquired
citizenship, became a master in the guild of gold-
smiths, painters, printers, and glaziers (known as Zur
Steltz), and established his own workshop. Baldung
designed woodcuts for more than a dozen Srasbourg
printers and received numerous commissions from
the bishops of Strasbourg and Basel, the upper
Rhenish nobility, wealthy Strasbourg families, and
ecclesiastics. His works included religious and classi-
cal subjects, portraits, and heraldic designs, as well as
such rlatively novel themes as death, sexuality, and
witchcraft.

Baldungs first and most critical image was a 1510
single-leaf woodcut, usually entitled Wzches' abbarh,
but more appropriately called A Group of Witches
Around a Cauldron. It was designed with the use of sev-
eral blocks in differently colored tones, in order to cre-
ate its richly laye red, chiaroscuro effects. The central
scene depicts three naked women in an eerie forest set-
ting, grouped around a cauldron and symbolically unit-
ed by a triangle of forked sticks. They are engaged in a
ritual offering and focus their attention on a cauldron



billowing thick clouds of vapor. On the ground lie the
instruments with which these women carry out their
witchcraft: a convex mirror used for entrapping
demons, a brush employed in rubbing on salves, a bun-
dle of animal hair, and a bone commonly used in acts of
sorcery. On the left, sausages are hanging over a forked
stick and roasting on the fire; above a witch rides back-
wards on a goat, using her cooking fork to carry a small
pot, her hair flying and legs spread-eagled, as though to
emphasize the link between her destructive and sexual
power. Baldung’s woodcut proved critical in establish-
ing the image of a group of women gathered around a
cauldron as a widely recognizable visual code for witch-
craft. For him, witchcraft was inextricably linked to
women’s bodies and women’s labor. Baldung also devel-
oped the link between witchcraft and inversion: seen in
the backward ride on the goat, or in the ladle and caul-
dron of the ritual offering, which replace the traditional
accoutrements of male priestly ritual. The phallic
sausages have been seen as alluding to witches powers
of castration and their appropriation of male power.
And the wild, flying hair of his witches add to the gen-
eral sense of moral disorder.

Although Baldung’s adopted city of Strasbourg saw
few witchcraft trials until the 1570s, the intense cultur-
al life of this printing center promoted much discourse
on the subject of witchcraft during his time there. In
1499 a Franciscan moralist and later critic of the
Reformation, Thomas Murner, published his De phi-
tonico contractu (Concerning the Witches Pact). In
1508 Strasbourgs most popular preacher, Johann
Geiler von Kaysersberg, delivered several Lenten ser-
mons on the subject, which were published eight years
later under the title of Die Emeis (The Ants). By 1510,
seven editions of the Malleus Maleficarum (The
Hammer of Witches, 1486), by Heinrich Kramer, had
been published in the Holy Roman Empire if not at
Strasbourg itself. And through their common paton,
Baldung was also likely to have known about the two
works on witchcraft by the learned Abbot of Sponheim,
Johannes Trithemius.

Baldung’s 1510 scene may well have been suggested
by a chiaroscuro drawing of 1506 by his fellow south
German artist, Albrecht Altdorfer, while the backward
ride of the witch on the goat was clearly modeled on a
Diirer engraving completed between 1500 and 1507,
which Baldung must have seen as an apprentice in his
workshop. Baldung’s images of witchcraft were further
developed and disseminated in a series of intimate
chiaroscurodrawings (on tinted paper with white ink
highlighting) that were completed in 1514-1515 when
he was in Freiburg im Breisgau fulfilling a commission
to paint the cathedral’s high altarpiece. Two drawings
in particular, one now in the Louvre at Paris and the
other in the Albertina at Vienna, were modeled on the
iconography and composition of the 1510 woodcut.

Both depicted a trio of witches as the central scene,
their naked bodies and streaming hair complementing
the seething cauldron and its vapors. In the Louvre
drawing, Baldung’s central motif was a sacrificial offer-
ing, probably a parody of a priestly mass; the cauldron
was replaced by a witch’s body, and from its gas the
witch lights a taper; the phallic sausages now occupy
center stage. In the Albertina drawing, the focus is on
the relationship between witches™ trances and sexual
pleasure, with suggestions of masturbation and orgasm.

Witcheraft was also strongly linked to the sensuality
of female bodies in Baldungs other works. In a
chiaroscuro drawing of 1514, which survives in a work-
shop copy inscribed with new year’s wishes, virtually all
reference to malefic activity has been removed, and the
witches’ bodies and wild hair are choreographed to cre-
ate a wild and erotic display. Another chiaroscuro draw-
ing of 1515, usually entitled Wizch and Dragon, exem-
plifies contemporary interest in the erotic. It depicts
sexual intercourse between witch and devil in the form
of cunnilingus, while Baldung plays with the ambigui-
ties of the body’s orifices and the Devils capacity to
assume male or female form. In Baldung’s only painting
of witchcraft, The Weather Witches of 1523, two nude
female witches communicate their sexual independence
through their assertive poses and self-confident gaze.
The wild weather they have unleashed is seen overhead,
and a small demon in a flask probably represents its
source. But the bodies of the witches themselves are also
the source of upheaval, their disordered sexuality
revealed by Baldungs use of visual cues such as a
cross-legged stance, a fiery torch held high by a putto
who is probably a demonic offspring, the wild hair fly-
ing out in contradictory directions, and the goat on
which one of the women sits and which she ever so hes-
itantly reveals. As in his earlier images, the power of
witchcraft oscillates between sensual attraction, seduc-
tion, and destruction.

Baldung’s final image of witchcraft, a woodcut pro-
duced one year before his death and entitled
The Bewitched Groom, differs markedly from his previ-
ous work. The focus is not on the witch but on the vic-
tim, the apparently lifeless body of a groom lying on a
stable floor, his left hand near a currycomb and his right
hand loosely holding a forked stick. The witch is now
an old and clothed female figure, much closer to tradi-
tional representations of sorcerers than the iconography
that Baldung developed thirty years earlier. Yet Baldung
still alludes to her sexual powers by the breast that falls
loose from her clothing and the flaming torch in her
hand. The coat of arms hanging askew on the wall has
been widely believed to refer to Baldung’s family, which
suggests that the groom represents the artist himself.
The forked stick demonstrates that he has been
bewitched, and his foreshortened body with its cod-
piece as focal point, identifies the bewitchment as
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sexual. The horse positioned immediately above the
groom’s head, which with piercing eye and a swish of
the tail displays its anus, also identifies sexual bewitch-
ment as the subject. This woodcut has sparked numer-
ous readings: It has been seen as an allegory of anger, a
story of shape shifting, a version of traditional tales of a
robber knight abducted by the Devil, Baldung’s dream
of his own death, and an embodiment of the artists
fears of his unbridled sexual appetites. Yet its creative
power seems all the greater because it is so difficult to
give it a single reading.

The four different copies of Baldung’s 1510 wood-
cut and the five copies of his drawings that have sur-
vived demonstrate the considerable contemporary
interest in Baldungs work. But it was a woodcut of
1516, modeled on Baldungs 1510 work and probably
a product of his workshop, that proved the most
important for the dissemination of Baldungs new
iconography. It first appeared as an illustration in the
two editions of Geilers Die Emeis (1516 and 1517)
and then in at least five different editions of Johann
Pauli’s collection of moral tales, Schimpf und Ernst
(Humor and Seriousness). The scene depicted a group
of three women—two of them naked and holding up
flaming vessels, a third dressed and riding a stool—
engaging in a wild and seemingly sexual ride. Versions
were re p raduced starting in the 1560s, as title pages to
works by Johann Weyer, Reinhard Lutz, Ulrich
Mlitor, Paulus Frisius, and Abraham Saur; the key
elements of Baldung’s iconography we re later incorpo-
rated into the witchcraft images of such artists as Jakob
Cornelisz van Oostsanen, Lucas Cranach, and Jacques
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BALEARIC ISLANDS

Despite the widespread practice of popular magic, only
three accused witches were executed in the Balearic
Islands. Conquered by the Catalan King James I, the
Balearic Islands belonged to the Crown of Aragon from
the early thirteenth century and became part of Spain
under the Catholic kings, although its 100,000—
150,000 inhabitants retained some legal and political
autonomy until the eighteenth century. No records
document witchcraft and sorcery practices in the
Balearics until 1458, when the Majorcan Inquisition
sentenced a man and a woman, accused of invoking
and worshipping the Devil and of giving him their
souls, to die at the stake. In January 1483, a Majorcan
episcopal edict, subsequently confirmed in February
1499, punished sortilegio (sorcery, spell-casting) with
excommunication.

Records become slightly more plentiful after the
Catholic kings brought the new Spanish Inquisition to
Majorca in 1488. In 1499, a woman was burned to
death on charges of having invoked demons.
Afterwards, others accused of dealing with infernal
powers were only sentenced to reconciliation; for exam-
ple, a knight of the Order of Saint John of Jerusalem in
1502; a woman in 1513; a man in 1531; and a woman
as late as 1675. Their punishments included fines, exile,
and lashes, sometimes the galleys, but never the death
penalty. However, this handful of cases does not repre-
sent what was actually occurring here in the sixteenth
and seventeenth centuries.

Two different sources now in the Inquisition section
of the Archivo Histérico National (Madrid) help us
measure witchcraft crimes in those two centuries. A
Relacion de Reconciliados y Relajados (Register of
Reconciled and Relaxed), which the inquisitor José
Hualte sent to the Supreme Council of the Inquisition
in 1693, covers the years 1488-1691; but it does not
include crimes against morality, including those perpe-
trated by witches and wizards, which were always con-
sidered minor offenses. Far more useful is the Relaciones
de causas de fe de la Inquisicion de Mallorca (Register of
the Trials of Faith of the Inquisition of Mallorca
[Majorca]). They provide plenty of information,
although only those from 1579-1617 have been pub-
lished. The period is too short to offer a precise picture



of the Inquisition’s persecution of illicit magic in the
Balearic Islands. Of its 519 cases, only 35, or 7 percent,
fall into this category; 14 defendants (40 percent of this
sample) were men, a rather high proportion. The total
number of cases for the period 1615-1700 was 783,
out of which 138 were sentenced for witchcraft or sor-
cery (Contreras and Henningsen 1986, 119).

A third source is an anthology of superstitious
prayers for benevolent magic, mixing invocations to
saints with the most bizarre esoteric rites full of eroti-
cism and greed, as well as reflecting the simple desire to
recover one’s health. Besides its seventy-two prayers (all
obtained from sventeenth-century Inquisition trials),
the anthology contains a description of each liturgy
used by the officiating witch. Each prayer has impor-
tant textual differences, even those addressed to the
same saint (Riera i Montserrat 1979).

The Majorcan Holy Office did not begin transcrib-
ing such prayers until the seventeenth century. The
most popular saints among Balearic witches were St.
Helen (fifteen invocations), St. Anthony (seven invoca-
tions), and St. Martha (four invocations). No one else,
including Jesus and his mother, was invoked more than
twice. It is interesting to notice the evident parallelism
between the magic practices on the Balearic Islands, as
prayers addressed to saints as mediators seem similar to
those used by witches on mainland Spain. Probably, the
most active witches in the Balearic Islands were foreign-
ers, even Gypsies, who were perceived as more gifted
than the locals.

The eighteenth century offers less information than
the seventeenth century, although there is evidence that
the Holy Office of Majorca punished two women and
one man for witchcraft in 1708, and two more women
in 1724, with the aggravating circumstance that they
were recidivists. In 1769, a young woman was impris-
oned under the accusation of searching for hidden
treasures.

Besides the Inquisition, diocesan bishops tried to
control the opaque world of illicit magic. Practically all
Majorcan synods of the sixteenth and seventeenth cen-
turies (none were held in the next two centuries)
emphasized that the sins committed by sortilegi er
incantatores (sorcerers and enchanters) should be
reserved to the bishop, and not absolved by ordinary
confessors. In the final synod, summoned by Bishop
Pedro de Alagén in 1692, the first chapter of title 18
was devoted to sortilegi and ordered that anyone using
spells to cure the sick will be excommunicated. It stig-
matized such ignorant people as “pravos hominess et
simplices mulierculas suae salutis immemores” (wicked
men and silly women forgetful of their salvation). This
text reveals in passing that much of the Balearic popula-
tion remained attached to magic practices as they had
been two centuries earlier, and were still reluctant to
denounce such magicians despite clerical anathemas.

Undoubtedly, most white or black magic practiced in
the Balearic Islands never reached either the inquisitors
or the episcopal courts, but instead remained unpun-
ished, protected by an impenetrable complicity
between the sorcerer and his or her customer.

FRANCESC RIERA I MONTSERRAT
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BALKANS (WESTERN AND CENTRAL)
In South Slavic regions under Ottoman rule there were
no institutional witchcraft trials similar to those in
western and central Europe, nor did the central author-
ities deal with the problem of witchcraft. Accusations,
however, often shaped by traditional beliefs and oral
customary law, were frequent among the common peo-
ple and the local authorities.

The western and central Balkans include the
ex-Yugoslav republics (Bosnia, Serbia, Montenegro, and
Macedonia) as well as Albania and Bulgaria. Before the
coming of the Ottoman Tu ks in the fifteenth century,
Bosnia formed the borderland between the Catholic and
Orthodoxworlds in the Balkans. While the countries
unconquered by the Ottoman Turks (e.g., Croatia)
turned toward Latin Eu rope, the lands under Octoman
rule (the Balkans), mostly populated by Orthodox
Christians, experienced a different turn of events.
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During the early modern period, despite being ethnical-
ly diverse and divided by their official religion, tradition-
al societies in the Balkans shared several common archa-
ic beliefs and everyday practices. Although there were no
witchcraft trials in the judicial meaning of the word, a
strong shared belief in the existence of witches produced
sporadic witch hunts, almost always in connection with
natural disasters and from time to time characterized by
mass hysteria. Some forms of legislation reflecting
witchcraft beliefs can be found in both oral traditions
and customary laws of the region. Witches we re accused
of killing children and cattle, of spreading disease, and
of causing crop failures. Almost exclusively, elderly
women we re accused, interrogated, and sometimes pun-
ished according to “old customs.” Thereare almost no
data about such persecutions before the seventeenth
century, and the last executions in this region occurre d
in such mountainous regions as Montenegro in the sec-
ond half of the nineteenth century.

HISTORICAL, ETHNIC, AND RELIGIOUS
BACKGROUND

Due largely to their geography, characterized by impen-
etrable mountains, the Balkans in the early modern
period continued to preserve a complex variety of cul-
tural and ethnic groups. Because the creation of late
medieval Christian states (e.g., Serbia) was disrupted by
the Ottoman conquest between the fourteenth and six-
teenth centuries, the entire Balkan region inhabited
predominantly by Orthodox Christians never experi-
enced institutional and juridical witch persecutions.
This fact can be explained by a variety of causes, includ-
ing the following: strongly preserved archaic beliefs, the
development of Orthodox Christian theology; an
underdeveloped state and juridical system; and a social
structure of predominantly peasant and shepherd soci-
eties. Under Ottoman occupation, these Christian pop-
ulations found themselves ruled by a central govern-
ment with different political, cultural, and religious val-
ues. Nevertheless, the Christian population (with a very
strong pre-Christian cultural substratum), who were
organized in villages, clans, or tribes, preserved their
own customary laws, implemented by the local chief-
tains or councils of elders. Therefore, Ottoman author-
ities rarely dealt with the problem of witchcraft; in fact,
there are literally no institutional and juridical regula-
tions nor any written documents about witchcraft trials
from the Balkans. The only exception is the Principality
of Transylvania (today part of Romania), which,
although a vassal state of the Ottoman Empire, man-
aged to preserve its inner autonomy. With a local gov-
erning class largely composed of urban Calvinist
Hungarians and Lutheran Saxons, Transylvania pre-
sented a completely different cultural pattern from the
central Balkans—and recorded numerous witchcraft
trials, starting in the late sixteenth century.
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Everywhere else in the mountainous western and
central Balkans, despite the cultural and religious differ-
ences between ethnic groups, older and deeper cultural
layers (and sometimes even ethnic kinship) united the
Muslim population with their Christian neighbors. For
that reason, even in places with a high percentage of
Muslims (e.g., Bosnia or southwestern Serbia), the
witchceraft persecutions conducted by local “Turks” dif-
fered little from those of their Christian neighbors.

The absence of any record of witchcraft accusations
in the Balkans until a later date than in the lands to the
north and west may not, in fact, mean that no such
accusations we re made, given the complete absence of
documents of any kind from the earlier period, primar-
ily because of constant unrest in the Ottoman border-
lands. Because there were apparently no institutional
trials, it seems that the documented persecutions repre-
sent the variations of popular witch lynchings practiced
in other parts of Europe. The specific circumstances of
social and economic underd evdopment of this region
(its very late modernization) enabled longer survival of
its societies based on oral tradition; understanding the
oral “legislation” of these societies might help with the
reconstruction of other older cultural layers lying
beneath the educated tradition of western Europe.

THE FIGURE OF A WITCH

Although widespread, the belief in witches never
became a dominant belief system throughout the
Balkans; it coexisted with more archaic beliefs in fairies
and other supernatural beings (Pécs 1989). In this
region, the figure of a witch differed geographically
from area to area. In Habsburg-ruled northwestern
Croatia, what is known about the witches called coper-
nica strongly resembles what is known of the
Austro-Hungarian Zauber (from whom their name
derives), with wizardry and weather making as domi-
nant characteristics. Farther southeast, the main charac-
teristics of the “witch” were different: the Dalmatian
striga (from Italian stregha) preserved more archaic char-
acteristics, being much more connected with killing
children. Further to the east, from the Dalmatian hin-
terland through southern Bosnia and alongside the
Dinaric Alps, the witch resembled a nocturnal demon
that sucks blood from children or cattle. The remains of
a demonic type of witch were also preserved in some
parts of the Balkans as a belief in 7o (etymologically
related to nightmare), creatures who steal the life-giving
liquids (blood and milk) from a sleeping victim during
the night.

In general, in the western and central Balkans a witch
often bears the name vestica (with many variations of
the term), basically meaning the “one who is able, the
one who knows.” This use of the term might be
explained, at least on an etymological level, by its
pre-Christian and perhaps shamanistic origin.



Regardless of its origins, data from the eighteenth and
nineteenth centuries show that the prevailing idea of a
witch was a woman who attacked sleepers during the
night (whether some evil spirit left her body to make
the attack or she did it herself), causing them either
death or sickness. There was also widespread belief that
the witch could turn into an animal or change her size
so that she could pass through very small holes in order
to attack her victims. The witch, as a mixture of evil
spell caster, weather-controlling expert, and night-stalk-
ing demon, was most often accused of killing children
and cattle. Because most of our data come from the
mountainous regions populated by pastoral societies, it
is understandable that almost all witchcraft accusations
would involve attacks on humans and livestock, the two
fundamental sources of life.

The data show that Balkan-area executions were far
less frequent in regions where more archaic beliefs
about fairies were better preserved. As a supernatural
being, the fairy could not be persecuted, while a witch,
a human being who integrated traditional fairy activi-
ties (e.g., causing bad weather), simple sorcery, and the
demonic characteristics of a classical Greek-Roman
strix (screech owl; term used for “witch”), presented an
ideal scapegoat. The witch, who was almost without
exception an elderly woman, could be made responsible
for a broad range of natural disasters. Religious and eth-
nic diversity also affected witchcraft accusations.
Constant unrest and war threats, along with permanent
tensions between the ruling Muslims and subject
Christians as well as between different ethnic groups,
provided a sociological and psychological background
in which a great number of evil deeds were constantly
attributed to the “other side.” Muslims often accused
Christian women, while both Christians and Muslims
accused Gypsies and Vlachs (an ethnic group of
Romanian origin). Rich ethnological material shows
the existence of strong prejudices among Christians
about Muslims as practitioners of magic and sorcery (as
well as vice versa). People in the Balkan borderlands
sometimes believed that the “Turks” (as Muslims were
called, whatever their ethnic origin) could turn into
wolves or become vampires. Despite these divisions,
sources occasionally mentioned Christians accusing
their own women and surrendering them to the Turks
to be executed. One such example is a trial held in
Trebinje (eastern He rzegovina) in 1846, during which
local Christians subjected 73 women to an ordeal
before willingly surrendering 11 of them to the Turks to
be executed (Maksimovi¢ 1979, 220).

PROCEDURE AND PUNISHMENT

The common belief was that witches were in the first
place elderly women from the local neighborhood who
could be recognized by such natural features as the evil
eye, moustaches, hairy legs, and the like. Because of

beliefs that witches could turn into some kinds of ani-
mals, people often burned butterflies, birds, or cats,
hoping to detect the witches afterwards by their burns
or scars.

Along with these personal methods of identifying
witches and everyday practices, in periods of major dis-
asters the most common interrogation method was the
swimming test (the cold-water ordeal), which was con-
sidered to be one of the “old customs.” After a serious
disaster (a massive death rate among children or an epi-
demic), a group of accused women we re brought to a
river or lake and thrown one by one in the water with
their hands tied. Those who did not sink were consid-
ered to be witches. Data about individual trials are
quite rare, but there are several examples of interro ga-
tions of entire groups, sometimes including all the
elderly women from the area. One of the better-docu-
mented trials comes from Eastern Bosnia, conducted by
Smail-aga Cengi¢, the muselim (a high Muslim official,
a type of clerk acting sometimes as a judge) of Gacko,
in the 1830s. According to one of the witnesses, all the
elderly women from the area we re brought to Lipnik,
the tower of the muselim, where they we re put to the
ordeal in the local stream. Two Christians and one
Gypsy woman would not sink; and, after being accused
of killing the children, they were burned with a searing
hot horseshoe. Interestingly, one of the participants
stated that “the disaster (dying of the children) stopped
immediately” (Lilek 1894, 470). Another similar trial
was held in Trebinje in Eastern Herzegovina in 1857. In
that case a large number of Christian women who were
put to ordeal did not sink, so the local Muslims wanted
to stone them. On this occasion, the families of the
accused barely managed to save their lives, but they had
to take an oath before the local monastery that they
“will never eat children again” (Vrcevi¢ 1884, 13).

The fire ordeal was applied in some executions in
Serbia as late as the beginning of the nineteenth centu-
ry. In some cases, women we re set on fire in order to
make them confess their witchcraft; if they would not
confess, they were simply burned to death. It seems that
this method rested on the widespread belief that a witch
who confessed her witchcraft lost her powers (the belief
that a witch who confessed her witchcraft in public
would lose her powers was also connected with the idea
that confession in church could deliver the witch from
the evil spirit that she was born with). Therfor,
accused witches we re sometimes burned not primarily
in order to torture or kill them, but to remove their evil
powers. From the existing data it can be stated that fire
was used in various forms as an interrogation method as
well as a measure of punishment, but it was applied
only in Serbian cases from the late eighteenth and early
nineteenth centuries. Such frequent (although it is hard
to speculate about the numbers) and extremely late
(beginning of the nineteenth century) burnings can

BALKANS (WESTERN AND CENTRAL) 85



probably be explained by what has been called the
periphery effect (the time lag between the diffusion of
cultural developments from the European core to the
periphery, in this case from the witch hunts in the Holy
Roman Empire to the Balkans) and the growing central
European influence in nineteenth-century Serbia. Such
cases were reported from central Serbia during the first
re volt against Ottoman rule (1804-1812). The leader
of the rebellion, Do rde Petrovi¢ (who had previously
spent some time in Hungary), ordered a woman
accused of witchcraft to be burned alive in the village of
Zabari soon after 1805; about the same time, a local
chieftain, Antonije Pljaki, burned an old woman in
the village of Kraljevo.

In mountainous areas farther south (e.g., Montenegmo,
Albania) no such burnings were repored. However, until
the second half of the nineteenth century, the customary
laws in the mountainous Dalmatian hinterland and in
some parts of Bosnia preserved a kind of “hot-water
ordeal,” in the form of having the accused witch remove a
piece of hot steel (usually a horseshoe) from boiling water.
Although there are no data about actual witchcraft trials
using this ordeal, it is reminiscent of some other persecu-
tions that mention punishing witches with a searing
horseshoe.

The oldest and most widespread way of executing
witches in the Balkans was by stoning them and throw-
ing them into pits. Punishment by stoning predates
Ottoman rule. The fourteenth-century code of the
Serbian tsar Dusan, whose terminology strongly
resembled the contemporary Byzantine legal system,
orderd that “magicians should be punished according
to the law of the ancient Fathers,” in other words, by
stoning, the practice found in the Hebrew Bible
(Radofi¢ 1950, 54). But the code’s connections with
popular customs of stoning witches five centuries later
have not been satisfactorily explained. The practice of
stoning is especially well documented in eastern
Bosnia, Montenegro, southern Serbia, and Albania,
mountainous regions with pre vailingly tribal social sys-
tems. Acco rding to some witnesses, stonings took place
sporadically even in the second half of the nineteenth
century.

In highland tribal societies, an accused woman was
sometimes released if she could bring a group (usual-
ly five) of her clansmen or other influential men to
swear to her innocence. This practice, sometimes
considered a legacy of older Slavic traditional laws,
did not help widows and other socially unprotected
women, who became ideal scapegoats and we re often
executed.

Along with such cases of following customary laws,
there were also cases of pure lynching where literally no
procedure was used. Such episodes occurred in Serbia
around 1810, for example, when some women were
shot or cut with knives without any interrogation.
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Accusations appeared even in the second half of the
nineteenth century; at that time, however, except for
isolated highland areas, the penalties we re less severe
than a century earlier. Sources mention only fogging
and beating; this change seems to have been the result
of the introduction of legal penalties for prosecuting
witches.

OFFICIALS AND THE LAST

PROSECUTIONS

Witcheraft accusations in the Balkans, unlike those in
central Europe, lacked any institutional support from
either state or church. Available sources indicate that
Ottoman authorities paid little attention to the prob-
lem of witches and also suggest that the higher
Orthodox Church officials disagreed with the practices
of their flock. Although we have little early information
on this matter, in regions where executions occurred in
the ecighteenth century and later, high Orthodox
Church officials opposed the practice. For example, in
1795 Metropolitan Peter I of Montenegro forbade “the
ones who participated in the stoning” to take part in
liturgical meetings and accused them as “deliberate
killers”; another high Orthodox Church official,
Archimandrite J. PamuSina, claimed that stoning had
been “allowed by Ottoman judges as well as some igno-
rant priests’ (Pamucina 1867, 52). It is possible that
parish priests, often local people without higher educa-
tion, sometimes participated in the brutalities and
superstitions of their flock.

In Bosnia, the Austrian occupation in 1878 defini-
tively abolished the already dwindling use of customary
law. According to contemporary observers, the last
ordeals took place in eastern Herzegovina after 1850. In
Serbia, witches were occasionally interrogated by water
and fire ordeals even after the criminal code of 1810,
which forbade “searching for witches, and killing
women,” took effect. However, some sporadic cases
occurred even later, for example at the village of Brda in
Kosow, where Ottoman police officers almost beat to
death four women accused by their neighbors of witch-
craft. In some remote regions of Montenegry witches
were still stoned even after the 1860s. Although the fol-
lowing of traditional methods (in the Balkans, distinc-
tions between a “lynching” and a “trial according to
customary law” remain problematic) definitely ceased
during the nineteenth century, a few cases of killing
women accused of witchcraft occurred even in the
twentieth century.

TRPIMIR VEDRIS
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BAMBERG,
PRINCE-BISHOPRIC OF

The infamous reputation of this Catholic principality
of the Holy Roman Empire for intensive witch hunting
is justly deserved; Bamberg’s witchcraft trials developed
into some of early modern Germany’s most savage per-
secutions. Abundant legal records have been preserved,
primarily in the cathedral city’s library, the Staatliche
Bibliothek Bamberg, and the wealth of surviving pri-
mary source material makes it possible for historians to
determine the extent of the territory’s witch craze with
some accuracy.

Bamberg’s first known trial, in 1595, already con-
tained specific allegations of demonic witchcraft,
instead of the traditional offense of harmful sorcery
(Zauberei). The defendant, Margaretha Bohmerin,
admitted under torture that she had engaged in sexual
intercourse with the Devil, promised him her soul, and
attended a witches’ meeting. She was executed; but no
p rosecutions followed until 1612-1613, when a small
panic broke out that resulted in fifteen arrests. Between
1616 and 1619, a more intensive series of prosecutions
took place, with at least 155 persons tried for partici-
pating in demon-worshipping witch sects (Gehm 2000,
57, 69).

A new spate of persecutions erupted during the
1620s, when many other ecclesiastical territories also

staged massive witch hunts. Be tween 1626 and 1630,
approximately 630 persons were imprisoned at
Bamberg on witchcraft charges, and most were con-
demned to death. Like other large witch hunts in
southern Germany, the tendency to focus on poor,
elderly, quarrelsome females, traditionally most apt to
be considered witches, became much less marked as the
search for greater numbers of suspected witches gath-
ered momentum Midelfort 1972). Under these cir-
cumstances, accusations were made against many atypi-
cal suspects, such as burgomasters and town
councillors. The bishop’s own chancellor, Dr. Georg
Haan, was among those executed. Haan’s arrest was
mainly due to his desire to reform the increasingly
irregular judicial procedures used to detect the bish-
oprids witches. Like his illustrious predecessor Dr.
Dietrich Flade of Trier, Dr. Haan learned that question-
ing trial procedures was a dangerous undertaking and
could lead to charges that obstructors of persecution
were themselves witches, protecting their secret demon-
ic coconspirators.

Sudden crop failures significantly provoked
Bambergs seve re panic of the 1620s. Although peasant
demands that action be taken against sorcerers who
had harmed their crops triggered prosecutions, the
principal responsibility for unleashing the large-scale
witch hunt rested with the ruling prince-bishop and
his advisors; after all, the governing elite conducted
these prosecutions. Bamberg’s outbursts of
witchhunting activity occurred under the rule of the
prince-bishop Johann Gottfried von Aschhausen
(1609-1622) and especially under Johann Georg II
Fuchs von Dornheim (1623-1633), nicknamed the
“witch-bishop” (Hexenbischof).

Recently, historians have paid more attention to the
personalities and general psychological profile of
German rulers who displayed a keen interest in the
extermination of witches. Such princes usually held a
resolute faith, and they were especiallyreceptive to the
kind of pessimistic, sin-obsessed, dogmatic mentality
often found among sections of the social elite from the
late sixteenth century onwards—an era characterized
by extensive religious conflict and political turmoil.
Bambergs early-seventeenth-century prince-bishops
regarckd it as a divine mission to cleanse their lands of
any evils that threatened to undermine the godly
states they were attempting to establish. As well as
witchcraft, Bamberg’s ove rzealous rulers we re especial-
ly concerned with policing manners and morals,
attempting to eradicate a whole range of their sub-
jects behavior that could be defined as deviant: cleri-
cal concubinage, for example, or prostitution, or
intemperate immoral conduct during popular festivi-
ties. Witch hunting should, therefore, be related to
the wider aims of these pious prince-bishops, particu-
larly with their efforts to impose social discipline on
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The notorious witch house in Bamberg, constructed in 1627 to hold 30 witches. Most of the approximately 630 witches imprisoned in Bamberg

between 1626 and 1630 were executed. (TopFoto.co.uk)

their subjects and to inculcate conformist, authoritar-
ian values.

In Bamberg, and in a number of other Catholic terri-
tories that witnessed mass trials in this era, the ruling
princes were often advised and encouraged about mat-
ters of witchcraft by members of their court circle who
were experts in demonological theory. Suffragan Bishop
Friedrich Forner fell into this category; in 1626 he pub-
lished a series of thirty-five antiwitchcraft sermons,
helping to endorse and support his prince-bishop’s per-
secutions. The suffragan bishop also provided
Bamberg’s ruler with aid of a more practical nature for
his campaign against witches. It was mainly thanks to
Férner’s initiative that a special prison, the notorious
Bamberger Hexenhaus, was built in the cathedral city in
1627 especially to house witches; the jail had room for
about thirty prisoners. Suspects imprisoned in the
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Hexenhaus we re frequently given sadistic forms of tor-
ture in order to compel them to admit their guilt. The
authorities tortured stubborn suspects by force-feeding
them on herrings cooked with salt and pepper while
depriving them of drink; by applying feathers that had
been dipped in burning sulfur (Schwefelfedern) to sensi-
tive parts of their bodies; by compelling them to kneel
for long periods on the Betstuhl (a “prayer stool” fitted
with piercing wooden pegs); and by confining such
obstinate suspects as Jakob Krauss for nearly six hours
in the Bock (stocks fitted with sharp-pointed pieces of
metal).

Other German authorities, such as the governors of
the imperial free city of Offenburg, utilized similar
methods of torture. This city’s council, as part of its
program to discover witches, instructed a workman to
make a spiked chair which could be heated, in order to



inflict the maximum amount of suffering on prisoners.
Such brutal measures become more explicable if they
are related to government adoption of particular judi-
cial approaches to witchcraft. Bambergs and
Offenburg’s judiciary concurred with the views of those
demonologists who argued that ordinary procedures for
determining guilt were not necessarily applicable in cas-
es of witchcraft, because it was an unusually problemat-
ical offense, invariably perpetrated in secret. Many
experts in demonology therefore maintained that
witchcraft should be prosecuted as an extraordinary
crime (crimen exceptum), a crime excepted from the
usual legal procedures because it was so serious and fre-
quently hard to prove. By resolutely following this
advice, legal officials in some German states allowed a
situation to develop in which the application of brutal,
irrgular methods to obtain confessions became stan-
dard procedure for detecting witches.

Bamberg established a special witch-finding commit-
tee (Hexen-Kommission) that was responsible for super-
vising and directing these prosecutions throughout the
whole bishopric. The committee greatly facilitated the
process of persecution. Its membership was mainly
restricted to legal experts from the rulers princely
court-council (Hofrat) who were especially obsessed
with the dangers of demonic witchcraft. Thus
Bambergs Hexen-Konmission included such jurists as
Dr. Ernst Vasoldt, who frequently tortured suspects
severely until they named scores of accomplices suppos-
edly seen at witches’ assemblies. This fanatical witch
hunter left his mark not only on Bambergs prosecu-
tions but also on the contemporaneous witchcraft trials
in Mergentheim. He was sent to this Catholic territory
in September 1628, after the authorities had requested
advice from Bambergs prince-bishop on how to pro-
ceed further against recently discovered witches.
Vasoldt’s intervention in Mergentheim proved extreme-
ly productive in terms of suspects brought to the
attention of the courts; by the time he left the area in
December 1628, lists of over 140 denounced accom-
plices had been compiled (Midelfort 1972, 147).

It is indicative of the fanaticism of the prince-bish-
op, and the pro-witch-hunting lobby within the gov-
erning elite, that they did not experience the kind of
crisis of confidence in the validity of the proceduresin
witchcraft trials that their counterparts in other
German regions experienced after the “usual suspects”
who fitted the old-woman witch stereotype had been
exhausted. By 1628, witchcraft accusations in the epis-
copal city of Bamberg had started to gravitate signifi-
cantly toward members of the social elite, but local
authorities still persisted in searching remorselessly for
moreaccomplices.

Some relatives of the growing number of wealthy
imprisoned suspects complained bitterly about the
judicial abuses perpetrated in the bishopric. They peti-

tioned Emperor Ferdinand II’s Richshofmr (imperial
aulic court) in Regensburg to intervene on their behalf.
Eventually, the Reichshofrat responded decisively to the
mounting criticisms of Bamberg’s procedures; on June
12, 1631, it issued a binding imperial mandate order-
ing Bishop Johann Georg both to appoint a new presi-
dent of his Hexen-Kommission and to undertake a com-
plete revision of his panel of judicial experts within this
committee. These measures we re deemed necessary to
ensure that jurists would, in the future, conduct prose-
cutions according to the oderly, regulated procedures
prescribed in the 1532 imperial criminal code, the
Carolina Code (Constitutio Criminalis Gawlina). The
prince-bishop had been outmaneuvered, and Bamberg’s
reign of terror finally reached its end. By the 1630s, the
cultural climate of Counter-Reformation fervor and
fundamentalism that characterized the worldview of
such advocates of witch hunting as Bishop Johann
Georg was falling from fashion.

ROBERT WALINSKI-KIEHL
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BAPHOMET

Baphomet is the name of an alleged demonic idol that
the Knights Templar we re said to have venerated, when
King Philip IV of France collected evidence to destroy
this rich military order (1307-1314). But at no time,
in antiquity, during the Middle Ages, or in the early
modern period, was any deity or demon called
Baphomet venerated, nor did an idol of that name
exist.

Although the question of idolatry was a standing
item of the written interrogatories used against this
order from 1307 to 1314, only a very few of the hun-
dreds of enforced confessions mentioned Baphomet. If
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the veneration of a “heathen” or “demonic” idol was
avowed, that idol remained anonymous in most cases.
Obviously, the name Baphomet was chosen because of
the Templars’ connection with the Saracens, who,
according to medieval Christian propaganda formulat-
ed in written sources from the late eleventh century
onwards (especially in many chansons de geste), venerat-
ed an idol called Baphomet or Bafumetz. This word,
however, though it sounds somewhat similar to the
name of the biblical monster Behemoth (Job 40,
10-19), is nothing but a Provencal transmogrifcation
of Mahomet, as he was called, the founder of Islam,
into a demonic idol. Idolatry had been a standard accu-
sation against all non-Christian religions since the time
of the apostle Paul, who often condemned it in his let-
ters, as it had been condemned in the Hebrew Bible.

If the name Baphomet evokes some mysterious asso-
ciations even in our days, this is due to a legend woven
around it, which apparently originated with the
German occult society Klerikat der Tempelherren (The
Templars’ Clergy), founded in 1767 by the Protestant
(but secretly Catholic) professor of theology Johann
August Freiherr von Starck. The ritual one had to fulfil
in order to be initiated into this Masonic-like group
included worship before an altar with a statue of
Baphomet. Many other more or less occult groups have
claimed (and still claim) to be the true heirs of the mur-
dered knights and similarly transmit the name
Baphomet; the leader of the Ordo Templi Orientis
(Order of the Temple of the East), Aleister Crowley
(1875-1947), even called himself “almighty
Baphomet.” Baphomet entered the learned world via
the sophisticated but completely untenable specula-
tions of a famous poet and orientalist, Joseph Freiherr
von Hammer-Purgstall (1774-1856). In 1818, he pub-
lished a study on the mysteries of this figure, in which
he alleged Baphomet to have been part of the Templars’
secret teaching, which according to him was a form of
heretical Gnosticism. The main part of his paper, how-
ever, dealt with the sculptures of a Romanesque church
in Lower Austria, Schongrabern, which he interpreted
as a cycle of images rep resenting the clandestine doc-
trine of the order.

Much more popular we re the fabulous but trusted
“confessions” and “revelations” of a group of late nine-
teenth-century French writers. In their works, one
could read “records” showing that a group of Satanists
adored Baphomet as a palladium, wherefore they were
also known as Palladists. The idol of the Templars, they
stated, had been secretly preserved through the cen-
turies, together with the skull of the last Grand Master
of the Templars, burned in 1314. The sect allegedly had
its centers in Charleston, South Carolina, in the United
States, and later in Rome. One author, C. Hacks (pub-
lishing under the name Bataille), described Palladist
and Freemason lodges, including descriptions of the
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caverns in the great rock of Gibraltar, where prisoners
fabricated Baphomets. Such stories had considerable
success, especially in Catholic circles, as they seemed to
present useful propaganda for the Church’s fight against
Freemasonry. But in 1897, the main writer on this sub-
ject, Gabriel Jogand-Pages, alias Léo Taxil
(1854-1907), declared that the whole thing had been a
mystifiation without real background, making fun of
the credulity of some high-ranking members of the
Catholic Church.

To the best of current knowledge, Baphomet was an
invention of medieval anti-Islamic and anti-Templar
p ropaganda. Rediscovered in the eighteenth century, the
name became associated with various occultist groups
claiming to uphold clandestine Templar traditions. As
recently as 1965, the French writer Plerre Klossowski
receivadthe Prix des Critiques (Critics’ Prizd for his nov-
el Le Baphome (The Baphomet), the story of a boy in the
center of homoerotic Templar rituals.

PETER DINZELBACHER
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BAR, DUCHY OF

Because of its exceptionally complicated political histo-
ry, the French duchy of Bar (which contained more
than 100,000 people around 1600) has yet to be stud-
ied as a separate unit, and its history of witch hunting
has remained completely unexplored. Nevertheless,
when contrasted with the larger duchy of Lorraine, Bar
contains enough evidence to offer some useful lessons
for historians of witchcraft trials in French-speaking
Europe, confirming the importance of appellate tri-
bunals and suggesting why many suspected witches
were lynched in French-speaking Europe.

Beginning in the Middle Ages, the duchy of Bar,
with its capital at Bar-le-Duc in eastern France, was
always administered separately from Lorraine. The
dukes of Lorraine owed feudal allegiance to the Holy
Roman Empire for much of Bar, which after 1506 they
had permanently joined to their larger duchy of
Lorraine, lying directly east of it, but they also owed
homage to the kings of France for a large share of Bar.
Major legal differences separated Bar from Lorraine,



giving witch hunting a significantly different profile in
each part of this federation. An extremely important
division separated the Barrois mouvant (that area in the
French sphere of influence), its southwestern parts
(including the capital, Bar-le-Duc), from the rest of the
duchy, known as Barrois non-momant. From the
Middle Ages until France annexed the duchy in the
eighteenth century, the Barrois mowvant remained
subject to the appellate jurisdiction of the distant
Parlement of Paris (sovereign judicial court, with juris-
diction over approximately one-half of France). In reac-
tion, the dukes of Lorraine created an appellate tribunal
for the rest of the duchy at the small town of St. Mihiel
on the Meuse in 1571. The larger duchy of Lorraine
never contained a true appellate court; the opinions of
the Change de Nancy [central legal tribunal in
Lorraine], where the famous demonologist Nicolas
Rémy sat from 1576-1591, were advisory, although
consulting them was obligatory. Its smaller twin, Bar,
however, was divided between two such courts, one of
them very famous and prestigious but hundreds of
kilometers distant.

As with Lorraine, our information about witchcraft
trials in the duchy of Bar comes almost entirely from
financial documents. Although Bar-le-Ducs records
were severely damaged by fire as early as 1697, and few-
er than half of them survive, enough evidence remains
to suggest a few significant differences between Bar and
Lorraine. For example, the earliest witchcraft trials pre-
served from the duchy of Bar (three episodes between
1473 and 1475, involving fourteen arrests and eight
deaths) always included interventions by episcopal
inquisitors, a tradition that continued here until 1545.
However, expenses for witchcraft trials in Lorraine
(which begin in 1477) never included inquisitors.

No judicial records survive from the Parlement of St.
Mihiel, and the overall survival rate from Bar’s two
dozen financial districts during the probable apogee of
trials between 1580 and 1630 was under 50 percent.
However, a general panic reached this duchy in
1582-1583, moving east from the processions of
“White Penitents” in Champagne: In those years, 10
witches we re executed at St. Mihiel and 8 more at six
different places. Later, our evidence is randomly scat-
tered. After a poor harvest in 1594, the nuns of Juvigny
had 6 witches executed by 1596 (Rigault 1988, 3-9).
Only once—at La Mothe, in 1608—we re more than
10 witches tried in one district in one year. Owerall,
there is evidence of about 100 witchcraft executions in
Bar, suggesting a probable total somewhere around
200-250. Calculating recorded witchcraft trials per
financial district per year, the overall average for the
duchy of Bar from 1580-1630 (0.29 for 305
district/years) was only one-fourth of those from the
central duchy of Lorraine in the same period (1.2 for
936 district/years).

Meanwhile, all known lynchings of witches occurred
in Bar, the only part of the duke’s lands that used appel-
late courts. More than a dozen homicides of suspected
witches were officially pardoned by the dukes of
Lorraine and Bar, including three cases before 1500.
Although Lorraine was three times as populous, every
episode of lynching suspected witches occurred in Bar,
most of them in the part under Parisian appellate juris-
diction, the Barrois mouwant. Very few witches were
ever convicted in these regions, probably because of the
enormous cost of appealing a death sentence to distant
Paris (this situation actually happened a few times). In
1603, in the tiny southern enclave of Chatillon-
sur-Saone, financial records suggest extreme reluctance
to torture and convict arrested witches, and a recorded
ducal pardon from the same place in the same year sug-
gests a readiness to lynch them instead.

WILLIAM MONTER
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BARANOWSKI, BOGDAN (1915-1993)
Baranowski was Polish social and cultural historian, and
author of a comprehensive survey of the witchcraft per-
secution, published in 1952, Procesy czarownic w Polsce
w XVII i XVIII w. (Witchcraft Trials in Poland in the
Seventeenth and Eighteenth Centuries), and other
works on witchcraft. This work has been extremely sig-
nificant, because subsequent historians have quoted
Baranowski’s statistics almost exclusively and repeated
his explanation of the causes of the witchcraft persecu-
tion in Poland. The statistics he published of the num-
ber of deaths that happened as a result of the trials were
taken from a French résumé, and Baranowski empha-
sized that these figures were an estimate. Despite this,
they have become canonical among non-Polish-speak-
ing authors of witchcraft studies.

Baranowski, the author of over 300 articles and 35
books, completed his first degree at Warsaw University,
where he studied history and oriental studies. During
that time he worked at the Central Archive of Old
Records (Archiwum Gtéwne Akt Dawnych) and there-
fore had a thorough knowledge of Polands central
archival sources. During World War II, he was a mem-
ber of the Home Army and took part in the Warsaw
Uprising, one of the few to escape. After 1945 he
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became a professor at the University of L6dz, where he
taught until 1985. In 1988 he was awarded an hon-
orary doctorate from the University of 1.6dz.

Baranowski estimated a total of 10,000 legally
passed death sentences and 5,000 illegal deaths of both
men and women (Baranowski 1952, 178). He based
these figures on the territorial unit of Poland in 1952
(without Silesia), and reckoned 1,250 towns in Poland.
He supposed that each town court tried an average of
four cases for witchcraft during the period and sen-
tenced two people to death from each trial. He then
added to this figu re of 10,000 death sentences, an arbi-
trary 5,000 deaths to re flect the illegal murders of peo-
ple suspected of witchcraft, making a total of 15,000
deaths over the three centuries. In his opinion the peak
of the persecution was between 1675 and 1725
(Baranowski 1952, 179), an opinion that has been
borne out by other research. In 1963, Baranowski
revised his figures down to a few thousand in the
epilogue to the Polish translation of Kurt Baschwitzs
work on witchcraft, Garownice (Witches). Un-
fortunately, these more accurate figures have not been
those usually quoted by subsequent historians.

Doubts have been expressed about the veracity of the
original and much-cited figures, and they have not
always been considered in the context of the varying
geography of early modern Poland, which was substan-
tially different from the postwar territorial boundaries
of 1945. Despite the controversy over statistics,
Baranowski’s works provided references to many prima-
ry sources, and provided a good introduction to the
subject. The majority of his references have been
checked, but many was clearly inaccurate (Pilaszek
1998, 82). In short, Baranowski’s conclusions in his
main work was fine, but the statistics was not.

Baranowski adopted a multicausal approach to
explaining the reasons for outbreaks of witchcraft trials.
He saw them as the result of German influence, because
the persecution appeared to have started earlier in the
lands neighboring the German territories, and a
German legal code, the Magdeburg Law, was used in
many Polish towns. He also regarded the Roman
Catholic Church as partially to blame. At the same
time, Baranowski saw socioeconomic reasons behind
the trials: He interpreted witchcraft as a means of
revenge employed by otherwise powerless peasants
against their masters.

Baranowski also published a collection of transcrip-
tions of six trials for witchcraft from Kalisz between
1580 and 1616, as well as an article on a trial for love
magic from Praszka and many other works on folklore
and peasant culture in Poland. His work represented
the first attempt to present a comprehensive portrait of
the phenomenon of witchcraft persecution in Poland
and as such remains the natural starting point for
further research—especially if Polish and foreign
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scholars use his revised estimates of 1963 rather than
his pioneering estimates of 1952.

WANDA WYPORSKA
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BASEL, COUNCIL OF

The Council of Basel (1431-1449) played a unique and
important role as a center for the development and dif-
fusion of the idea of witchcraft in Western Europe. The
full stereotype of witchcraft, entailing not just harmful
sorcery (malefrium) but also demonic invocation and
devil worship, heretical gatherings, and apostasy,
emerged in a clear form only in the first decades of the
fifteenth century, and some of the eatliest recorded witch
hunts took place during these years in lands just south of
Basel, in the diocese of Geneva, Lausanne, and Son.
Politically, most of these regions were under the domi-
nance of the ducal house of Savoy, which enjoyed close
connections to the council, to the extent that the coun-
cil fathers elected its duke, Amadeus VIII (1383-1451;
ruled 1416-1451), as anti-pope Felix V in 1439 (reigned
1439-1449). Given these proximities, and considering
that Basel brought together a large number of church-
men from across Eu rope, it is perhaps not surprising that
the council became a major center for the collection and
codification of the new ideas of witchcraft emerging in
the lands around the western Alps and the transmission
of these ideas to the rest of Europe.

Several clerical theorists of witchcraft either attended
the Council of Basel or were closely associated with the
assembly in some way. Perhaps the most important of
these men was the Dominican theologian Johannes
Nider, whose long work Formicarius (The Anthill) con-
tained the most extensive early accounts of witchcraft
written by an ecclesiastical authority. Nider was an
important member of this council from its inception
until late 1434 or early 1435. Although he wrote the
Formicarius after his departure from Basel, mainly in




1437 and early 1438 while he was in Vienna as a mem-
ber of the university faculty, most of his accounts of
witchcraft were set in regions of the western Alps, and
he clearly collected these stories during his time in
Basel. Another important author, Martin Le Franc,
came to Basel as the secretary of Amadeus VIII (later
Felix V) of Savoy, and was formally incorporated into
the council in 1440. From 1440 to 1442, he wrote the
long poem Le Champion des Dames (The Defender of
Ladies), which contained an extended debate about
witchcraft, here set in the context of the late medieval
querelle des femmes (debate about the nature of women).
Yet another critical early source on witchcraft, written
probably in the mid-1430s, was the brief tract entitled
Errorves Gizariorum (Errors of the Gazars or Gizarii
[Cathars—a common term for heretics and later for
witches]). Although the author of this work remains
unknown, its connection in some fashion to the
Council of Basel appears strong, as both known manu-
script copies of the tract exist within larger collections
of material relating to the council.

In addidon to theorists, several important persecutors
of witches were present at the Council of Basel or, again,
connected to the synod in some way. George de Saluces,
bishop of Lausanne from 1440 to 1461, under whose
overall direction numerous witchcraft trials we re con-
ducted, was present at Basel, and Ulric de Torrenté, the
diocesan inquisitor of Lausanne from the 1420s who
actually conducted many of these early trials, may have
spent time at the council. The most famous persecutor
of witches to emerge from Basel, however, was Nicolas
Jacquier, who attended the council from 1433 to 1440.
Later, as an inquisitor in northern France, he wrote an
important treatise on witchcraft, Flagellum hereticorum
Jascinariomm (Scourge of Heretical Witches), in 1458.

Despite much circumstantial evidence that Basel was
an important crossroads for the development and trans-
mission of the idea of witchcraft, there is no evidence
whatsoever that matters of witchcraft or sorcery were
ever a formal concern of the council. Although Basel
dealt extensively with the Hussite heresy, and even to
some extent with the heresy of the free spirit, there is no
record of even a single session being devoted to the
problem of heretical sorcerers or supposed cults of
witches. Nevertheless, at least some direct evidence
shows that informal discussions of witchcraft were cer-
tainly taking place there. The story of Joan of Arc,
burned at the stake the year the council began, was car-
ried to Basel by delegates from the University of Paris.
At the council, Johannes Nider heard the story, and,
although charges of sorcery did not actually figure in
Joan’s final condemnation, Nider included her sup-
posed traffic with demons in his Formicarius as an
example of witchcraft.

MICHAEL D. BAILEY
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BASQUE COUNTRY

Basque country includes the Basque-speaking areas
near the Bay of Biscay on both sides of the Pyrenees—
the French department of Pyrénées-Atlantique and the
Spanish Basque provinces and Navarre. Despite the
central position of the Basque witchcraft trials in the
history of European witch persecution, no scholarly
overview of the subject exists. In particular, knowledge
of the trials in the French Basque country is limited,
because most archives have been lost. In the Spanish
Basque country they have been preserved to a great
extent, but remain far from adequately researched. The
situation is best in Navarre, where material has been
preserved from all three courts that prosecuted witches:
the High Court of Navarre, the Pamplona Bishop’s
Court for Navarre with part of Guiptzcoa, and the tri-
bunal of the Inquisition at Logrofio, with jurisdiction
that included all of the Spanish Basque country. The
archives of the last of these courts were lost during the
Napoleonic Wars, but its documents have been pre-
served in summary form in the so-called relaciones de
causas (reports of cases) sent annually to the Suprema
(Supreme Council of the Spanish Inquisition), now
preserved at the Archivo Histérico Nacional in Madrid.

Inquisition sources for Navarre and the Basque
provinces mention 410 cases between 1538 and 1798
against supersticiosos, which was the overall term used by
the Holy Office for a wide range of “magical delin-
quents” from cunning folk, male and female (hechiceros
and hechiceras) and learned magicians (nigromantes) to
witches proper, male and female (brujos and brujas)
(Henningsen 1993, 58, 71 ff.; Moreno Garbayo 1977,
117 ff.). Records also remain of several hundred cases
from secular courts in the sixteenth and seventeenth
centuries, and a score of cases prosecuted at the bishop’s
court in Pamplona between 1589 and 1728. From the
latter two courts records also exist of several “witchcraft
countersuits,” i.e., libel cases dealing with accusations
of witchcraft or cases against witch hunters for assault-
ing innocent people. In the wake of the great Basque
witch persecution of 1609-1611 the High Court of
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Navarre, for example, sentenced some local officials
to banishment for several years for abusing their pow-
er; the parish priest of Errazu was sentenced by the
Bishops Court to two months’ confinement in the
village church for acting as a self-appointed witch
hunter and for withholding the sacraments from peo-
ple suspected for witchcraft (Idoate 1978, 158, 166,
388).

By the fourteenth century, evidence exists of malefr
cium (harmful magic) trials in the Basque Country,
both north (1393) and south (1329, 1332, 1370) of
the Py renees. The accused, all female, we re referrd to
as poisoners (emponzofiadoms), sorcerers (faytillems or
hechicens), or evil herbalists (herbolems malas), but
because they were also accused of infanticide and had
to acquit themselves of the accusations throughordeals
by fire, all these accusations probably reflected a popu-
lar belief in witchcraft (Lespy 1874-1875, 61; Idoate
1978, 245-248). The Basque word for witch,sorguina,
first appeared in a libel suit from Pamplona in 1415,
where two women were sentenced for calling another
woman “sorguina, herbolera et faytillera” (Idoate 1978,
18). Not until almost a century later do we have
reliable information about witch persecution in the
Basque country: In 1466 the province of Guiptzcoa
complained to Henry IV of Castile about the great
harm being done by witches, but at the same time
drew attention to the fact that there was nothing about
witches (sorguines y brujas) in their ordinances, so it
was impossible for local judges to prosecute them. This
situation was promptly remedied by a royal ordinance
of August 15 the same year (Orella Unzue 1983,
108-110). According to an old source, the first true
witchcraft trial took place in Navarre in 1496, while
the kingdom was still independent (Henningsen 2004,
doc. 2.1).

According to the historian of the Inquisition, J. A.
Llorate, the inquisitors for the diocese of Calahorra
burned more than thirty witches in the town of
Durango in Vizaya in 1507. Recent research has cast
doubt on this information (Monter 1990, 257), but
since the trial of a woman who was burned by the
Inquisition in the same place the next year has come to
light, Llorente’s information is hard to dismiss. The
accused was a midwife from Munguia near Bilbao, and
her trial mentioned the witches” Sabbat for the first
time in Basque territory. Marfa San Juan de Cardn, as
the woman was called, confessed to having given herself
to the Devil Belcebub and having gone as a witch to his
meetings and gatherings, where she had renounced
Christianity, worshipped the Devil, and participated
with other witches in the destruction of crops in the
fields. In addition she had caused impotence in certain
marriages and cast spells bringing illness and death on
animals and people. She also said that the secular
authorities had burned her mother as a witch “thirty
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years ago,” that is around 1478 (Henningsen 2000,
355).

After the conquest of Navarre in 1512, the
Inquisition was also introduced there, and although it
was soon merged with the tribunal of Calahorra, its
judges continued to call themselves Inquisitors of
Navarre. It was, however, the newly established High
Court of Navarre that took the lead in the witch hunt-
ing. In 1525-1526 a judge, Pedro de la Balanza, went
on a punitive expedition against the witches in the val-
leys of Roncal, Slazar, and other places in northern
Navarre, accompanied by twenty-five soldiers and an
executioner. Balanza also made use of a local witch find-
er, a certain Graciana de Ezcdroz, who on one occasion
examined a group of 400 people. From these she picked
out 2 men and 10 women on whom she had found the
Devil’s mark (Caro Baroja 1964). According to a specif-
ically Basque notion, the witches could be known by a
mark that the Devil placed in the iris of the left eye. In
slightly older accounts one can read about a certain
inquisitor, Avellaneda, who at about the same time gave
an account in a letter to the constable of Castile of a
similar punitive expedition, during which, among other
things, he carried out an experiment with a witch, who
after anointing herself with flying ointment flew out of
a high window before the eyes of his soldiers (Caro
Baroja 1964, 146). As several people have later demon-
strated, though, this source was a forgery: There was
never an inquisitor for Navarre by that name.

The secular trials of the 1520s included almost all
the motifs that appeared in later Basque Sabbat narra-
tives the flying ointment prepara from flayed toads;
the departure through the chimney of the house or
open windows; the diabolical goat at the Sabbat,
whom the witches must kiss below the tail; the eating,
the dancing, and the fornication with the Devil; the
return home before cockcrow; Wednesday and Friday
as meeting days; the making of the witch powder to be
strewn over the fields and of the deadly “green potion”
(potaje vende), used to poison people (Idoate 1978,
23-57, 249-271). One special feature of the Basque
witchcraft trials was the notion that the witches carried
children and young people off to the Sabbat while they
lay asleep in their beds, and thus recruited them to
their evil sect. In other countries it was said that witch-
es took their own children with them to the Sabbat,
but the institutionalized abduction of other people’s
children to the witches” Sabbat is only known from one
other place in Europe: the northern Swedish trials at
the end of the seventeenth century, where the phenom-
enon was known as barneforing—“child-taking.” The
Basque child witches first appeared at an awuto de fe
(auto-da-f¢; literally, “act of faith”) at Pamplona in
1540 involving no fewer than thirty boys and girls
aged ten to fourteen (Henningsen 2000, 356). They all
came from the Salazar valley, where the secular authority



had instigated mass burnings in 1525, but thanks to
the Inquisition they now all escaped with milder peni-
tential punishments. Child abduction became a central
element in the Basque witchcraft trials and continued
to be so until well into the next century.

Basque witch persecution enjoyed strong local sup-
port On several occasions we find Basque peasants in
the Pyrenees taking up collections in their parish in
order to raise the sum necessary to summon a commis-
sioner from the High Court of Navarre to extirpate
their witches (Henningsen 1980, 18). There is some
uncertainty about the number of sentences at the secu-
lar courts of the Basque Country. As far as the
Inquisition was concerned, the sentences ceased after
new instructions were issued for witchcraft cases in
December 1526. Because the tribunal in Calahorra
now consistently demanded to have the witchcraft cases
handed over to its jurisdiction, restrictions had also
been imposed on the other two courts. From the subse-
quent period we know of only three witch burnings, all
carried out by the secular authority in 1575 (Idoate
1978, 242, 328). During the great Basque witch perse-
cution at the beginning of the seventeenth century, the
Inquisition’s witch burnings were temporarily resumed.
At an auto de fe in Logrofo, where the tribunal had
now moved, four men and seven women were burned,
and as late as 1621 the local authorities of Pancorvo
succeeded in burning four women and one man as
witches (Henningsen 1980, 199, 388). After this, no
witch burnings are known from the Spanish Basque
Gountry.

Although there were witch persecutions all over
no rthern Spain, it was the Basque events in particular
that gave rise to the shaping of the Spanish Inquisition’s
witch policy. In January 1526, the inquisitors for
Navarre sent four trials for review by the Supreme
Council of the Inquisition, and somewhat later they
were returned with instructions to obtain evidence for
the accusations. The alleged offenses were to be exam-
ined in more detail to establish whether they had in fact
taken place, and whether a natural explanation could be
found instead of witchcraft (Henningsen 2003, 595 f.).
Later that year, the Inquisitor General called a meeting
of experts in Granada, producing the new instructions
mentioned above on December 14; these instructions
were later also sent to other tribunals. These new regu-
lations were much concerned with ensuring that the
rule of law should apply in witchcraft trials: They man-
dated, among other things, that no one could be arrest-
ed solely on the basis of accusations from other witches;
that, when the inquisitors received people accused of
witchcraft, they must consider whether the prisoners
had already been subjected to torture by the secular
court; and that, by interrogating other members of the
household, they must find out if the people in question
really had been away on the nights when they claimed

to have attended witch meetings, or had remained at
home all night without leaving the house (Henningsen
2003, 597 ff.).

The Inquisition was influenced by the strict neo-
scholastic tradition at Spanish universities, which made
it difficult for the Neoplatonist-inspired demonology of
northern Europe to gain a foothold in Spain. One
exception was the Basque country, where two inquisi-
tors of the Logrofio tribunal in 1609 came under strong
French influence, leading to a brief return to witch
burnings. After scathing criticism of this witchcraft tri-
al by the third inquisitor of the tribunal, Alonso de
Salazar Frfas, the almost century-old practice of the
Holy Office of not burning witches was restablished.
The new set of instructions of the Supreme Council in
August 1614 (much of it written by Salazar) ensured
that witch burnings definitivdy ceased at all Spanish
Inquisition tribunals.

THE GREAT BASQUE WITCH PANIC

The phenomenon known as the Great Basque Witch
Panic began on the French side of the Pyrenees, in the
Pays de Labourd, where some nobles and a few urban
authorities made reciprocal accusations of witchcraft in
the course of their local power struggle. In 1608, two
nobles sent a complaint to Henry IV, alleging that the
number of witches had increased so alarmingly during
the previous four years that no corner of the Pays de
Labourd was free of them. A royal decree of December
10 appointed two councillors of the Parlement (sover-
eign judicial court) of Bordeaux, including Pierre de
Lancre, to investigate the matter. Accompanied by a
president of the parlement, Jean d’Espaignet, he was
sent to Labourd with the authority to interrogate under
torture and pronounce summary death sentences. On
July 1 they embarked on this punitive expedition. Their
commission expired in December 1609, but because of
other duties the judges ended their campaign a month
earlier. It is not known how many witches were burned
that summer; all the original records are lost. De
Lancre’s book, which is our main source, states defi-
nitely that 3 priests and 8 other witches were burned,
but other prisoners were later transferred to Bordeaux,
where their trials continued for several years; a few fur-
ther executions may have occurred (Henningsen 1980,
25). Inquisitor Salazar, who appears to have been well
informed of the persecution in the Pays de Labourd
(probably by the bishop of Pamplona, who was in con-
tact with his French colleague, the bishop of Bayonne),
alleged in 1612 that the French judges had burned over
80 persons as witches during their summer campaign
(Henningsen 2004, doc. 12.72).

When de Lancre came to the Pays de Labourd, witch
hysteria was already high. People watched over their
children in churches at night to keep them from being
taken to the Sabbat, and local authorities had already
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imprisoned many witches. The principal instigator of
this local witch hunt was the lord of Urtubie, Tristan de
Gamboa d’Alzate, one of the two noblemen who com-
posed the complaint to the king. We know that he
imprisoned some old women on his own authority and
extracted an account of all the witches in the neighbor-
hood from one of them (Henningsen 2004, doc. 7.1).
This account formed the basis for the letter to the king,
and the special commissioners worked closely with him
and his ally, the magistrate Jean d’Amou, during their
punitive expedition to Labourd.

In December 1608 the witch panic spread to Urdax
and Zugarramurdi, two Spanish villages on the north-
ern side of the Py renees. The Inquisition immediately
stepped in and had ten of the suspects imprisoned
(Henningsen 1980, 52-57). After seven months of
brainwashing in the tribunal’s jail in Logrofio, all of
them confessed. Furnished with detailed information
on the witches’ rituals and the names of their accom-
plices, the second inquisitor of the tribunal, Juan de
Valle Alvarado, traveled to the northern border, and in
September he made contact there through the local
clergy with the French witch commissioners and even
had copies of some of their trials sent to him. Valle was
convinced that he was dealing with a secret sect of
witches, spread throughout this part of the Pyrnees,
which simply had to be exposed. In Urdax and
Zugarramurdi things went as Inquisitor Valle expected,
but in the so-called “five towns” of the Bidazoa valley all
was calm; not a single person reacted to the
Inquisition’s edicts calling for people to give themselves
up. Only after the priests, on the orders of the inquisi-
tor, had fulminated against the witches from their pul-
pits, describing the abominable rituals of the sect in full
detail, did people ready to confess they we re witches
show up. About the same time, the witch hysteria
spread from France along the coast to Fuenterrabfa and
San Sebastidn, where soon scores of children reported
that they were taken to Sabbats every night.

So far, the panic remained confined to the northern
border regions; in all other districts under the Logrofio
tribunal, peace reigned until autumn 1610, when
preachers were sent into the mountains to convert any-
one influenced by this evil sect. Shortly afterwards, in
November, an auto de fe was held in Logrono with the
first 31 witches; 30,000 people poured in to hear the
sentences and see the witches burned (Henningsen
1980, 184, 198-200). The preaching crusade and the
auto de fe caused an explosive spread of the witch craze.

In each village the same pattern can be observed. The
panic would begin with an outbreak of dreams. Large
numbers of people, mostly children and adolescents,
reported that they were taken to the witches' Sabbats at
night while they we re asleep in bed. Night after night
they had the same dream of being fetched to the
Sabbats; the dreams were so vivid that people could
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hardly distinguish them from reality. After the child
witches recounted their nocturnal adventures, the witch
panic got under way. But the dreams did not lead
directly to accusations; only some time later did the
children choose to reveal who came to fetch them at
night. In Aranaz, in northern Navarre, the children
kept dreaming for several months, but the witch craze
did not get started until a father had wormed the infor-
mation out of his little son that it was the cowherd
Iricia who took him to the witches’ Sabbat. The father
went straight to Iricia and, pointing a dagger at his
chest, asked him why he had bewitched his son. The
following day, another 30 child witches confessed that
the cowherd had taken them to the Sabbat too.
However, after the local agent of the Inquisition had
sent the cowherd to Logrofio as a prisoner, the children
agreed among themselves that they were now fetched to
the Sabbat by a sixty-year-old woman. When she too
was arrested, the children accused another woman
(Henningsen 2004, 216-218).

Everywhere in the Basque witch craze there were the
same three components: indoctrination, a dream epi-
demic, and induced confessions. The villagers resorted
to every possible form of torture to force confessions
from people: Some were tied to trees and remained out-
doors in the cold winter nights; others had to sit with
their feet in water until it froze around them. The vio-
lence among the mountain villages of Navarre claimed
several lives during the winter of 1610-1611.

By March 1611 the Holy Offie had the names of
1,946 people who had either made confessions of
witchcraft to local agents of the Inquisition or were
under suspicion. Ove rwhelmed by such “mass aposta-
sy,” the Inquisitor General chose to declare an amnesty
for all members of the witches’ sect who gave them-
selves up before a certain date. Salazar, whose turn it
was to go on a visitation, was sent off to receive these
voluntary confessions, but was simultaneously ordered
by the Inquisition Council in Madrid to obtain proof
that the alleged witch sect actually existed. After an
eight-month journey through the entire Spanish
Basque Gountry, Salazar returned to Logrofio with a
journal of his visitation containing over 11,200 manu-
script pages, including the records of the 1,802 cases he
had dealt with during his journey (Henningsen 1980,
407, 437 n.). Of these, 1,384 concerned boys and girls
under the ages of twelve and fourteen, respectively
(Henningsen 2004, 266). Both of his colleagues we re
now eager to begin punishing those who had failed to
turn themselves in. But to their extreme indignation,
Salazar concluded in his report to the Inquisitor
General that he had found no proof of a single act of
witchcraft. On the contrary, his travels had confirmed
his suspicion that the witchcraft trials his colleagues had
begun six months before Salazars appointment had
been a huge mistake. After a tug-of-war in the tribunal



lasting several years, the case was decided by the
Inquisition’s Supreme Council, which fully upheld
Salazar’s contention. The sentences from the auto de fe
were set aside, all current cases were suspended, and to
avoid similar mistakes in the future, the instructions of
August 29, 1614, were sent to Logrofio. By now,
though, the whole region had already fallen calm; as a
local report said, “People are sleeping peacefully and
there is no news about comings and goings to the aque-
larres” (Henningsen 2004, 396).

A NOTE ON ETYMOLOGY

Agquelarre is the Basque name for a witches’ Sabbat. The
word is traditionally explained as a compound of aker,
“billy goat,” and /arre, “meadow.” But this etymology,
which can be traced back to the printed report of the
auto de fe in Logrofio in 1610, from which de Lancre
took and translated it, has been questioned in recent
times. The Basque anthropologist Mikel Azurmendi
has claimed that aker cannot lose its 7 and therefore
suggested that aquelarre derives from alkelarre, or
“meadow with alka flowers.” Alka (Dactylis hispanica) is
a poisonous plant that can make cows ill when they eat
it. Probably there was some translation error during the
interrogations, which went through a Basque inter-
preter, so that what was originally the name of a place
in Zugarramurdi where the witches were thought to
assemble was misunderstood by the inquisitors as a
Basque name for a witches” Sabbat. In sources before
1609, witches’ Sabbats were called ayuntamientos
(assemblies), conjuntamientos (associations), and con-
venticulos del demonio (conventicles of the Devil), or
congregaciones del cabrén (assemblies of the goat). The
word aquelarre first appeared in a letter from the
Logrofio tribunal to the Supreme Council in Madrid,
dated May 22, 1609, when the inquisitors wrote that
they were gathering information about the junzas y
aquelarres (meeting and witches” Sabbats) from the
witches of Zugarramurdi. The next year, the inquisitors
asserted that the word was unknown in the Basque lan-
guage, but that it was a secret term used only by witch-
es. The invented word quickly became widespread;
despite some uncertainty about its spelling (zlguelarre,
aquellarre, aquerrlarre), aquelarre soon won the day and
was later absorbed into Castilian as a Basque loan word
(Henningsen 2000).

GUSTAV HENNINGSEN;
TRANSLATED BY JAMES MANLEY
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BAVARIA, DUCHY OF
Because Bavaria was a leading power of the
Counter-Reformation, the traditional perception has
been that the Bavarian princes also ranked among the
most severe witch hunters. Leading demonologists like
Martin Del Rio dedicated their demonologies to
Bavarian princes. These were not, however, the ruling
princes of Bavaria, but rather younger brothers, serving
as prince-bishops in northern German territories like
the archbishopric-electorate of Cologne, or the prince-
abbey of Stavelot. As leaders of the German Counter-
Reformation, the dukes of Bavaria between 1580 and
1760 usually managed to secure a cluster of bishoprics
for their younger brothers, including the ecclesiastical
territories  of Cologne, Miinster, Hldesheim,
Osnabriick, Paderborn, and Litge, as well as the abbeys
of Stavelot and Malmédy, and sometimes the dioceses
of Freising and Regensburg—enough places to form a
“Bavarian Bishops’ Empire.” Some of these territories,
especially Cologne and Stavelot, saw extensive witch
hunts. In Bavaria, however, there were fierce debates
but no massive persecutions; only once did witchcraft

BAVARIA, DUCHY OF 97



prosecution threaten to get out of control, but the
threat was stopped immediately.

Among the territories of the Holy Roman Empire,
Bavaria was a special case, because the Bavarians consid-
ered themselves a nation rather than subjects of a ruler.
“Bavarians” we re first mentioned by the Lombard his-
toriographer Jordanes around 550 C.E., and some kind
of ethnogenesis (defining themselves as a people with a
common history and language) must have taken place
under the rule of the Ostrogoth King Theodoric the
Great (ruled 474-526), who tried to defend the north-
ern boundaries of the Roman Empire (Noricum). This
province was soon taken over by the Franks, and
“Bavaria” emerged as a province of the Merovingian
Empire. Under the Agilolfinger dynasty, Bavaria
became an almost independent duchy, first under the
Franks, later one of the largest states within the Holy
Roman Empire.

By 1600 Bavaria was divided into four provinces
(Munich, Burghausen, Landshut, Straubing) and orga-
nized in roughly 100 district courts. The duchy was ele-
vated to a prince-electorate in 1623, when Duke
Maximilian I managed to annex the Upper Palatinate.
When it recovered from its losses during the Thirty
Years’ War, Bavaria counted close to one million inhab-
itants. It became a kingdom in 1806, after having
annexed Franconia and eastern Swabia, formerly the
most fragmented regions of the Holy Roman Empire.
The Wittelsbach dynasty, which ruled Bavaria from
1180, fell in 1918, when a re volution terminated the
constitutional monarchy and the parliament decided to
join the Republic of Germany. Bavaria occupies the
southeastern part of present-day Germany, roughly
within its boundaries of 1806.

In contrast to the conduct of the Wittelsbachs in
their ecclesiastical principalities, developments in
Bavaria deserve particular attention, because the duchy
had gained a position of supremacy among the Catholic
estates of the Holy Roman Empire. The Counter-
Reformation ideology served Duke Albrecht V (ruled
1550-1579) in his struggle against a Protestant faction
in the 1560s. After defeating the Lutheran nobility and
driving out his Protestant subjects, he introduced the
regulations of the Council of Trent, imposed rligious
uniformity, and gave the country’s university to the
Jesuits. Ingolstadt became a breeding ground for
Counter-Rdormation politicians, and many who later
became witch hunters (including almost all of
Germanys notorious “witch-bishops”) we re educated
there. Although Catholic renewal was begun at least in
part for political reasons, it seems that Albrecht V, as
well as his successor Wilhelm V (ruled 1579-1597),
underwent genuine conversion experiences. With the
“Cologne War” of the 1580s, Bavaria’s princes assumed
leadership of the Catholic party in the Holy Roman
Empire, institutionalized in the Catholic League by
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Duke Maximilian I of Bavaria (ruled 1598-1651). The
Bavarian Wittelsbachs were closely allied with the lead-
ers of the French Catholic League: Duke Wilhelm mar-
ried Renata of Lorraine in 1568, and in 1595
Maximilian confirmed this dynastic link through his
marriage to Elisabeth of Lorraine, daughter of Duke
Charles III, a would-be leader of the French Catholic
League.

It hardly seems surprising that Bavaria joined in the
great wave of persecutions that spread eastwards from
Catholic League strongholds in Champagne and
Lorraine in the late 1580s, because Jesuit theologians at
Ingolstadt, including Peter Canisius, Gregory of
Valencia, and Jacob Gretser, enthusiastically supported
the persecutions. Their attitude seemed sufficiently
coherent to create the perception of a uniform “Jesuit
party,” with the dukes of Bavaria firmly under its influ-
ence. Nevertheless, the first wave of persecutions
between 1589 and 1591 remained confined to just a
handful of Bavaria’s hundred district courts, and it was
stopped after only a few months, when the central gov-
ernment abruptly interfered with the main persecution
in the district court of Schongau, which was partly
autonomous and governed by Prince Ferdinand
(1550-1608), a younger brother of the ruling duke
Wilhelm V. The Schongau witch hunt with its 63 vic-
tims remained the largest ever in Bavaria; but there
were also several smaller trials in other district courts in
1590, including both the capital at Munich and the
university town of Ingolstadt, where 22 women were
executed as witches (Behringer 1987, 436 ff.). The
Jesuits suggested Peter Binsfeld and the Malleus
Maleficarum (The Hammer of Witches, 1486) as
guides to interpret popular magic, and the remaining
trial records demonstrate that this combination was an
unfortunate one, because house searches indeed
brought plenty of unguents and magical devices to
light. Extensive use of torture fueled the trials in dis-
tricts like Schongau and Ingolstadt. There was, howev-
er, some resistance from relatives, clergy, and magis-
trates, and a leading Bavarian lawyer, Dr. Kaspar Lagus,
articulated his disgust. Altogether about 100 people—
all of them women—fell victim to the witch hunts in
Bavaria around 1590.

An analysis of Bavarian domestic policy reveals a
power struggle lasting more than a generation, between
two antagonistic factions with stable bases, disparaged
by each other as politici (“politicians,” with
Machiavellian overtones) and zelanti (zealots). The
politici could be seen more appropriately as moderate
politicians who tried to arrive at balanced judgements
in the public interest, while the noblest aim of their
rivals, the political hawks, was to promote the ideals of
the Counter-Reformation. Most of the hard-liners of
this faction, the zealous ideologues, we re pupils of the
first generation of Jesuits in Germany, as were the



witch-bishops of Franconia. In the Bavarian govern-
ment they were represented by the chancellor of the
court council, Dr. Johann Simon Wagnereckh (ca.
1570-1617), who, like his duke, had studied in
Ingolstadt during the 1590 witch hunt, and whose ide-
ological commitment compensated for his modest
standing within Bavarian society. Similar motivations
drove immigrants like Wagnereckh’s ally Dr. Cosmas
Vagh, a convert from northern Germany, and the secre-
taries of the privy council, Christian Gewold and
Aegidius Albertinus (1560-1620). All of them kept in
close contact with the Jesuit party, with Gregory of
Valencia and Gretser, with the demonologist Del Rio,
with the princely confessors and the Rhenish Jesuit
Adam Contzen, as well as with the radical Jesuit court
preacher Jeremias Drexel (1581-1638). Many “zealots”
had experienced witch hunts during their education:
Contzen, for instance, studied at the Jesuit College of
Trier during Binsfeld’s era; subsequently, at Munich, he
maintained close contact with suffragan Friedrich
Férner in Bamberg. Furthermore Gretser, Contzen, and
Drexel dedicated their publications to prominent
witch-bishops, such as Johann Christoph von
Westerstetten in Eichstitt.

The social profile of the moderate politicians is quite
differmt. Led by the chancellor of the privy council,
Dr. Johann Georg Herwarth von Hohenburg
(1553-1626), later chancellor of the Bavarian parlia-
ment, a group of councillors already articulated their
opposition during the witch hunt of 1590. Herwarth
was succeeded as privy chancellor by his ally Dr.
Joachim  Donnersberger  (1565-1650).  Unlike
Wagnereckh, both came from urban patriciates,
Herwarth from Augsburg and Donnersberger from the
Bavarian capital, Munich. Both had received academic
training at foreign universities, acquiring doctorates in
France or Italy, and both had served as lawyers at the
Reichskammergericht (imperial chamber court). The
Herwarths we re bankers, with Protestant branches in
Augsburg, France, and England, while their Catholic
branch entered princely service in Bavaria, eentually
joining the landed nobility and becoming parliamen-
tary leaders. Herwarth recruited officials from the
Bavarian high nobility, as well as members of the impe-
rial aristocracy, including members of the Hohenzollern
and Wolkenstein dynasties. He personified an open
Catholicism, maintaining international contacts even
beyond confessional boundaries.

Herwarth supported the Protestant astronomer
Johannes Kepler, for whom he found jobs at Graz in
Inner Austria (Innerdstereich, the duchies of Syria,
Carinthia, and Carniola, south of Austria proper) and
subsequently at the imperial court of Rudolf II in
Prague. In their long-standing correspondence, Kepler
and Herwarth discussed scientific problems, and the
Bavarian chancellor participated in the development of

the logarithmic tables. He also kept in close contact
with radically skeptical Protestant jurists like Johann
Georg Goedelmann, who not only denied that witch-
craft was an “exceptional crime” (crimen exceptum), but
also denied the reality of witches” flights and Sabbats.
Goedelmann’s publication on the legal procedure in
witchcraft trials was translated into the vernacular dur-
ing the witch hunt of 1590, which Herwarth had man-
aged to curb in Bavaria.

These two parties clashed in 1600, when the zealots,
thanks to the new government of Maximilian I, suc-
ceeded in launching an exemplary witchcraft trial
against a family of vagrants. In an incredibly cruel trial,
Wagnereckh and Vagh, backed by the Jesuit Getser,
extracted confessions, employing unlimited torture,
with Del Rio’s Disquisitiones Magicae libri sex (Six
Books on Investigations into Magic, 1599/1600) liter-
ally on the desk. Unsurprisingly, these confessions
resembled those of a monk from Stavelot three years
earlier, used by Del Rio to describe the Sabbat. In July
and December 1600, six people we re burned alive at
Munich in executions of unprecedented cruelty, accom-
panied by illustrated leaflets and printed songs
(Behringer 1987, 442). Del Rio included some
accounts of these trial records in subsequent editions of
his demonology.

This episode was intended to signal the start of a
general Bavarian witch hunt, similar to contemporary
events in Mainz and Fulda. However, “cold and politi-
cal Christians,” (Behringer 1997, 230-320), as
Wagnereckh labeled the privy councillors Herwarth
and Dbnnersberger, managed to curb the persecution
and to launch a political debate instead. Before further
torture was conceded, the university had to consider
the case, as the imperial law code known as the
Carolina Code (Constitutio Criminalis Carolina, 1532)
suggested. Surprisingly, the Ingolstadt law faculty, then
dominated by Dr. Joachim Denich and Dr. Kaspar
Hell, denied the legality of torture and sharply criti-
cized the trial. Completely enraged, Bavaria’s zealots
suggested that the legal opinion had been commis-
sioned by the privy council, requested more Jesuit
control at the university (namely by Gretser), accused
Dr. Hell of treason, and demanded further legal opin-
ions. As a result, Duke Maximilian ordered reports
from the universities of Freiburg, Bologna, and Padua,
and, at the suggestion of the zealots, from two demo-
nologists, Nicolas Rémy and Del Rio, as well as from
two governments experienced in persecutions, Trier and
Mainz. Predictably, Del Rio and Rémy supported the
unrestricted witch hunt and accepted simple suspicion
or denunciation as sufficient evidence for imprison-
ment and torture. However, the University of Bologna
suppored the Ingolstadt jurists, and even the govern-
ments of Mainz and Trier recommended caution, hav-
ing become disillusioned with witch hunting by 1604.
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Del Rio’s opinion was taken very seriously, even leading
to a correspondence between Del Rio and the duke’s
Jesuit confessor Johannes Buslidius, who demanded
clarification on some points. Given the high reputation
of Jesuits in Bavaria, Del Rio could only be trumped by
another Jesuit. Now Herwarth played his final card:
Adam Tanner, the famous Jesuit critic of witch hunts.
It is unnecessary to delve further into the details of
this Ba varian power struggle, which lasted for more than
a generation, and involved almost the entire political
leadership and a good part of the spiritual elite. Bavaria’s
zealots continued to support their allies in other
Catholic territories, but whenever they tried to launch a
witch hunt in Bavaria, they failed. During the agrarian
crisis of 1608—1609, they tried to exploit a panic in the
small exclave of Wemding, less tightly controlled by the
government in Munich. However, after a number of
executions, the government became suspicious, inter-
vened, and began an inquiry into the conduct of the tri-
al, which soon led to the imprisonment and trial of the
judge, Gottfried Sattler. The government decided to set
an example by punishing his misconduct with the death
penalty. The zealots in Munich fie rcely opposed the sen-
tence, trying to rally support among the ruling family
and among the Jesuits, but the Ingolstadt law faculty
twice confirmed the govwernment’s judgment. Sattler was
decapitated in 1613, the first Catholic witch hunter to
meet such an end, providing an important symbolic vic-
tory for the opponents of witch hunting. In his
Theologia scholastica (Scholastic Theology, 1627, vol. 3,
col. 1005), Tanner mentioned this capital punishment,
together with the trial and execution of the Fulda witch
judge Balthasar Nuss of 1618, another success of the
Ingolstadt law professors. Both death penalties came to
be extremely important because they proved that seve re
mistakes had occurred in Catholic witchcraft trials and
that victims might be innocent. Borrowing their evi-
dence from Tanner and Friedrich Spee, later opponents
of witch hunting regularly re fe r red to these cases.
Clearly Ingolstadt had become a bridgehead for the
Bavarian moderates, whether lawyers or Jesuits. A
younger Jesuit student of Tanner, Professor Kaspar
Hell (1588-1634), was bold enough to challenge pub-
licly the terrible witch hunts of Bishop Johann
Christoph von Westerstetten in Eichstitt, attacking him
so sharply that the Jesuit general, Mutius Mtelleschi
(1563-1645), intervened repeatedly in favor of this ded-
icated Counter-Reformation prince-bishop and sup-
porter of the Jesuit order. Ba varians knew only too well
how to classify such Franconian events. But they did not
need Tanner to enlighten them. Jesuits like Hell and
Kaspar Denich were sons of Ingolstadt lawyers who had
cut short the attempted general persecution in 1601,
and their families were closely linked to such privy
councillors as Dr. Kaspar Lagus. Some Ba varian “politi-
cians,” for instance court council chancellor Dr. Johann
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Christoph Abegg, had rlatives burned in Eichstitt.
When Maria Richel, the wife of Dr. Bartholomius
Richel (1580-1649), chancellor of Eichstitt, was
burned in 1620, Bavaria’s privy councillors intervened
to evacuate the rest of the family from the dangerous
prince-bishopric, immediately appointing Richel vice-
chancellor in Munich. Munich, the hothouse of
Counter-Reformation Germany, became a safe haven
for endangered Catholic politicians and their families.
In 1628 the privy councillors offered a position to
Chancellor Dr. Georg Haan of Bamberg, whose wife
had just been burned. Haan failed to accept after the
Bamberg government had assured the Bavarian prince-
elector (from 1623) Maximilian that Haan was in no
imminent danger. This proved to be a terrible mistake;
the bishop ordered his execution a few weeks later.

In the late 1620s, when the witch hunts in the
Franconian prince-bishoprics reached their climax,
Bavaria’s zealot faction succeeded in launching another
local witch hunt in the exclave of Wemding, in the
vicinity of Eichstitt, costing the lives of another 40
women (Behringer 1987, 451 ff.). At this point, Tanner
included his opinion on witchcraft, designed
twenty-four years earlier, in his textbook of moral the-
ology, thus serving as an anchor for future Catholic the-
ologians. Tanner also made the internal Munich discus-
sions of twenty-four years ago public. When Friedrich
Spee published his Cautio Criminalis (A Warning on
Criminal Justice) in 1631, Tanner was the only impor-
tant Catholic authority he could use who rlentlessly
denied the legality of witchcraft trials, without getting
enmeshed in debates on the existence of witches.

After the Thirty Years’ War there were few executions
for witchcraft in Bavaria. The population had collapsed
because of several severe mortality crises, but there was
also some disillusionment about witchcraft trials, at
least at the level of the central government in Munich
under Duke Ferdinand Maria, as a legacy of these
long-standing debates and of the cruelties in the prince-
bishoprics. Later in the seventeenth century, however,
the central government’s grip on the provincial govern-
ments loosened, and the number of trials increased
again. Two minor panics affected the district court of
Haidau in Lower Bavaria in 1689-1692 and
1701-1702, when Capuchins fueled the local hysteria
with exorcisms of possessed children, eventually pro-
voking the extinction of whole families. In the early
eighteenth century, a number of small panic were seen,
although they we re usually tolerated by the provincial
governments. No less than 15 people, mostly young
male beggars, were executed in the 1720s.

A final chain of trials conducted between 1749 and
1756 in the neighboring prince-bishopric of Slzburg
affected the Ba varian provincial capitals of Burghausen,
Straubing, and Landshut. In almost all of these cases,
accusations by children triggered the trials. The last



Bavarian witch was an orphaned fourte e n - year-old gitl,
Veronica Zerritschin (1742—1756). She confessed vol-
untarily that the reason for her possession was her theft
of some hosts, which she had used for sorcery. The court
found the hosts, which had visibly been used for sorc e ry;
so there was undeniably a corpus delicti and sufficient
circumstantial evidence to prove the suspicion. The girl
p rovided extensive narratives of seduction by the Devil,
the witches” flight and Sabbat, and harmful magic; she
had also learned to act as a sorcerer and could recite a
rhyming weather spell of twenty verses. The harm she
claimed to have caused had indeed occurred, although
her victims had not been aware of her witchcraft. The
judge found the case difficult, because this culprit was
still quite young and cooperated willingly. But if the
court would not convict a confessing witch, it would
never again convict anyone for witchcraft. Therfore,
the girl had to be executed, as @ matter of principle, as the
judge indicated. Because Ba varia had seen so many late
trials, there was good reason to take decisive steps
against these reactionary forces. A group of enlightened
lawyers and theologians convinced the prince-elector
Max III Joseph (ruled 1745-1777) that a public debate
was the appropriate means for intimidating the religious
orders and their allies. This debate was launched in 1766
and lasted four years; contemporaries labeled it the
Bavarian War of the Witches.

In retrospect, Bavaria serves as a striking illustration
of the development of Eu ropean attitudes towardwitch-
craft. During the Carolingian period, it receivada com-
prehensivecmmon law, the Lex Bainuarionm (Laws of
the Bavarians), containing sanctions against specific
forms of harmful magic to horses and grain. Therewere,
however, few examples of prosecution for death spells
and love magic throughout the Middle Ages, including
the later centuries when sources become more abun-
dant. Clearly death penalties we re always possible, but
were rarely enacted then. When Heinrich Kramer
launched his witch hunt in Innsbruck in 1485, Bavarian
theologians like the abbot of Tegernsee articulated their
disgust and tried to interfere. In the early modern peri-
od, witchcraft trials become more frequent, but rarely
led to large-scale persecutions.

An extrapolation of recent research projected that
approximately 1,500 trials for witchcraft or sorcery
could be expected to have taken place in Bavaria, but
hitherto fewer than 200 death sentences have been
detected in the sources, and it seems unlikely that any
large trials have escaped scholarly attention. Most of
those executed died during the few large-scale persecu-
tions and panic trials. But as far as serial analysis is con-
cerned, much remains to do: Historians possess an
ocean of sources, which they have so far only explored
in part. There are expense records from virtually every
district court (from the fifteenth century onwards), as
well as from some central Bavarian prisons; there are

court council records (since the early seventeenth cen-
tury), trial records, official reports, special files for
witchcraft trials, legal opinions, official correspondence,
diaries, travel reports, and publications of all kinds.
Witcheraft generated debate, but did not really bother
the majority of the ruling elite. An extensive piece of
legislation on witchcraft, Landgebott wider die
Aberglauben, Zauberey, Hexerey, etc. (Law AgainstSuper-
stition, Magic, Sorcery, etc.), was enacted in 1612; reis-
sued in 1665 and 1746, it remained in place undl 1813,
but was not designed to lead to witch hunts.

WOLFGANG BEHRINGER
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BAVARIAN WAR OF THE WITCHES
The final debates about witchcraft in Catholic Europe
were launched after a scandalous public speech given by
the Jesuit Georg Gaar on the occasion of a witch burn-
ing in Wiirzburg. In 1749 the seventy-one-year-old
subprioress of the abbey of Unterzell, Maria Renata
Singerin, was decapitated and her body burned at the
stake. In the background were, as usual in cases of pos-
session, the group dynamics of the female convent and
a mentally disturbed person who voluntarily accused
herself. The authorities felt considerable unease about
her case, as many acknowledged her disability, but her
conviction was finally declared to be a matter of princi-
ple, and the hard-liners gained their victory.
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However, the reaction was quite unexpected: Italian
intellectuals took this occasion to start a major debate
about witchcraft. Abbot Girolamo Tartarotti, a member
of the Imperial Academy of Sciences at Rovereto (then
under Austrian rule), ridiculed the barbarian German
Jesuit Gaar in his famous De/ Congreso notturno delle
lammie (On Nocturnal Gatherings of the Wtches,
1749), in which he interpreted witchcraft as an illusion.
More radical intellectuals were not satisfied, feeling that
Tartarocti had still made too many concessions to the
Christian interpretation of magic. Scipio Maffei from
Verona published three thick volumes on the subject,
Larte magica distrutta (The Magical Art Annihilated,
1754), denying the existence of magic and therefore of
witchcraft, and urging a complete halt to all trials.
Unexpectedly, a Franciscan provincial, Benedetto
Bonelli (1704-1783), led the conservative Italian clergy
in trying to refute Maffei’s arguments.

Soon afterward the debate returned to Germany,
when the historian Jordan Simon, a former Augustinian
hermit, defended Maffei’s arguments in a massive book,
Das grosse Welt-betriigende Nichts oder die heutige
Hexerey-und Zauberkunst (The Great World-Deceiving
Nothing, or Today’s Witchcraft and Art of Sorcery,
1761). At this point the Catholic realms of the
Habsburg and Wittelsbach dynasties were suffering
from a struggle between court and country. As in
Protestant Europe, the rulers generally dismissed witch-
craft as unimportant or ridiculous; but the internal bal-
ance of power was complicated because the Jesuits were
in control of higher education, the bishops contolled
the book market, and the religious orders were held in
high esteem by the rural population, over whom they
exercised considerable influence. The greatest problems
occurred in relatively autonomous provinces, mostly
administered by the regional higher nobility, who
(often in alliance with the religious orders and the pop-
ulace) tried to maintain the witch paradigm. This stale-
mate exacerbated the developmental gap between
Catholic Europe and the more developed Protestant
societies. From the second third of the eighteenth cen-
tury, the Austrian and Bavarian privy councils therefore
began to develop strategies to force their reform pro-
grams into their domestic peripheries. In Bavaria, the
central government had tried to discourage further
witchcraft trials by decree in 1727, but another chain of
trials began in 1749 in the provinces and lingered until
1756. The Austrian Empress Maria Theresa (ruled
1740-1780) intervened directly to curb witchcraft tri-
als in present-day Poland and Slovakia in 1756, and in
present-day Croatia in 1758, but a new wave of trials
occurred in Hungary in the 1760s.

As in England, the fight against witchcraft trials
became a lever to break the power of conservatism. In
Bavaria, the enlightened Prince-Elector Max III Joseph
(ruled 1745-1777) and his advisers engineered a blow
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to the conservative clergy by inviting the Theatine
father Don Ferdinand Sterzinger, a member of the
Bavarian Academy of Science, to discuss witchcraft on
the occasion of the prince’s birthday, October 13, 1766.
His “Academic Lecture About the Prejudice that
Witchcraft Can Produce Effects” provoked a debate
labeled by contemporaries as the Bavarian War of the
Witches, which lasted about five years. It became one of
the largest debates of the Enlightenment in central
Europe, with contributors coming from all over
Germany, Austria, Bohemia, Switzerland, and northern
Italy. Sterzingers intent was clear from the onset,
because he labeled the belief in witchcraft a “common
prejudice,” a matter of “the common rabble” rather
than of the educated (Behringer 1997, 359-380).
While openly acknowledging his debt to Tartarotti,
Maffei, and “Dell Osa” (Jordan Simon’s pseudonym),
Sterzinger was not yet ready to mention Potestant
authors like Christian Thomasius, Balthasar Bekker, or
John Webster, although obviously sharing their ridicule
of the concept that spirits could assume corporeal form.
When Sterzinger mocked the ideas of Martin Del Rio,
his irony was directed against the Jesuits who still dom-
inated the Bavarian university and secondary schools;
this Jesuit preponderance had in fact prompted
prince-elector Max III Joseph to create an independent
Academy of Sciences just seven years earlier, in 1759.
And it was indeed the members of this academy, for
instance Peter von Osterwald, who had presumably
commissioned Sterzingers speech. At the occasion of
the prince-elector’s birthday, the conservatives were cer-
tainly present as well, and Sterzinger was sufficiently
prudent not to question the authority of the Bible, or
the Bavarian penal code.

Nevertheless, the conservatives understood very well
that this was a political move, and that Sterzingers
speech had launched an attack on traditional
Catholicism by the Catholic Enlightenment.
Contemporaries reported on the unusually excited
reaction throughout the region: “There was no palace,
hut, nor cell, no matter how sleepy, which did not raise
its voice with enthusiasm, as if it was now up to them to
decide the issue” (Behringer 1997, 362). Oscussions
were conducted in cafes and beer-halls. Charismatic
preachers prodded peasants in the countryside. In
Munich, sermons were delivered against the free-
thinkers, for instance by the Jesuits at the major Marian
pilgrimage site Altotting, and by the episcopal hierar-
chy at Salzburg; the administrator of the Bavarian
province of Straubing, a high-ranking nobleman, Franz
Xaver von Lerchenfeld, also commissioned a refutation.
Do zens of theologians from the capital (Augustinian
hermits and Paulinian monks in Munich), Bavarian
monasteries (the Benedictines in Scheyern and
Oberaltaich), and those from various ecclesiastical terri-
tories (Benedictines in Salzburg, Premonstratensians in



Wiirzburg) began writing defenses. These defenses
included some cumbersome dogmatic books with more
than 250 pages, which could have been designed in
exactly the same way 300 years earlier, like that of the
Benedictine Beda Schallhammer from Oberaltaich.
Others came up with remarkably ridiculous argu-
ments. The Benedictine Angelus Mirz, from the abbey
of Scheyern, argued that his monastery was selling
about 40,000 Scheyrrkruzlein (little cross-shaped
amulets made of silver) all over Bavaria, Swabia,
Bohemia, Austria, Moravia, Hungary, Saxony, and
Poland, which were meant to drive off the witches, and
therefore would suffer considerable economic loss if
this trade was stopped artificially. Oswald Loschert,
from the Premonstratensian monastery of Oberzell near
Wiirzburg, who had participated in the trial against
Renata Singer in 1749, likewise employed practical
arguments. Enlightened luminaries may indeed have
shared the fear of the theological conservatism that the
Augustinian reactionary Agnellus Merz displayed in
print in December 1766, but they were delighted to
discover the silly arguments of some of their opponents.
In January 1767, the first mocking satire appeared in
print: Andreas Ulrich Mayer, the chaplain of an Upper
Palatinate nobleman, published it under the telling
pseudonym of “Blocksberger,” indicative because it
used the name of the mountain where witches were tra-
ditionally supposed to gather. If Mayer claimed that he
“laughed himself to death over [these] hare-brained
fantasies,” he still revealed his fears by writing that luck-
ily his tract would not “find its way past the porter in
the contemporary world of the great free-thinkers: oth-
erwise one could still hope that witch-burnings, now
forbidden—unfortunately—in all places, would greatly
add to the confidence of the faithful and might begin
again” (Behringer 1997, 370). From January to April
1767, another twelve polemic tracts fueled the Bavarian
War of the Witches, including some literal satires.
Meanwhile, the members of the academy started to use
the recently founded magazine Churbayrisches
Intelligenzblatr (Chur-Bavarian Intelligence Sheet) to
review every new contribution in print and ridicule the
efforts of the country bumpkins, whom they labeled as
“learned fools,” “pedants,” “foxy scholars,” “learned
ignoramuses,” or “bewitched brains.” One of the jour-
nal’s editors, Peter Paul Finauer, eventually refused to
compose any more satires against the conservatives,
because “they have suffered enough by having their
works printed.” In 1767 the Viennese imperial council-
lor Konstantin von Kautz contributed a rematkable
Latin dissertation, De cultibus magicis (On Magical
Cults), which contextualized that Bavarian debate with
earlier debates in both Catholic and Protestant Europe
(Iraly, northern Germany, the Netherlands, and
England). On the anniwersary of Sterzinger’s speech,
the academic who had presumably engineered the

debate, Peter von Osterwald, gave the next speech,
using the occasion of the prince-elector’s birthday to
summarize the debate and to deliver the decisive blow.
Osterwald blamed the “useless form of scholarship”
conducted over the past centuries and pleaded for a
new science governed by reason alone. Unsurprisingly,
some enlightened participants in the debate later
became directors of the Bavarian education system,
replacing the Jesuits after their order was dissolved in
the 1770s.

However, if Osterwald intended to terminate the
debate, he failed. In November 1766, the imperial gov-
ernment in Vienna issued a decree in order to stifle fur-
ther witchcraft trials in Hungary, and this event was
widely debated within Bavaria. And the subject of
witcheraft remained useful in political struggles. Mo re
and more satires were written; the academics ridiculed
their opponents by themselves publishing additional
stories of ghosts and witches, stories written, for
instance, by Heinrich Braun, a former Benedictine of
Tegernsee, or Beda Mayr, a former Benedictine of
Donauwdérth and future follower of Immanuel Kant. In
1768 legal reforms proposed by Osterwald were initiat-
ed: The ecclesiastical council was now controlled by
secular lawyers, monasteries were taxed, and censorship
was removed from ecclesiastical hands and given to sec-
ular censors, who immediately made it a weapon
against reactionary theologians. All these reforms were
intended to erode the position of the clergy and to pro-
mote secularism.

The Bavarian War of the Witches marked the victory
of the Bavarian Enlightenment over the representatives
of a surviving social system at a moment when such a
victory was probable or even assured, given the protec-
tion of the prince-elector. Nevertheless, the debate was
more than just a symbolic struggle, because the last
stakes in central Europe were still very recent. It was
widely regarded by contemporaries as a milestone in the
history of the Enlightenment, because the Catholic
south had caught up with Protestant Europe. Major
authors of the period, for example the poet Friedrich
Klopstock in Hamburg or Friedrich Nicolai in Berlin,
displayed their interest, and many enlightened journals
commented on the progress in the Catholic south. The
imperial councillor von Senckenberg wrote approvingly
from Vienna of his pleasure at the destruction of super-
stition in the empire, playing on the book title of Scipio
Maffei. At the same time, however, the enlightened sci-
entists in Bavarian monasteries, for instance the
Augustinian canons at Polling, felt increasingly uneasy
because they were caught in the middle between secular
reformers and dull monks.

The contributors to the Bavarian War of the Witches
overlapped with those who had been part of the earlier
Catholic debate, some authors still having participated
actively in witchcraft trials. Its contributors also
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overlapped with those who took part in later debates
about the exo rcist Johann Joseph Gassner, who linked
all diseases to witchcraft, and Franz Anton Mesmer
(1734-1815), considered a luminary in Germany but a
charlatan in France. To their annoyance and embarrass-
ment, the defenders of witchcraft had to notice that
they were now treated as the rearguard of a defeated
ideology, in the same class as witches, jugglers, tellers of
fairy tales, and madmen. But even during the reign of
the enlightened Emperor Joseph II  (ruled
1765/1780-1790), it took courage to defend the end of
the witchcraft trials. The mendicant orders remained
powerful even after the dissolution of the Jesuits, as can
be seen from Johann Pezzl’s (1756—1838) satirical nov-
el Faustin, or the Philosophical Century. Many contem-
poraries interpreted the end of the witchcraft trials—
this became quite clear at the end of the debate—as the
victory of light over darkness, as one of the biggest suc-
cesses of the era of Enlightenment and maybe in the
history of humankind.

WOLFGANG BEHRINGER
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BAXTER, RICHARD (1615-1691)
This prominent Presbyterian divine, prolific author,
and widely influential preacher propagated the learned
belief in witchcraft far longer and far more effectively
than most of his near contemporaries. Baxter’s fascina-
tion with witches, dreams, ghosts, and demonic posses-
sions was not due to extreme credulity, but stemmed
from his wholly rational desire to account for suppos-
edly inexplicable phenomena and his need to under-
score the peril that civil society faced from any inver-
sion of the natural order. Consequently, the “devil’s
work [in] hurting and destroying” and the refusal of
atheists, cynics, and modern Sadducees to acknowledge
the efficacy of magic and malignant spirits attracted his
particular censure (Baxter 1834, 51, 102, 107). “Sure it
were strange,” he wrote, “if in an Age of so much
knowledge and confidence, there should so many score
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of poor Creatures be put to death as Witches, if it were
not clearly manifest that they were such. We have too
many examples lately among us, to leave any doubt of
the truth of this” (Baxter 1650, 261-262).

However, after the mid-seventeenth century, both
England’s judiciary and its social elites were requiring
an ever-growing body of empirical proof before acting
on allegations of witchcraft in their communities. As a
result, Baxter was forced to move beyond simple cita-
tions of classical and Biblical sources to compile
detailed eyewitness accounts of the devastation wrought
upon innocent people by maleficium (harmful magic)
in order to justify both prosecution of and belief in
witchcraft. Thus, his works are crammed with
first-hand accounts of apparitions, juvenile possessions
(in which nails and pieces of flint we re vomited up),
and motifs drawn from rural folklore, like the “Corpse
Candles” in South Wales, which were thought to
presage an individual’s death (Baxter 1834, 23-24, 31,
42, 45). Moreover, he also recorded evidence of the cor-
relation between refusals of charity to the poor and
immediate retribution through witchcraft. In this man-
ner, a gentleman who refused to buy pins at the road-
side was swiftly visited by a series of debilitating pin-
pricks all over his body. Baxter also attempted to
explain the location of witchcraft within the home and
the fact that the damage done to property by magic was
often quite petty by arguing that the corrupted spirits
who worked on the vulnerable were themselves but
“base spirits” and therefore more likely to be concerned
with petty and greedy matters, centering around mon-
ey, land, or revenge (Baxter 1834, 28, 90). Individuals,
congregations, and ministers all sought out Baxters
advice and contributed valuable case studies to his
archives because he was an acknowledged expert. Baxter
believed that the detection of malignant spirits and
operations of the Devil was a collaborative, rather than
a solitary pursuit. His ideal was for a “godly” communi-
ty of professionalized, specialist investigators to be per-
mitted the authority to examine every case individually.
This, he claimed, would rule out false or malicious
claims and enable magistrates to detect and dispel evil
spirits far more efficiently.

Well-educated and skilled in medicine, Baxter had
witnessed his own cures hailed by country folk not as
curing the symptoms of a disease, but as the casting-out
of devils. Such simple superstitions troubled him deeply
and strengthened his conviction of the need for special-
ist investigators. He recorded that even as he was writ-
ing in 1659, “I am put to dissuade a man from accusing
one of his neighbours of witchcraft, because his daugh-
ters hath this disease, and cryeth out of her” (Baxter
1659, 184-185). Smilarly, he could find no convinc-
ing proof for the efficacy of the touch of the English
monarch in healing scrofula, known as the King’s Evil,

though he held a firm belief in the power and signifi-



cance of angels as messengers from God (Baxter 1834,
82-83, 97-100).

Baxter concluded that witches we re far less danger-
ous to society than the invisible operations of spirits
that corrupt us by encouraging pleasure, pride, and
lust. Utimately, Baxter managed to evolvea coherent
argument for the existence of magic and witchcraft
that continued to find some support among noncon-
formist communities into the nineteenth century,
though by the time he died, the question of the rality
and effectiveness of maleficium had moved to the out-
ermost fringes of intellectual debate across most of
Europe.

JOHN CALLOW
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BEHRINGER, WOLFGANG (1956-)
Affectionately known to colleagues as the “witch mas-
ter” (Hexenmeister), Behringer has been seminal in
achieving international recognition for witchcraft stud-
ies as an independent field of historical research.
Behringer was born and raised in Schwabing, the cos-
mopolitan university district of Munich, into a peda-
gogical family. While working part-time, he studied
history, political science, and German at the
Ludwig-Maximilians University of Munich, where he
received his masters degree and, in 1985, his Ph.D. for
a dissertation on Bavarian witchcraft trials under the
supervision of the social and cultural historian, Richard
van Diilmen. From 1991 to 1997, Behringer was a
researcher and teacher at the universities of Augsburg
and Bonn, simultaneously producing monographs on a
freelance basis about several topics far removed from
European witchcraft: the Thurn and Taxis family
(founders of the imperial postal service), the almost
equally venerable Lowenbrau and Spaten breweries,
and the very modern Lufthansa. In 1997, the
University of Bonn awarded him the Venia Legend:
(authority to teach) for his Habilitation (a post-doctor-
al degree required in some nations for professional post-
ing at a university) on the communications revolution
in early modern Europe. He continued teaching at

Bonn until his appointment to a full professorship at
the University of York. In 2003 he returned to
Germany, accepting the chair of history previously held
by his former mentor van Diilmen at the University of
Saarbriicken.

Behringers dissertation, originally published in
German in 1985, was translated into English by J. C.
Grayson and David Lederer and published by
Cambridge University Press in 1997 as Witchcraft
Persecutions in Bavaria: Popular Magic, Rligious
Zealotry and Reason of State in Early Mbdern Eumpe.
The German original has now gone into its third edi-
tion. This classic study reexamined an older treatment
of the subject by Sigmund Riezler, incorporating con-
siderable new information from a serial analysis of the
seventeenth-century Bavarian Court Council protocols
and the records of the infamous H-Sonderkommando,
the Nazi group that researched archives for the persecu-
tion of witches.

Since 1986, Behringer has been a member of the
Association for Interdisciplinary Witchcraft Research
and coeditor of its monograph series. However, much
of his seminal work has continued to appear in German
and, like his work on communications theory or brew-
eries, remains largely undiscovered by the English-read-
ing public. For example, together with Swiss climatic
historian, Christian Pfister, Behringer has energetically
promoted research on the nexus between an ecological
crisis lasting from 1565 to 1630, the so-called Little Ice
Age, and related cultural phenomena such as confes-
sional strife, social disciplining, suicide, and popular
attitudes toward magic during the iron century. Some
of his more significant book titles include his early
study of Bavarian witchcraft legislation (1988); a wide-
ly used paperback collection of key documents and
connected commentary on Hexen und Hexenprozesse in
Dyrutschland (Witches and Witch Trials in Germany),
now in its fourth edition; an extremely short but
extremely meaty paperback called simply Hexen
(Witches, 1998), which discusses worldwide witchcraft
beliefs, persecutions, and publicity, and a richly anno-
tated edition and new German translation of the
Malleus Maleficarum (The Hammer of Witches, 1486),
done with Giinter Jerouschek (2000).

Among dozens of his other publications on the histo-
ry and theory of early modern witchcraft, a few are
available in English. They include Behringer’s brilliant
monograph on nocturnal shamanistic ghost-riders who
came to be thought of as witches, first published in
German in 1994 as Chonrad Stoeckhlin und die
Nachtschar and soon translated by H. C. Erik Midelfort
as The Shaman of Oberstdorf (1998). They also include
two brief statements of Behringer’s well-known theories
about the connections between agricultural crises and
the rise of mass witchcraft persecutions: “Weather,
Hunger and Fear. The Origins of the European Witch
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Persecution in Climate, Society and Mentality’ and,
more recently, “Climatic Change and Witch-Hunting.
The Impact of the Little Ice Age on Mentalities.”

DAVID LEDERER
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BEKKER, BALTHASAR (1634-1698)

A Dutch Reformed pastor influenced by Cartesian
rationalism, Bekker became one of the most influential
critics of belief in witchcraft and demonology in
late-seventeenth-century northern Europe. His book,
De Betoverde Weereld (The World Bewitched,
1691-1693), remained well into the eighteenth centu-
ry one of the hallmarks of a tradition that prepared the
way for the later Enlightenment rejection of belief in
witchcraft and sorcery.

Born in 1634 in the northern Netherlands, Bekker
was educated at the Universities of Groningen and
Franeker, where he came under the influence of
Cartesian ideas and thus also under the suspicion of
conservative Reformed clerics. Bekker nevertheless was
ordained a Reformed pastor and served several Dutch
congregations before accepting a call to the ministry in
the important city of Amsterdam in 1680. Here he
developed his interest in witchcraft and sorcery,
appraching these subjects from the fundamental per-
spective of questioning the nature and temporal power
of the Devil and evil spirits.

Bekker’s interest in the Devil's power began in 1688
when he wrote a commentary on the biblical Book of
Daniel. He began to preach sermons on the topic, and
friends urged him to expand his ideas into a book.
Then Bekker read an account of an English witch at the
time imprisoned in Beckington. He translated the
account into Dutch and added his own commentary,
which was quite skeptical of this supposed case of
witchcraft. This short treatise became the foundation
for Bekkers further research into witchcraft and
demonology, which led to the publication of his
four-volume work, 7he World Bewitched.
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Motivated in part by his Cartesian rationalism and in
part by concerns regarding scriptural interpretation,
Bekker rejected the operative role of the Devil in witch-
craft and sorcery, undertook a wide-ranging critique of
traditional beliefs regarding witchcraft and the Devil,
and applied a method of biblical interpretation in har-
mony with his position.

The first volume of The World Bewitched provides an
historical overview of popular opinion about spirits
from antiquity to the present. Bekker argued that the
roots of spirit belief lay in pagan antiquity, but these
ideas had infiltrated the Catholic Church and had been
perpetuated in the Christian tradition. Even his own
Reformed doctrine was not free of such beliefs. But
belief in the Devil and evil spirits, as well as in such
things as fortune telling, sorcery, and witchcraft, were
essentially pagan ideas founded upon ignorance, preju-
dice, and fear. According to Bekker, such ideas could be
supported neither by reason nor by the Bible.

Volume two of his work was by far the most impor-
tant, influential, and controversial. In this volume,
Cartesian dualism influenced Bekker’s arguments.
Following Descartes, he maintained that the material
and spiritual worlds could not interact with each other
(except in human beings). Thus spirits without bodies,
such as the Devil, could have no effect on people. In
fact, neither reason nor experience could prove that
spirits without bodies even existed. Bekker did not
deny God’s power to create such spirits, and he pointed
out that the Bible did indeed prove the existence of
both good and bad angelic spirits. His main concern,
however, was with the Devil and evil spirits.

While reason could not explain how evil spirits could
act on humans, the Bible testifies that the Devil did not
in fact act on people on the earth, Bekker argued.
Genesis told how the Devil and all of his evil angels had
been cast by God into hell, where they were to remain
chained for all eternity. How then, Bekker asked, could
they wander the earth and torment people? Witchcraft
and sorcery could not exist, he concluded, because the
Devil was powerless on earth. But Bekker still had to
deal with biblical passages that seemed, when taken lit-
erally, to speak of the earthly activities of the Devil.

In places where the Bible spoke of the Devil,
Bekker contended that the Holy Spirit was merely
accommodating its language to the limited intellectu-
al abilities of the common people of biblical times
who believed in evil spirits. When the Bible used the
word devil, it was only speaking fguratively and really
meant evil men or mortal enemies of God. When it
used the terms magician or sorerer, it meant simple
tricksters and frauds. To complicate matters further,
later translators of the Bible, who themselves believed
in the Devil and evil spirits, often mistranslated Greek
and Hebrew words as “Devil” when they could have
been more correctly rendera as “slanderer,” “enemy,”



or “opponent,” again referring to God’s mortal ene-
mies. Bekkers most difficult exegetical task was how
to explain the various New Testament passages that
spoke of spirit possession. According to the common
interpretation of such passages, demons sometimes
possessed people’s bodies, making them behave in
strange ways or causing them terrible sickness, pain,
or insanity. Drawing on the works of such earlier
skeptics as the Dutchmen Johann Weyer and Jacob
Vallick and the Englishman Reginald Scot, Bekker
argued that these passages really describe cases of men-
tal illness, again clothed in language the common peo-
ple could understand.

In volume three of The World Bwitched, Bekker
built upon his earlier foundations to reject all manner
of witchcraft and sorcery as merely fraud and decep-
tion. Evil magic, conjuring, and fortune telling were
supposedly done by people who had given themselves
over to the Devil in order to use his power against oth-
ers. But since it was clear that evil spirits could not have
these kinds of interactions with humans, these magi-
cians and witches were simple tricksters who seldom
accomplished anything. The famous witch of Endor in
the First Book of Samuel, chapter 28, was merely a ven-
triloquist, while other biblical stories of sorcery were
really accounts of idolatry.

In volume four, Bekker argued that belief in the
Devil, evil spirits, and sorcery was caused by ignorance
and fear of the unknown, or by deception of the senses.
Bekker then related a series of cases of supposed witch-
craft, sorcery, and spirit possession, all of which, he
asserted, had natural causes. People often faked spirit
possession in order to make money, or else possessed
people suffered from “melancholy” or physical illnesses.
Bekker proclaimed other well-known cases of the
supernatural, such as the miracle healing of Sir Kenelm
Digby, the story of the bricklayer in Bolsward, the pied
piper of Hamlen (usually spelled Hamlin), the devils of
Macon and Tedworth, and the ghosts of Annenberg
and Lausanne, to be frauds.

Bekker ended his work by decrying the cruelty and
irrationality of witchcraft trials, arguing that foolish tes-
timony had led judges to condemn innocent people. It
was obvious, Bekker declared, that popular beliefs
about sorcery and witchcraft were mistaken, because
these things simply did not exist.

Despite the fact that trials for witchcraft had largely
ended in the Dutch Republic almost a century before
Bekker wrote, and despite the fact that by the 1690s
many in the Dutch medical, legal, and intellectual pro-
fessions shared Bekker’s views, The World Bwitched
provoked an uproar within the Reformed Church. Its
conservative wing, already angry with Bekker for many
years because of his Cartesian views and exegetical posi-
tion, rose against him with full force. His denial of
demonic power contradicted Scripture, critics charged,

and would lead to a denial of belief in the divine mys-
teries and even to a rejection of belief in God himself.
Bekker’s ideas were called heretical, scandalous, and
slanderais to God. A long church process was started
against him that ended by condemning his book,
deposing him from the ministry, and even exluding
him from Reformed communion.

Bekkers ideas exerted considerable influence. 7he
World Bwitched became an instant best seller, going
through at least two printings in 1691, followed by
sevaal later Dutch editions. Bekker’s original publish-
er, recognizing the earnings potential of such a work,
rushed the book to market even before the author had
reviewed his entire text. It was soon translated into
French, German, and English. Outside of the
Netherlands, The World Bewitched had its greatest
influence in Germany, where it could be found in
many libraries, especially those of “enlightened” read-
ers and collectors, far into the eighteenth century.
Although it is an exaggeration to claim that Bekker
almost single-handedly ended the witch persecutions
in northern Europe, he was clearly a major figure
among the late seventeenth-century authors who suc-
cessfully opened the sustained assault on witchcraft
and diabolical magic that the Enlightenment brought
to completion.

ANDREW FIX
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BENANDANTI

In 1966, Carlo Ginzburg published a study on the pre-
viously unknown benandanti (do-gooders) of Friuli. In
Ginzburg’s view, the beliefs of the benandanti seemed to
constitute a folkloric anomaly at odds with the “classic”
paradigm of diabolical witchcraft, while also offering
the most fully documented instance in early modern
Europe of how the Inquisition repressed popular
culture.

At first, the benandanti confidently maintained that
they were opponents of witches, defenders of the
Christian faith, and protectors of crops and people in
their communities. The most detailed confessions made
by benandanti to the Inquisition represent an extended
narrativesequence that can be summarized as follows.
Born with the caul (amniotic sac), which they pre-
served, benandanti believed that they were predestined
to play a distinctive role. When they reached adult-
hood, they began to leave their bodies at night on
Ember Days in order to do battle against opponents,
whom they called malandanti (evil-doers), or to visit
the otherworld. In the form of smoke, mice, butterflies,
or cats, or riding on supernatural goats, roosters, or
cats, they traveled in ecstasy to gatherings of their fel-
lows. Wielding such beneficent ritual weapons as
branches of viburnum and stalks of fennel, the “mili-
tary” benandanti fought to defend the harvest against
malandanti, who were armed with stalks of sorghum or
sticks of firewood. “Funereal’ benandanti interrogated
the dead about what would happen in the future, and
conveyed this information to the living after the benan-
danti returned. The myth of their nocturnal journeys
gave the benandanti a context and justification for their
everyday healing practices.

Between 1574 and 1749, Inquisition tribunals in the
dioceses of Aquileia and Concordia and in Venice con-
ducted eighty-five proceedings against benandanti
(Nardon 1999, 136). More than half of these were
denunciations that the Holy Office did not pursue; the
rest were summary or full-fledged trials on charges
including the practice of therapeutic or harmful magic,
abuse of the sacraments, and participation in the witch-
es’ Sabbat. In the fifteen sentences issued, punishments
ranged from simple admonition to formal abjuration,
imprisonment, and banishment. According to
Ginzburg, some inquisitors ingeniously managed to
equate the innocuous agrarian and otherworldly beliefs
of the benandanti with the witches Sabbat, an only
remotely related and basically learned construction. By
the mid-seventeenth century, when inquisitors had suc-
ceeded in eliciting from benandanti confessions of
involvement in diabolical witchcraft, the myth of the
benandanti disappeared.

Since the appearance of Gnzburgs book, anthrop o-
logical studies of types, motifs, and narrative functions
of popular beliefs in Friuli, Istria, and adjacent
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German-language regions have shown that the beliefs
of the benandanti, particularly those involving contact
with the dead and therapeutic activities, survived
(albeit with modifications) until a very few years ago. A
recent investigation focused on the later trials of
benandanti has revealed that therapeutic functions
were central to the beliefs of the benandanti. Their
myth assumed relevance in the society in relation to
their curative practices, which increasingly incorporat-
ed ideas, such as exo rcism, drawn from the matrix of
ecclesiastical ritual. In this new perspective, the benan-
danti seem to have been primarily healers, exorcists,
and opponents of witches, and only marginally witches
and causers of harm. Thus Gnzburg’s notion of the
benandantis gradual “psychological conversion” to the
negativemodel of the Sabbat and black magic appears
difficult to sustain.

Indeed, reexamination of the inquisitors’ and episco-
pal vicars’ mode of operation shows that rather than the
benandanti becoming witches, it was the judges whose
attitudes changed. Intent on demonstrating their for-
mal heresy, the first inquisitor who interrogated benan-
danti in the late sixteenth century was interested in noc-
turnal battles, which lent support to such a contention.
In contrast, his successors in the mid-seventeenth cen-
tury were much more concerned with curative prac-
tices. Placing little emphasis on nocturnal battles, some
particularly zealous inquisitors—inclined, despite the
skepticism of many cardinals on the Congregation of
the Holy Office, to believe in the reality of the witches
Sabbat—induced some benandanti to admit to being
witches during their trials. Whether the defendants’ real
convictions changed, however, is doubtful and
undemonstrable.

The richness and puzzling character of the documen-
tation about benandanti furnishes excellent opportuni-
ties for studying the interactions between learned and
popular culture, as well as enabling a confrontation
between historical and anthropological methods and
the sources that they employ.

FRANCO NARDON
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BENEVENTO, WALNUT TREE OF
Provincial capital of Campania, ancient Lombard prin-
cipality, and part of the Papal States untl 1860,
Benevenw is still legendary as a land of witches, who
met under the walnut tree. For centuries it has been
regarded as the principal location of Italian witches’
Sabbats, similar to Blocksberg (or Brocken) in Germany,
Blakulla in Sweden, and Mount St. Gellértin Hungary
Judicial records, demonological literature, and popular
fables suggested Valtelline (Valtellina; Veltlin), Emilia,
Val d’Adige, and Val Camonica as additional meeting
places for Italian witches. No other place, however,
could compete in notoriety with Be nevento, the fame of
which extended far enough to come to the attention of
the celebrated demonologist Ma rtin Del Rio, who wiote
of the noce di Benevento (Walnut Tree of Ben evento) in
his Disquisitiones Magicae libri sex (Six Books on
Investigations into Magic, on 1599/1600) (Cocchiara
1980, 193). Echoes of the diabolical legend are found in
the works of numerous late medieval and early modern
Italian authors such as Agnolo Firenzuola, Giambattista
Basile, Tommaso Garzoni, Francesco Redi, Ippolito
Neri, Lorenzo Lippi, Gerolamo Tartarot, Ludovico
Antonio Muratori, and Gioacchino Belli, and in come-
dies by playwrights such as Pietro Aretino, Anton
Francesco Grazzini, and Nicolo Piperno, who wrote and
p roduced the play La noce Maga di Benevenw Estirpata
da San Barbato (The Magical Walnut Tree of Benevento
u p rooted by St. Barbato) in 1665.

Among the most interesting descriptions of the
Sabbat was a nineteenth-century poem, published in
Naples, entitled Storia della Famosa Noce di Benevento
(History of the Famous Walnut Tree of Benevento).
This work definitively established the central nucleus of
the diabolical legend of Benevento: a “large snake”
twisting around a walnut tree of “immense size,” “in
the shadows of its leaves, the witches Sabbats take
place, with the participation of a great number of
witches, wizards, and devils from hell,” dedicated to
“far del male” (practice evil), and “unapproachable by
the profane, bound by Satan” (Cocchiara 1980, 188).
Among the principal elements of the legend, the walnut
tree (Juglans regia) represents a constant of Italian
Sabbats. Numerous medieval testimonials from both
learned and popular sources documented the tree’s evil

reputation. Medieval tradition derived its assumed
toxicity from the etymology of its name, supposedly
taken from the Latin verb nocer (to harm). Popular
tales contributed to spread its sinister reputation, such
as the account of the poor Umbrian who awakened
paralyzad after napping under a walnut tree and was
then miraculously healed by Saint Francis. In particu-
lar, the tree was said to have the power to infect the
brain of any person who might carelessly fall asleep
under its damp shade. In his Quaestio de Strigis (An
Investigation of Witches, ca. 1470), Giordano da
Bergamo claimed that under the shadow of the walnut
tree by the “virtue of the Devil the witch’s humors can
become mixed-up and her fantasy can create illusory
images,” because “being so damp,” the tree is “wellsuited
to our brain, which is very damp” (Abbiati, Agnoletto,
and Lazzati 1984, 82—-83).

A sacred tree (not a walnut tree) worshipped by the
Lombards of Benevento was mentioned in a work writ-
ten after the ninth century, the Vita Barbati Episcopi
Beneventani (The Life of Barbato, Bishop of
Benevento). Bishop Barbato uprooted the tree after
obtaining a promise from Lombard duke Romualdo to
renounce the pagan cult in exchange for victory over
the Byzantine army that besieged Benevento in 663.
The pagan rite consisted of a competition testing the
abilities of knights, who were required to gallop toward
the sacred tree, grab a small part of a snake’s skin hang-
ing from it, and then “superstitiously” eat the skin. In
the next few centuries, the myth of the evil tree was
grafted onto the traditions of this tree-worshiping cult
according to a typical pattern in which Christians asso-
ciated preexisting religious traditions with the Devil.
However, not all scholars agree that the legend of the
walnut tree is tied exclusivdy to a distorted version of
this Lombard rite. Other indications suggest multiple
sources for the legend; for example, the cult of the
snake, an intercultural element spread throughout oth-
er areas of Europe, or the cult of Isis, a goddess particu-
larly venerated in Benevento, where a magnificent tem-
ple was erected to her under the Roman emperor
Domitian. An urn of the cult of Isis with a lid adorned
with images of the sacred serpent, discovered in 1903,
convinced some scholars that the Beneventans wor-
shipped snakes through the cult of Isis, and that this
tradition was bequeathed to the pagan Lombards.

Among the first to discuss the Beneventan Sabbats
was Mariano Sozzini in a letter of 1420 to the human-
ist Antonio Tridentone. Also in the 1420s, St.
Bernardino of Siena spoke in his sermons of the witch-
es assemblies in Benevento, but without mentioning a
walnut tree. In the 1428 trial of Umbrian healer
Matteuccia da Todi, which was connected to St.
Bernardino’s sermons, we find the first description of
the Sabbat under the noce di Benevento, preceded by
the nocturnal flying brought about by anointing with a
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magic salve and by the recitation of a spell that, with
slight regional variations, recurred frequently in other
late medieval and early modern trials and is found in
the popular saying, “Salve, salve / Send me to the noce
di Benevento / Over the water and over to the wind /
And over all bad weather” (Mammoli 1969, 31).
From this point forward, in the minds of inquisitors
and demonologists and of their victims, the legend of
Benevento as a diabolical place was consolidated,
combining elements from the mythical Lombard sacra
arbor (sacred tree) and the sacred snake of the cult of
Isis. In demonological literature, the work of distin-
guished papal theologian Silvestro Prierias concerning
the noce di Bemevento is particular noteworthy
(Abbiati, Agnoletto, and Lazzati 1984, 226). Echoes
of the Campanian Sabbat can also be found in the
Tractatus de haereticis et satilegiis (Treatise onHeretics
and Sorcerers), written around 1524 by Paolo
Grillando, which referred to the Sabbat under the
“extremely cold noce di Benevento” (Grillando 1592,
111-112).

However, the definitive systematization of this leg-
end came from Pietro Piperno, author of De Nuce
Maga Beneventana (On the Magical Walnut Tree of
Benevento, 1634), subsequently translated into Italian
as Della Superstiziosa Noce di Benevento (On the
Superstitious Walnut Tree of Be n e vento, 1640). In this
tract, a true and proper demonological work, the
Beneventan medical examiner not only identified the
sacred tree venerated by the Lombards with the evil
walnut tree, but also tried to demonstrate that its
Sabbats were a product of diabolical knowledge that
could make it appear illusively at any moment
(Piperno 1640, 96). Piperno claims that witches did
not gather under the diabolical tree in their dreams,
but in corpore (physically), and there by advises secular
and religious authorities to guard more attentively
against such gatherings. Requests for greater penalties
against superstitious acts did not result in local witch
hunts, except for a series of perhaps as many as 200 tri-
als, mentioned in later sources, that we re dispersed in
1860, and an event in which three women werereport-
edly handed over to secular authorities in 1506 (Di
Gesaro 1988, 385).

PAOLO PORTONE;
TRANSLATED BY SHANNON VENEBLE
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BERKELEY, WITCH OF

The medieval story of a witch, or more precisely a sor-
ceress, from Be rkeley (Qoucestershin circulated wide-
ly in Eu rope from the twelfth to the sixteenth century.
Probably of much earlier origin, the story was fully
developed by William of Malmesburg who included it
in his Gesta regum anglorum (Deeds of the Kings of the
English) of ca. 1142. William located the episode in
1065, just before his account of the Norman Conquest.
He told the story as a warning that those who practiced
sorcery with demonic assistance would find it impossi-
ble to protect themselves from the Devils attacks at the
time of death. The later popularity of the story was
based on its clear message that sorc e rers belonged to the
Devil.

According to William’s story, the Be rkeley woman,
whom he described as morally debauched as well as a
practitioner of sorcery and augury, heard her pet raven
chattering more than usual one day and believed it an
omen that her own end was imminent. A message
about the sudden death of her son and his family con-
firmed her belief. So she immediately took precau-
tions to prevent the Devil from taking her body when
death ultimately came. Summoning her remaining
children, a monk and a nun, she confessed her
demonic arts and entreated them that, when she died,
they would sew her corpse in a deerskin, place it in a
stone coffin, fasten the lid with lead and iron, and
bind a stone to it with three massive iron chains. They
should also arrange to have fifty psalms a night sung
around her body for three nights, as well as three
Masses a day for three days. Despite her detailed pre-
cautions, however, demons burst through the bolted
doors of the church on the first two nights and broke
two of the massive chains on her coffin. On the third
night, the tallest and most terrible devil snapped the
remaining chain like a piece of string and kicked off
the coffin’s lid. He then dragged the woman out of the



The Devil takes away the Witch of Berkeley, despite her precautions.
Her story and hapless fate were well known in late medieval and early
modern Europe. (TopFoto.co.uk)

churdh, laid her on the iron barbs projecting from the
back of his black horse, and rode off out of sight,
while the horrified onlookers heard the woman’s
pitiable cries.

William’s Chwnicle became a major historical work
and was widely cited both in England and on the Con-
tinent. This story reappeared virtually word for word in
the Eulogium historiarum (Eulogy of Histories), written
in Malmesbury abbey ca. 1367. More importantly, it
appeared in slightly abbreviated form in Vincent of
Beauvais’ Speculum historiale (Mirra of Hstory), the
third part of Vincent’s massive medieval engrclopedia
(ca. 1244-1260), which circulated throughout Europe
in numerous Latin and vernacular manuscript versions.
After 1473, printed editions began; there were eight cir-
culating by 1546.

From the late fifteenth century, woodcuts also popu-
larizad the story. An illustrated summary—Ilittle more
than a commentary on the accompanying image of dia-
bolical abduction—appeared in the five editions of the
Nu remberg Chronicle between 1493 and 1500, a work
profusely illustrated by the Nuremberg workshop of
Michael Wolgemut and Wilhelm Pleydenwurff. For
eighty years, this image became a model for illustra-
tors—with the woman naked except for her shroud, her
frizzy hair a testament to her evil, her open mouth
giving terrified cries, the horse with the iron barbs, and

the lead cover of the coffin mangled like a piece of
cloth.

A similar summary and illustration appeared in the
popular  Prodigiorum ac Ostentorum Chronicon
(Chronicle of Prodigies and Curiosities), compiled by
Conrad Lycosthenes (Konrad Wolfthart) and pub-
lished in Basel in 1557 in both Latin and German
editions. In 1555, a full version of the story drawn
from Vincent of Beauvais was recyded in the encyclo-
pedic work by the Swedish Bishop, Olaus Magnus,
Historia de Gentibus S&ptentrionalibus (History of the
Northern Peoples), first published in Rome and soon
translated into Italian, Dutch, German, and French.
In this case, the story supported the view that the
Devils work in pagan Scandinavia was similar to his
activity in Christian Europe. Although this woodcut
was somewhat more narrative in style, its main focus
remained the violent reclaiming of a sorceress by the
Devil.

CHARLES ZIKA
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BERMUDA
Between 1651 and 1696, the colony of Bermuda expe-
rienced twenty-one witchcraft trials and five executions,
the largest number in English America outside of New
England. Settled in 1612 and administered by the
joint-stock Bermuda Company of London, the island
took on a Puritan character as nonconformist ministers
turned out of their benefices in London occupied
Bermuda’s parish churches. Fears of witchcraft and
demonic influence were present from the start.
Bermuda’s second minister, Lewis Hughes, had
supported the witchcraft claims of servant Mary Glover
against her London mistress in 1602 and exorcised the
girl. In 1623, the London company enjoined Bermuda’s
churchwardens to present “all Sorcerers, Inchanters,
Charmers, Witches, Figure-casters or fortune-tellers,
[and] Conjurers” to local courts for prosecution (Lefroy
1981, 1:320). Heven years later, Governor John
Winthrop of Massachusetts recorded that an unnamed
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Bermudian minister exorcised a man “possessd with a
devill” before his congregation (Dunn et al. 1996, 119).

Bermuda’s first witchcraft case was prosecuted in
May 1651, when Jean Gardiner was accused of afflict-
ing a mulatto servant woman. A female jury found a
blue spot, or “mark of the Devil,” in Gardiner’s mouth,
and she twice failed a water test in the sea, where she
“did swyme like a cork and could not sinke” (Lefroy
1981, 2:602-603). Found guilty, she was hanged on
May 26. A second woman, Anne Bowen, was accused
at the same assize but acquitted, as were two more
accused witches, planter Henry Ward and Hizabeth
Middleton, in 1652. The next year, Middleton’s hus-
band, John, a failed planter, was accused of malefic
attacks on a Scottish indentured servant (probably a
prisoner of war sent to Bermuda by Cromwell follow-
ing the Battle of Worcester) while the latter was in the
colony’s jail. After a host of suspicious marks were
found on Mddleton’s body and he failed a water test,
he confessed that “I was a witch, wch I knew not
before” (Lefroy 1981, 2:608) Before he was hanged, he
implicated two other suspected witches, Alice Moore
and Christian Stevenson, who were quickly tried, found
guilty, and also hanged. Despite claims that there were
additional undetected witches within the colony,
Bermuda’s prosecutors pre vented hysteria from seizing
the island. Late the same year, Edward Brangman’s wife
won damages from a neighbor who insinuated that she
was a witch.

In January 1655, the Mayflower put into Bermuda
with two English passengers strongly suspected of prac-
ticing witchcraft on the high seas, prompting another
trial. Despite alleged past connections with Lancaster
witches, Elizabeth Page was acquitted, but Jane
Hopkins was not so lucky: She had several incriminat-
ing marks, was deemed guilty of conjuring, and was
promptly hanged. Although several more men and
women were accused of diabolically inflicting harm on
livesstock, property, and neighbors, Jane Hopkins was
the last witch executed in Bermuda. In June 1671,
Susan Cole was found guilty of “tormenting” Thomas
Holt and sentenced to death, but Governor John
Heydon pardoned her (Lefroy 1981, 2:630).

In total, four men and seventeen women, fifteen of
them married, were accused (or defended themselves
against informal accusations) of witchcraft. Bermuda
appears singular in the weight it gave to accusations
made by marginal members of society; enslaved black
children, mulatto and Indian women, and Scotch-Irish
indentured servants figured prominently among not
only the victims but also the accusers in many witch-
craft cases. The spate of cases in the 1650s had political
causes. During the previous decade, Bermuda’s minis-
ters and leading planters had bitterly divided over the
issue of severing ties with England. The Separatists were
exiled to the Bahamas in 1649, but returned to
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Bermuda two years later amidst lingering tensions. The
witcheraft trials of 1651-1655 allowed members of
both groups to come together as jurymen to rid their
island of demonic influences, facilitating a lasting rap-
prochement. Moreover, in 1651 Bermuda received
Scottish war prisoners, with fresh memories of the mas-
sive witchcraft prosecutions in their homeland.

After 1671, Bermuda had no further convictions for
witchcraft. Witchcraft of a different sort emerged in
eighteenth-century Bermuda within the island’s slave
population in a handful of accusations brought against
slaves for attempting to poison or harm whites and oth-
er slaves by concealing suspicious mixtures about their
houses or in their foods. Possibly linked to West African
Obeah practices, poisoning scares broke out sporadical-
ly in the late 1720s and 1750s. The trial and burning at
the stake of a mulatto slave, Sarah Basset, is confused in
Bermudian lore with witchcraft, but the method of her
execution was consistent with the petit treason against
her master and mistress for which she was convicted.

MICHAEL JARVIS
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BERNARDINO OF SIENA (1380-1444)
Franciscan friar, reformer, and saint, Bernardino was
one of the most influential popular preachers of
fifteenth-century Italy, second only to Savonarola. His
many vehement, intransigent sermons and treatises
against witchcraft, superstition, demonology, and
heresy helped pave the way for the outbreak of witch
hunts shortly after his death. Bernardino’s public
instruction represented an important contribution to
that gradual transformation within the collective
European imagination that reshaped an inchoate body
of disparate beliefs and vague notions regarding super-
stition, simple sorcery, pagan ritual, magic, and
demonology into what has been called “The Classical
Formulation of the Witch Phenomenon” Russell
1972, 227), whereby the witch came to be understood



as a devil-worshipping, evil-working woman belonging
to a massive, well-organized, international company of
moral-social subversives who gathered regularly at
Sabbats in remote parts of the countryside in order to
engage in orgiastic rituals. Bernardino’s sermons open
an ample window onto what the Christian faithful
believed about witches and their activities in an histor-
ical period for which written documentation is scarce.
A vociferous adversary, as well, of Jews, sodomites, and
religious dissenters, Bernardino was a conspicuous
exponent of what R. I. Moore has termed the “perse-
cuting society,” the violently intolerant Christendom of
the premodern era.

Born into a family of minor aristocracy in the Tuscan
town of Massa Marittima, Bernardino Albizzeschi was
orphaned of both parents by the age of six. At eleven he
was sent to live with rlatives in Siena where, hagio-
graphic sources relate, he already began to show signs of
his future sanctity. Child of wealth and social privilege,
the pious and intellectually gifted Bernardino received
the best education available in Siena; he began studying
canon law, but discontinued it after two years. In 1400,
the plague struck Siena, and Bernardino distinguished
himself during the outbreak by his valiant, selfless ser-
vice to its victims. In 1402, after a harrowing brush with
death due to lengthy illness, Bernardino joined the
Observants, the austere reform branch of the Franciscan
Order. He soon rose to positions of authority within his
order; he was offered the bishoprics of Siena, Ferrara,
and Urbino, but refused all of them because he consid-
ered his primary role that of apreacher.

After a period of training and false starts,
Bernardino’s preaching career finally took off with a
successful mission in Milan in 1417. From then until
his death, he and his band of disciples and confreres
crisscrossed northern and central Iraly, preaching to
ever growing masses of people. Bernardino’s reputation
wavered temporarily in 1426, when he was summoned
to Rome to face charges of heresy for his “novel” cult of
the Holy Name of Jesus. This Roman trial, however,
resulted in the friar’s acquittal and increased his fame.
Bernardino resumed his preaching, writing, and social
and moral activism until 1444 when, worn out by
incessant labors, asceticism, and illness, he died in the
Kingdom of Naples. Canonization followed, remark-
ably, only six years later.

Witchcraft and allied topics rank among the most
frequent subjects of Bernardino’s vernacular sermons
(recorded live by scribes) and his manuscript treatises in
Latin, the so-called sermones latini. Having encountered
witchcraft or similar diabolical activity in nearly every
place he visited, the friar condemned it as one of those
especially heinous crimes for which God continually
punishes states and kingdoms. He encouraged his
audiences actively to seek out and destroy its practition-
ers. Among Bernardino’s most important texts relating

to witchcraft are his sermons, “On the Three Capital
Sins” (Siena; 1427), “Why We Must Not Believe in
Fortune-Tellers and Diviners” (Florence; 1425), “On
the Devils Sowing” (De seminatione daemonii, 1423);
and his treatises, On the Cult of Idolatry (De idolatriae
cultu, 1430-1436) and On the Army of Evil Spirits (De
exercitu spirituum malignorum, 1430—1444).
Bernardino’s preaching and writing produced con-
crete, documented results, although never as radical as
he demanded. After consultation with Pope Martin V,
one mission in Rome concluded, he tells us in his Siena
1427 sermon, with a massive roundup of suspected
witches and sorcerers, three of whom we re eventually
executed. Reports of this Roman episode were docu-
mented in contemporary ltalian, Swiss, and German
sources, thus confirming Bernardino’s role in dissemi-
nating his antiwitchcraft hysteria. The preacher also
played a crucial though indirect role in the witchcraft
trial of Matteuccia Francisci, burned in Todi in March
1428; she had been arrested, as her extant trial record
makes clear, because of local consciousness-raising by
friar Bernardino. Another documented result of his
influence was the promulgation of more severe laws
against witchcraft and superstition in several of the
towns he visited, including Siena, Perugia, and Todi.

FRANCO MORMANDO
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BERULLE, PIERRE DE (1575-1629)
A leading figure of the French Catholic revival and a
signifiant theorist of demonic possession, Bérulle
(made a cardinal in 1627) is best known as the founder
of the Oratorian order.

Trained at the Jesuit collége (secondary school) of
Clermont and at the Sorbonne, Bérulle worked with
some of the key spiritual figures of his day to imple-
ment major reforms of Catholic life in France’s so-
called “century of saints.” Together with Madame
Barbe Acarie, he helped establish in 1604 the order of
Discalced Carmelites, on the model of St. Teresa of
Avila’s Spanish order. In 1611 he founded the Oratory
of Jesus, for the training of priests. Bérulle encountered
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cases of demonic possession several times in his career,
most notably in the controversial 1599 case of Marthe
Brossier, during which he defended Brossier and her
exocists from derision by providing a uniquely clear
theological exposition of possession and exorcism.

A humanist mystic with a commitment to the
humanity of Jesus, Bérulle wrote his first treatise in
1597, the Bref Discours de L'Abnégation Intérieure (Brief
Discourse on Inner Renunciation). In June 1599, he
wrote in defense of the demoniac Ma rthe Brossier and
her exo rcists. Militant Catholics had exorcised Brossier
before Parisian crowds earlier that year, permitting her
“demons” to harangue French Calvinists (Huguenots).
In a time of religious division, such performances
posed a threat to the implementation of Henry IV’s
chief instrument for bringing about religious peace,
the 1598 Edict of Nantes. Royal officials punished and
humiliated Brossier and her exo rcists, and the King
asked one of his physicians, Michel Ma rescot, to sati-
rize the exorcisms in print. Bérulle responded to
Marescots jibes in a lively and highly learned defense
of possession and exo rcism, the twin texts 7raicté des
energumenes, Suiuy d'vn discours sur la possession
de Marthe Brossier: Contre les Calomnies d'vn Medecin
de Paris (Treatise of Demoniacs, Followed by a
Discourse on the Possession of Marthe Brossier:
Against the Calumnies of a Physician of Paris). By
defending the Brossier possession in print, Bérulle con-
tinued the learned rehabilitation of possession and
exo rasm in France that had begun with the 1566 story
of Nicole Obry and the “miracle of Laon.” This wend
arose out of the need of militant French Catholics to
find public and spiritual, as well as military, ways to
defeat the Huguenots. To protect himself from the roy-
al displeasure that his friends had endured, Bérulle
used the pseudonym “Léon d’Alexis” and had the
works published in Troyes (his birthplace), without a
royal privilege.

Béulle’s Traicté des energumenes was a learned tre a-
tise, but his Discours sur la possession de Marthe Brossier
had a vituperative edge. Together, the two works gave
possession and exorcism increased credibility, endowing
these largely performance-oriented phenomena with
the authority of a clear, intellectually based theology.
Bérulle worked within a humanist tradition, using
mainly ancient texts to support his views; his originality
lay in his view that the value of demonic possession and
exorcism could be underscored by reference to the doc-
trine of the Incarnation. He sees demonic possession as
the “shadow and idea of the singular possession which
God took in our humanity in Jesus Christ: for in one
[case] it is a god, in the other it is a demon, re-clothed
by human nature” (Bérulle 1599, f. 38v). This argu-
ment paved the way for the increasingly respectable
place of demonic possession in sewenteenth-century
French mystical life, lending dignity to a condition
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often regarded as the result of the sufferer’s sin.

Bérulle argued that the doctrine of Incarnation also
dignified exo rcists. He maintained that the person of
the exorcist was in a way an embodiment of the
Catholic Church, the Church itself being the mystical
body of Christ (as it is sometimes known). The Church
p rovided “the living source from which flows forever
the authority to remedy [possession]” (Bérulle 1599, f.
54r.). Within this framework, the exorcists position
acquired a new significance: Christ cast out demons
from the possessed in his time on earth, and his power
was passed on to the Church that he both founded and
embodied. Through the Incarnation, Christ elevated
humanity to partake of the divine, and his power over
demons was a signal aspect of his own divinity. It fol-
lows, Bérulle wrote, that “the illustrious title [of exor-
cist], which gives us jurisdiction above demons, is the
appanage of our new dignity” (Bérulle 1599, fols.
54r—v). Bérulle then moved to a polemic point about
the exclusivity of this role. Because the Church is
Christ, Bérulle argued, no authority outside of the
Church is appropriate to confront demons. In the high-
ly charged political climate of the Brossier case, with
church and state at loggerheads, Bérullés polemic
thrust against the monarchy was clear.

Bérulle was inwolved in other similar, though less
politically sensitive, cases. He was in the company of
Madame Acarie when a young woman named Nicole
Tavernier, who had ecstasies and made prophecies,
spontaneously became “cured” of her apparent gifts.
Bérulle concluded that Tavernier's sudden change of
behavior, her becoming “ignorant and idiotic,” meant
that a demon had deceived her (FHabert 1646, 97).
Although Bérulle warned a superior in the Qratorians
against involvement in cases of possession, his support
of the possessed woman Elisabeth de Ranfaing in the
late 1620s suggests his position relied on caseby-case
judgments, rather than reflecting doubts over time.
This mutability was something for which orthodox
Catholic tradition provided by encouraging a degree of
skepticism, but always allowing for true signs of God’s
action.

SARAH FERBER
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BEWITCHMENT

Bewitchment is the occult action or power by which a
person is thought to come under a witch’s malign influ-
ence. The process may be thought to involve a deliber-
ate ritual action or spell, what modern social scientists
generally call sorcery, or a spontaneous act or even just
a malicious thought, which they refer to as witchcraft.
The form or consequence of bewitchment is most often
a physical malady in a person or animal, although infat-
uation, despondency, accidents, and bad luck are also
often ascribed to bewitchment. The motive may be
revenge, rivalry, envy, or arbitrary maliciousness.
Potential cures include getting the witch to remove the
spell, countermagic, and punishing the witch, and
many societies that believe in bewitchment have spe-
cialists or semispecialists who help people identify who
has bewitched them and cure the bewitchment. Belief
in bewitchment is widespread, and fear of bewitchment
was a far more important reason commoners in early
modern Europe participated in witchcraft trials than
concern about the Devil.

Modern social scientists most often ascribe the expe-
rience of bewitchment to some form of pschological
displacement in which the “bewitched” person ascribes
his or her own hostility to the witch to shift the burden
of guilt in an interpersonal conflict, to gain some
advantage in a dispute or competition, or simply to
explain the source of some otherwise inexplicable mis-
fortune. A more recent approach, cultural analysis,
attempts to place the idea of bewitchment in the con-
text of the culture’s symbol system, seeing it as a way of
narrating certain events and processes in terms of social
relationships rather than mechanistic causation. Social
scientists explicitly regard the belief in bewitchment as a
mispereption caused by some cognitive malfunction,
while cultural analysts tend to be more agnostic, but it
is also possible to interpret the concept of bewitchment
as a recognition of the real potential for disturbed inter-
personal relations to cause or contribute to physiologi-
cal problems and other maladies.

CAUSES, CONSEQUENCES, AND
COUNTERACTIONS

Bewitchment is thought to manifest malice. People
who believe in witchcraft attribute various motives to
witches, most commonly the desire to get re venge, an
attempt to get an advantage in some competition,
envy, or some unprovoked maliciousness, a perverse

pleasure in inflicting harm. The means by which
witches are thought to bewitch include sorcery—ritual
acts such as incantations, curses, symbolic gestures, use
of potent objects, and preparation and administration
of potions—and witchcraft—spontaneous acts like
thrats, scowls, and piercing glances, or even malicious
thoughts that are harbored but not expressed.
Although most of the time acts thought to cause
bewitchment are overtly hostile, in some cases, appar-
ently friendly gestures are taken to be methods of
bewitchment as well.

The most common consequence of bewitchment is
generally thought to be some physical malady.
Sometimes the bewitched person has symptoms that
seem directly related to the incident or suspect, such as
paralysis of an arm the suspect touched or stomach
cramps after eating the suspect’s food, but such an
association is not necessary. In fact, a wide variety of
symptoms are ascribed to bewitchment, and the most
common characteristic is not their specific nature, but
that they come on unusually suddenly, they linger
unusually, or they cannot be explained in any other
way. Psychological problems like depression and sui-
cide can also be ascribed to bewitchment, as can other
personal problems, such as accidents and runs of bad
luck, and so can problems with animals such as disease,
a cow’s inability to give milk, or a chicken’s inability to
lay eggs. Although problems caused by severe weather
or with processes like churning butter and brewing
beer can be thought to result from witches’ spells, the
tembewitchment is less likely to be used in these cases,
because it has connotations of exerting a power over
living things.

There are a variety of measures available to counter-
act bewitchment. People who suspect they have been
bewitched may try some remedies on their own, or
they may consult a specialist, an “unwitcher.” One
type of cure for bewitchment is to get the witch to
remowe it, which can be achieved either by (re)gaining
the witch’s favor or by threatening the witch with ret
ribution. Re versing a spell is one technique offered by
unwitchers, who may also redirct it some other way,
or offer some sort of more passive treatment.
Reversing a spell is one form of punishment, but oth-
er forms may also have curative power. In tribal soci-
eties, this punishment may be informal violence or a
communal decision to drive out or kill the witch,
while in peasant societies this can also include calling
in the magistrates. Howe ver, because the early modern
authorities generally evinced strong interest only
when some egregious harm had been suffered, their
intervention was more useful for getting revenge or
preventing future attacks than in effecting a cure; call-
ing on them was often a sign that more effective coun-
termeasures had failed.
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SOCIAL STRUCTURE, CULTURAL MEANING,
AND INTERPERSONAL PSYCHOPHYSICAL
INFLUENCES

Since the Enlightenment, educated Westerners have
assumed that bewitchment was impossible, so belief in
it needed to be explained as some sort of psychological
malfunction. Social scientists have explained it as a way
of explaining otherwise inexplicable events or a way of
displacing social tensions. These lines of reasoning are
generally combined, so that either an inexplicable event
happens and people search for a culprit along social
fault lines, or else people’s need to assign fault in order
to redirect social tensions generated by other, real con-
flicts leads them to create a scapegoat for problems with
real causes that are unknowable and uncontrollable. In
this view, the concept of bewitchment kills two birds
with one stone, giving people the illusion of control
over the uncontrollable while justifying the victimiza-
tion of social undesirables.

Another, more recent approach that grows out of
semiotics and literary theory is to treat witchcraft
beliefs as part of a symbol system in which bewitch-
ment is an element in a culturally structured narrative.
In other words, people construct a story of what is hap-
pening to them from the narrative elements supplied by
their culture, and bewitchment is one of the possible
stories that can be constructed to explain certain kinds
of misfortune. The decision to pick this story rather
than one of the alternatives, in this interpretation, is
determined not by any reference to “actual events”
(with an uncertain original existence and with remem-
bered details that are subject to constant reconstruc-
tion), but instead by its psychological, social, and cul-
tural meaning. The task of the interpreter is therefore to
deconstruct the narrative to reveal what its different ele-
ments meant; bewitchment can thus be a way of talking
about conflicts in women’s space in one narrative, and a
metaphor for the adolescent desire to freeze time to
avoid adulthood in another.

Although cultural analysts generally claim to be
agnostic on the question of whether bewitchment can
actually take place, some take the more radical position
that any concept of a reality beyond peoples’ concepts is
illusory, or at least unknowable, making bewitchment
no more, as well as no less, real than any other narrative
device. Even in more moderate cultural analysis,
bewitchment is implicitly treated as unreal, just as it is
explicitly treated as unreal in social scientific explana-
tions. An alternative understanding has recently been
proposed that, while still relatively undeveloped, seems
worth considering. It has long been known that some
ailments ascribed to bewitching can be caused by psy-
chological processes, that they are examples of what has
been known as psychosomatic disease. It used to be
assumed that psychosomatics worked through some
complex psychodynamics, in which a belief in witch-
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craft and magic played an essential role by generating
the fear that disrupted necessary physiological
processes or set in motion damaging ones. In recent
decades, however, medical doctors have abandoned
Freudian-style psychodynamics in favor of the more
straightforward effects of the stress response, the flight-
or-fight reaction in which the body shuts down some
systems and boosts others in preparation for a shorrt,
intense physical exe rtion. These physiological changes
are useful in coping with a brief physical emergency,
but damaging when prolonged. Bewitchment seems to
be what happens when, during an interpersonal alterca-
tion, or because of some unstated antipathy, ove rt or
subliminal signaling between people triggers the flight-
or-fight reaction in one, but in the claustrophobic con-
text of a small community there can be no quick resolu-
tion to the danger signaled. Consequently, the person
remains in the kind of prolonged state of excitation that
becomes damaging to health. Although culturally
determined postures and words certainly play a role in
transmitting hostility and threat, noncultural physio-
logical changes such as constricted pupils, tension in
the facial muscles, and pallor or ruddiness may be at
least as important in the process. Similarly, no specific
belief in magic or an innate power of hostility is neces-
sary for the stress response to be triggered or main-
tained, although again, cultural beliefs can contribute
to the intensity of the reaction and shape the specific
symptoms manifested.

This approach is not fundamentally incompatible
with the other two, just as they are not fundamentally
incompatible with each other. Social science illuminates
the social situations in which interpersonal conflict cul-
minating in bewitchment often takes place. Gultural
analysis shows how people conceptualize the process,
which can amplify, dampen, or channel it into specific
forms. Psychophysiology explains the process by which
most bewitchments take place, illuminating their inter-
nal dynamics and showing the boundaries of what can
occur. Together these approaches provide a richer and
more nuanced understanding than any one alone.

EDWARD BEVER
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BIBLE
The importance of the Bible for the formation of
witchcraft doctrine in Christian Europe is impossible to
overestimate.

HEBREW BIBLE

The religion of ancient Israel was exposed to many
influences of polytheistic religions, especially those of
Egypt, Canaan, and Babylonia. Egypt was regarded as
the country of magicians par excellence. The reception
of foreign cults and the official syncretism that the
prophets so energetically denounced in the time of the
kings of ancient Israel was a reflection of this cultural
influence. An entirely separate aspect of popular reli-
gious belief among the peoples of ancient Israel and
Canaan was their concern over the existence of destruc-
tive demons. Sorcerers and magicians who could con-
trol these demons were sought after and feared. Biblical
books claim that these demons had been heavenly
beings who were overpowered by YHWH, or they con-
stituted a pantheon of minor gods under YHWH
(Ps. 29:1, Ps. 89:6—8). The most common terms for
these creatures are “hairy demons or satyrs” ({¢7rim and
Sedim). Among the names associated with demons are
Azazel, mentioned as part of the ritual in which the
high priest sends a goat into the desert as an expiatory
sacrifice (Lev. 16:7-10), and Lilith, associated with
unclean animals in Isaiah 34:14, who is better known
from later rabbinic literature and is considered a wilder-
ness-dwelling demon of the night who was a succubus
and a “child-stealing” creature.

Several types of magic developed either to provide
protection against this world of demons or to seek their
assistance. Prohibitions against these forms of magic,
which correspond roughly to black and white magic,
were enumerated in several catalogs of vices in the
Hebrew Bible (e.g., Deut. 18:10-11; 2 Kings 21:6; Jer.
27:9). The passage in Deuteronomy is one of the
most important; it mentions as practices of the native
peoples that the people of Israel must not take up mak-
ing a son or daughter pass through the fire, practicing
divination (gésamim), and being an observer of times
(mé'oneén, either an astrologer or a diviner who studies
patterns in smoke or clouds), an enchanter (ménakhes),
or a witch (mékassep, feminine mékassépah). Other

terminology applied to magic practices included casting
spells (chober, chiber), from the Hebrew root for
binding (chabar); consulting familiar spirits (66, weyid-
deé'oni); and necromancy (doés el-hammetim). In the
First Book of Samuel, divination (gesern) is compared
to rebellion (15:23). In Jeremiah, the diviners and
others are named together with false prophets, to
whom one should not listen (27:9). Another form of
magic was called whispering (lachas), which means pro-
nouncing spells. The term for sorcery and witchcraft,
kesep, is related to the Assyrian word for witch (kassap).
In the famous magical competition between Moses and
Aaron and the magicians of the Pharaoh, in which both
sides changed rods into serpents, but the serpents of
Moses swallowed those of the Egyptians, the magicians
were called the wise ones (gésamim) and sorcerers
(mékassepim) (Exod. 7:11). Chartomim (Exod. 7, 22;
Dan. 1, 20) was another term used for magicians who
made enchantments.

Familiar spirits and spirits of the dead (yidde'oni '6b)
are named together and associated with necromancy,
because of the belief that the dead had occult powers
and comprehensive knowledge. Therefore the spirits of
the dead are described as whispering and murmuring
(Isa. 8:19), their voices coming out of the earth (Isa.
29:4; compare 1 Sam. 28:7). In Leviticus we find this
prescription: “A man also or woman that hath a familiar
spirit [06], or that is a wizard [has a yidoni], shall sure-
ly be put to death: they shall stone them with stones:
their blood shall be upon them” (20:27). Leviticus also
reported these divine words: “And the soul that turneth
after such as have familiar spirits /6bot/, and after wiz-
ards [yid'énim], to go a whoring after them, I will even
set my face against that soul, and will cut him off from
among his people” (20:6). In later times, yid'oni is no
longer the spirit itself, but the soothsayer and the magi-
cian. In the Septuagint the term is often translated as
engastrimythos (ventriloquist). The term 96 suggests a
connection (at least as one kind of explanation) with
‘ab (father), which would identify the spirits of the dead
as the spirits of ancestors. The catalogs of prohibition
were probably a reaction to the cult of ancestors, which
was seen as inimical to the cult of YHWH.

The most famous witch in the Hebrew Bible, the
witch of Endor (1 Sam. 28), who is never called a
“witch” in the Biblical text (‘witch” being a later
Christian convention) was someone who consulted the
dead, because she had an ’6b. She puts Saul in contact
with the dead Samuel, and in the ritual she sees elohim
(literally, “gods”; often translated as “God”). The King
James Version of the Bible translated the passage thus:
“I saw gods ascending out of the earth” (13). Women
were regarded as more likely than men to practice
sorcery (kesep). In Exodus, the death penalty is pre-
scribed for the female witch (mékassepah) only (22:17
in the Hebrew Bible and the Septuagint; 22:18 in the
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Latin Vulgate and in the King James version), although
thereis scholarly debate on this, whereas in Leviticus
both man and woman are mentioned (St. Jeromes
Vulgate translated the passage in Exodus using the mas-
culine plural form: Maleficos non patieris vivere(“Thou
shalt not suffer workers of harmful magic to live”). In
the Talmud, sorcery was attributed to women; the
Babylonian Talmud Sanhedrin (67 a) claimed that
Exodus 22:17 referred to men too, but that they were
not mentioned because women were the main practi-
tioners of sorcery. Only women were mentioned in the
practice of making magical wrist ties (Ezek. 13:18). Yet
another kind of magic, the evil eye, did harm. Proverbs
contained an admonition not to eat the bread of some-
one who had an evil eye (23:6), but in this example the
description might simply have meant “envious” (com-
pare Ulmer 1994, 3).

The crime of sorcery was sometimes enumerated in
catalogs of other vices. It was, for example, named
together with sexual crimes and the oppression of the
poor. Malachi condemned sorcerers, adulterers, perjur-
ers, and those who oppressed employees, widows,
fatherless orphans, and strangers (3:5). Similarly,
Exodus mentions enticing a maid, lying with a beast,
and sacrifices to other gods together with sorcery
(22:16-23). The Mishnah (Sota 9: 23) says that forni-
cation and sorcery destroy everything, while the Second
Book of Kings mentions both the whoring and the
witchcraft of Jezebel, mother of Joram (9:22). Such
examples suggest that witchcraft was perceived in con-
nection with deviant behavior.

It is also striking that sorcery and divination were
very important in foreign policy: Sorcerers and diviners
traditionally lived at courts in the ancient Near East. In
Egypt, this kind of specialist often practiced sorcery and
cursing against the enemy in wartime. This explains
why the prophet Isaiah (3:2) announced that the Lord
would take everything vital away from Jerusalem—
bread, water, warrior, judge, prophet, the old—and
included its diviner (gosem) and conjurer (nebon lacha s),
and why King Manasseh was blamed for his political
magic (2 Chron. 33:6; 2 Kings 21:6), or why Jeremiah
associated false prophets, diviners, dreamers,
enchanters, and sorcerers with a concrete foreign policy,
speaking of them as assuring their king that his
kingdom would not be subjected to Babylon (27:9).
On the contrary, Jeremiah’s political prophecy said that
it was God’s will that the Jews should become
Nebuchadrezzars subjects. In the Book of Nahum,
Nineveh, the Assyrian capital city, was referred to as the
well-favored harlot and mistress of witchcraft, who sold
nations through her whoredom and families through
her witchcraft (3:4). Overall, the political function of
witchcraft seems to have been much more important in
Biblical times than in the early modern European witch
hunts.
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According to the Talmud, the religious elite in
Biblical times, the prophets, considered magic and
witchcraft incompatible with the belief in YHWH and
that belief in magic means denying the power of
YHWH and those who serve him (Babylonian
Talmud Sanhedrin 67 b). Certainly the passage quoted
from Exodus above, usually translated “Thou shalt not
suffer a witch to live” (22:17), an extremely important
text for the persecution of witches in early modern
Europe, prescribed the death penalty for witches. They
we re stoned in ancient Israel, unlike in Assyria, where
they were burned. An actual persecution of witches was
mentioned in the First Book of Samuel in connection
with the witch of Endor. Because Saul had the 4bor and
the yid'onim driven out, the soothsayer of Endor was
frightened when the king approached her (the term
usually translated “witch” [mékassepah] was not in fact
used in this passage). A post-biblical legend told that
Simon ben Shetah had eighty witches hanged or cruci-
fied in the second century B.C.E. (Mishnah Sanhedrin
6:4); the passage named only women in general, but the
implication was that they were witches.

Black magic had to be distinguished from permissi-
ble rituals. Those who merely played tricks to deceive
the eye were not regarded as guilty in Jewish law, or so
the Mishnah, which dates from approximately 200
C.E, in the post-Biblical period, asserted (Sanhedrin
VII 11). The distinction of black magic (although the
rabbis never used this term) from miracles, which were
performed by a genuine prophet, was also important.
Miracles were sometimes regarded as ambivalent
because of their relation to magic; when Elijah asked
God for a miracle (1 Kings 18:37), later interpreters
claimed that Elijah had asked God that the miracle not
be regarded as witchcraft (BT Berakhot 6 b). Simon
bar-Yohai, a great rabbi and Talmudic sage in the sec-
ond century C.E., opposed witchcraft, but he was a
miracle worker, who could change men into a heap of
bones simply by looking at them (the evil eye; BT
Shabbat 33 b). When the frst-century B.C.E. Rabbi
Honi Ha-Me‘aggel wrought a rain miracle, the sage
Simon ben Shetah said to him: “if you were not Honni,
I would ban [excommunicate] you” (Mishnah, Ta‘anyot
3:4). Because rabbis performed magical rituals, some of
them were said to practice witchcraft. They could force
witches to undo the evil they had caused. Amulets—
frequently using the tetragrammaton, the name of
God—were often employed against black magic and
demons by rabbis from antiquity to modern times.
Thus rabbis, after the Hebrew Bible was codified, no
doubt integrated into Judaism some practices they con-
sidered superstitious because they could not prevent
them.

If Jewish magic had been generally under control in
biblical times, it became stronger in the Ftllenistic
period and even more so in late antiquity, so that Jews



were regarded as the people of sorcerers par excellence
(Trachtenberg 1939). Many Greek magical papyri con-
tained Jewish elements. In the time of Jesus, Jews knew
and developed the demonology of the Heb rew Bible.
Their demons, led by Asmodeus and Lilith, dwelled in
places of impurity, in the air, the desert, or in ruins.
They worked mainly at night. They we re Satan’s ser-
vants, but God gave them their power. n Jubilees an
apocryphal book of the second century B.C.E., diseases
we re attributed to demons (10:10—14). Their human
allies were less important than the demons themselves.
Josephus, the Jewish general and historian of the first
century C.E., recorded that King Solomon was regard-
ed as a great magician, to whom God taught the art of
banishing evil demons for the protection of humanity;
Solomon composed formulas for conjurations to drive
out such spirits. Josephus reported an exorcism he had
observed himself, in which the spirit was drawn from
the nose of an obsessed person with the help of a root
suggested by Solomon; in order to prove that it had left
the person, the spirit had to overthrow a water basin
(Josephus, Jewish Antiquities 8:45, p. 594). The Talmud
and many other Jewish works are full of magical prac-
tices that rabbis used as white magic. Later, the
Kabbalah became the main domain of Jewish magic.

NEW TESTAMENT

In the New Testament, witches are not mentioned in
discussions of magic, and women had no special place
in its conception of magic, as they did in later times.
New Testament terms for magician include mdgos
(Acts), gdes (2 Tim. 3:13) and pharmakeis or phar-
makds. In Revelation, this last term was connected with
dogs, whoremongers, murderers, idolaters, and liars
(22:15; compare Gal. 5:20). The magi originated in
Medea; they interpreted dreams and omens and sold
amulets. Goeteia, also mentioned by Plato, was con-
nected with sophists, and pharmakeiis probably referred
to a shamanist rite (Symposium 202 e; Smith 1978,
70). The gdés was the practitioner of a lower form of
magic than the mdgos. In Josephus, he was a cheat who
promised, for example, to divide the Jordan River,
defeat the Romans, or overthrow the walls of Jerusalem
(War 2:261 ft.; Antiquities vol. 20, 97, 167 ft., 188; vol.
9, p. 440 ff., p. 478 ff., p. 490). The three magi who
came to Bethlehem to see the child were viewed as pos-
itive characters, probably astrologers.

Magical rites we re very common in the time of the
New Testament. A practice associated with witchcraft
was the evil eye. The author of the Gospel of Mark
mentioned ophtalmds ponerds (evil eye) in association
with thefts, covetousness, wickedness, deceit, lascivi-
ousness, blasphemy, pride, and foolishness (7:22). The
apostle Paul uses the term fascination in the Epistle to
the Galatians: “Who has bewitched you?” (3:1). (The

verb is baskainein; Latin fascinare.) Most important in

the New Testament was the ability to send and drive
out (ekbdllein) evil spirits. The belief was widespread
that every heavy blow of fate, eve ry disease, was either
caused by a demon or sent by a god. The deaf and
dumb were also thought to be bound by a demon
(Mark 7:35). The defixio, a magical rite often used in
those days, was a spell written on lead tables and
shards, intended to deliver someone to evil spirits. One
of its aims was to cause love or hatred (the so-called
dividers).

The focus of the authors of the New Testament was
not on the people who sent these spirits, but on the
spirits themselves and those obsessed by them. Jesus
himself appeared as a great exorcist. The extent of his
fame in this respect can be seen in the fact that his dis-
ciples tried to forbid a man to exorcise in Jesus’s name,
but Jesus did not allow them to do this (Mark 9:38 ff.;
Luke 9:49 f). After Jesus’ death, some wandering Jews,
sons of a high priest, exorcised in the name of Jesus, but
the demon overpowered them (Acts 19:13-16). Jesus’s
enemies saw him as a magus who drove out devils with
the help of Beelzebub, or who had an evil spirit (Mark
3:22; Matt. 10:25; Matt. 9:34; John 8:48). Jesus’s sigh-
ing in Mark 7:34 might refer to the notion that the
obsessed, tormented by a demon, used to sigh, which
can also be found in the Papyri graecae magicae
(Preisendanz and Henrichs 1973-1974, 1:118 —27). In
a famous exorcism, Jesus did not order the demons he
was casting out of a man to enter into swine, but when
they begged him, he allowed them to do so (Mark
5:13). It may well have been that active sending would
have suggested black magic. It was common to send
spirits into a person in his food; thus Morton Smith
(1978, 110) interpreted Jesus’s giving of bread to Judas
during the last meal before the Crucifixion (John
13:26-27) as a magical act designed to bring about
p o ssession by a spirit. When Jesus made a fig tree with-
er Mark 11:12-14 and 20-22), the words he speaks
correpond to spells in Greek papyri. The instruction
he gave to his disciples about how to curse a town that
did not make them welcome (Luke 10:10-12) also
corrssponded with then-current magical practices. In
his healing, Jesus used only prayer, the word, laying his
hands on a person, or saliva. If Jesus was said to be the
resurrected John the Baptist (Mark 6, 14-15), this
probably means that he was regarded as a necromancer
who worked through John’s soul.

The disciples also exorcised and healed ill people,
using the oil often mentioned in magical texts (Mark 6,
12-13). They also fasted before performing exorcisms.
According to Jewish tradition, Jesus learned his magic
arts in Egypt. His miraculous healings have been com-
pared to those of the first century C.E. Pythagorean
miracle worker Apollonius of Tyana, who similarly
drove out evil spirits and appeared to his followers as
a divine man, but to his opponents as a charlatan
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(Smith 1978). Accordng to Smith, Matthewand Luke
tried to tone down the magical elements found in Mark.

It would certainly be wrong, however, to reduce
Jesus to the role of magician: Other scholars (e.g.,
Garrett 1989) have rejected Smith’s interpretation of
Jesus entirely; David Aune (1980, 1539) asserted that
Jesus’s magical activities should be subsumed under his
role of messianic prophet. As Samson Eitren pointed
out, Jesus worked less through charms than through
prayer, nor was he a thaumaturge with magical training
(1966, 40).

We can conclude from the great number of magical
deeds associated with early Christians that human
beings we re thought to be the cause of evil, but neve r-
theless healing practices concentrated on the demons
themselwes, rather than on persecuting those who had
sent them. St. Paul also worked as an exorcist (Acts
16:16-17). When he preached in Ephesus, many who
had formerly practiced magic converted. They
b rought their magic books, worth 50,000 pieces of sil-
ver, and burned them in public (Acts 19:19). There
was one famous case of Paul himself practicing harm-
ful magic: addressing him as a child of the Devil, he
inflicted blindness on the mdgos Bar Jesus (Elymas),
who wanted to turn the proconsul away from
Christianity (Acts 13:6 ff.). Paul addressed Bar Jesus as
the Devil’s child. Paul’s “blackest kind of magic”
(Smith 1978, 110) was to give over some people to
Satan (“for the destruction of the flesh, that the spirit
may be saved”; 1 Cor. 5:5; also 1 Tim. 1:19 ff.).
Simon Magus wanted to purchase their magical power
from the apostles, and Peter cursed him for this (Acts
8:9 ff. and 18 ff.). Oviously, magic was not unusual
among Christians, in a world where inimical groups
often reproached each other with performing black
magic. There were even Christian charms asking for
revenge (Preisendanz and Henrichs 1973-1974,
2:224). All this illustrates that the New Testament was
written in a magical context transmitted from Jewish
sources and enlarged by Hellenistic influences. These
developments proved to be very influential. In the late
medieval and early modern periods, both the Heb rew
Bible and the New Testament we re interpreted literal-
ly and so offered strong arguments for the existence of
demons and witches and for the execution of the lat-
ter. Enlightened opponents of persecutions we re con-
fronted with the biblical texts.

RAINER WALZ
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BIBLIOMANCY

The art of divination using the Bible or another
sacred text is a subcategory of stichomancy, the art of
seeking spiritual guidance through the written word,
and was sometimes used to identify witches. In bib-
liomancy, passages found when the Scriptures are
opened at random are believed to offer advice, dis-
close the future, or answer questions. Through such
blind biblical selection, people have found relevant
answers to personal and societal problems; many
believe bibliomancy demonstrates the power of holy
texts.

Similar divinatory practices have never been con-
fined to Christians. Ancient Chinese culture used the 7



Ching (The Book of Changes); Muslims opened the
Quran for divinatory purposes; ancient Greeks used
Homer’s /liad or Odyssey, Romans opened the Sibylline
books or Virgils works. In Christianity, the Bible
became the only book used for divinatory purposes.
Medieval Christians denounced divination with pagan
books, but nevertheless sought answers for their ques-
tions from the Bible, even willfully altering the mean-
ing of the Biblical texts encountered, if necessary.

Bibliomancy played a major role among clergy and
laymen alike in early medieval times. This type of div-
ination, known in Latin as sorfes. was common in the
Middle Ages. An elaborate example of a sortilegium
(sorcery), the Sortes Sangalleses (sixth or seventh centu-
ry), used a succession of dice throws to lead the inquir-
er through the texts. Christian authorities like
Augustine, Jerome, and Gregory the Great opposed this
superstition, and numerous Church synods denounced
and prohibited sorzilegium from the fifth century
onwards. Charlemagne decisively forbade it in his
capitulary of March 789. But church and state authori-
ties fought in vain against this widespread and popular
method of divination.

Folk belief could not be broken by force. Berthold
von Regensburg, a famous thirteenth-century German
preacher, attacked bibliomancy (also called thumbing)
in his sermons. But Christians would never abandon
the method; even St. Francis allegedly founded his
order only after consulting the Bible three times in this
manner. The Bible itself was looked upon as a magic
object, and when put on a child’s head, would bring
about sleep. Reading the Bible to a pregnant woman
would guarantee a safe delivery. In England, persons
accused of witchcraft were weighed against the great
Bible in church; anyone who weighed more than the
Bible was guilty.

Even nowadays the custom still exists of opening the
Bible at random on New Years morning to learn the
general topic of guidance for the coming year. Web sites
on the Internet provide bibliomantic readings and a
Literary Book of Answers to meet the needs of inquirers.
On all occasions of importance one can ask God for
guidance, such as before a journey or an important
business meeting, on a church holiday, or after a chris-
tening to learn the future of the new Christian. Biblical
oracles have been used to foretell death, interpret
dreams, or determine guilt; bibliomancy has been espe-
cially popular during wars.

Among several known methods of bibliomancy, the
thumb, the pin, and the key seem the most common.
By the first method, the reader opens the Bible at ran-
dom, and the verse the thumb points at will serve as an
answer. People who we re fond of precision chose the
pin instead of the thumb and pierced through several
pages. The very verse finally hit by the pin foretold the
future. The key method was still used in Great Britain

in the nineteenth century. A key was put in the Bible.
Pieces of paper containing the names of the accused
we re inserted in the hollow end of the key. When the
paper with the name of the guilty person was inserted,
the Bible fell from the grasp of the person holding it. A
slight variant used for tracing a thief is to tie up the holy
book and suspend it from a string. The key within the
Bible is believed to point out the thief. By yet another
method, when the Bible is attached to a piece of string
affixed to the ceiling, and all names of the people living
in a household are spoken aloud, the culprit’s name is
supposed to make the book turn. In German lands,
people tried to learn the names of the witches who
jinxed the cows by means of the turning book.

CHRISTA TUCZAY
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BILSON BOY

In 1620, a twelve-year-old boy named William Perry, of
Bilson (now Bilston), Staffordshire, accused a female
neighbor, “Jone Coxe,” of having bewitched him. Perry
suffered from what were later called extraordinary fits
and spasms, his urine appeared black, and he vomited
straw, feathers, rags and crooked pins—a sure sign of
witchcraft. Coxe was accused of sending a spirit into his
body to punish him for not having returned her greet-
ings one day. She apparently had a poor reputation in
the neighborhood, was considered to have a testy tem-
per, and was already suspected of being a witch.

Coxe’s subsequent trial at the Staffordshire Assizes in
August 1620 would have proceeded with very little
notice had it not been for the interest King James I had
taken in a witchcraft trial conducted at Leicester four
years earlier. Nine women were hanged on that occa-
sion, primarily on the testimony of John Smith, a boy
about Perry’s age. Shortly after, James had personally
cross-examined Smith and denounced him as a liar,
declaring that a terrible miscarriage of justice had
occurred. It was undoubtedly an awareness of royal
interest in such cases that led the assize judges, Sir Peter
Warberton and Sir John Davies, to examine Perry’s
testimony with particular care. The trial began in
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dramatic fashion, with Perry falling into violent fits as
soon as Coxe entered the courtroom. There are, howev-
er, two contradictory versions of the court’s verdict on
the evidence they saw and heard. According to Richard
Baddeley’s 1622 account of the trial, Perry was found
an unreliable witness and the case against Coxe was dis-
missed, but later accounts (Wilson 1653; Second Part of
the Boy of Bilson 1698) stated that she was found guilty
and sentenced to death, though she was later acquitted
following subsequent revelations.

After the trial Perry was committed to the care of the
bishop of Lichfield and Coventry, Thomas Morton
(1564-1659). Perry was brought to the bishop’s home,
Eccleshall Castle, where he continued his pantomime,
patently enjoying the attention and sympathy his
supposed bewitchment generated. Morton and his
secretary Richard Baddeley repeatedly questioned the
boy and applied a series of tests. On various occasions
Perry was given six lashes with a rod, had needles thrust
into his toes and fingers, and burning candles thrust so
near his eyes that they singed his eyelids. Perry seemed
insensitive to such pain, which further bolstered the
claim that he was truly possessed. But despite Perry’s
impressive display of resilience and cunning, his decep-
tions were ultimately revealed in two crucial ways. First,
one day, when Perry thought everyone had gone to
church, a servant who was employed to watch him
through a spy hole saw him pour some ink into his
chamber pot and place a piece of ink-soaked cotton
under his foreskin. Second, he failed a standard theo-
logical test for diabolic possession, by responding incor-
rectly when passages of the Bible were read out in
ancient languages.

Confronted with his imposture, Perry finally con-
fessed. He stated that an old peddler of pots and glasses
whom he had met on the road one day had coached
him. Seduced by the prospect of not having to go to
school, he began to simulate the behavior as instructed.
His parents, who were Roman Catholics, were then
persuaded to employ several recusant priests to exorcise
the boy. Morton interpreted these events as a propagan-
da ploy by the Catholic community in the region to
promote the benefits of their Church. If such a plan
really existed, it backfired; Perry refused to be success-
fully exorcised. He enjoyed the attention too much,
and his parents apparently received much-needed char-
ity because of his predicament. On July 26, 1621, Perry
revealed all this before the assizes at Stafford. He begged
Coxe’s forgiveness and was pardoned by the court.
Bishop Mo rton subsequently had Perry bound out as
an apprentice.

OWEN DAVIES
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BINSFELD, PETER (1546-1598)

Peter Binfeld was suffragan bishop of Trier and a demo-
nologist. Born at Binsfeld near Bitburg, young Binsfeld
attracted the attention of Himmerod Cistercian
monastery in the Trier region. The Cistercians accepted
him as a pupil, even though he came from an insignifi-
cant peasant family. From 1570 to 1576, Binsfeld stud-
ied theology and philosophy at the Jesuit Collegium
Germanicum in Rome, where he was consecrated priest
and received a doctorate in theology. He became an
ardent promoter of the Tridentine reforms. When
Binsfeld returned to the Trier region, Archbishop Jakob
III of Trier entrusted his protégé with the reform of
Priim Abbey, where he stayed until 1578. In 1578,
Binsfeld was appointed provost of St. Simeon convent
in Trier and nominated as suffragan to the archbishop
of Trier. He received the prebend of Wasserbillig. In
1580, the Vatican confirmed Binsfeld as suffragan and
made him vicar-general of the archdioceses of Trier.
Further, he held office as vice-chancellor of Trier
University in 1580, and as dean in 1582-1583 and
1587-1588. Binsfeld’s personal letters reveal not only
genuine zeal for orthodoxy but also dissatisfaction with
his own achievements and world-weariness. He died in
Trier during an epidemic in 1598.

DEMONOLOGY

In 1589, Binsfeld published in Trier the Tractatus de
confessionibus malefcorum et sagarum (Treatise on
Confessions of Sorcerers and Witches). Archbishop
Johann VII had sought the advice of theologians at his
university about the problem of the reliability of witch-
es denunciations; Binsfeld probably wrote his book to
answer his patron’s question. It has two parts: The first
discussed the preconditions, possibilities, and limits of
witchcraft; the second dealt with procedural problems
in witchcraft trials.

The first part opened with fourteen pmeludia (pre
liminary thoughts) in which Binsfeld repeated the fun-
damentals of demonology: Witchcraft included heresy
and harm done to innocents; therefore it was subject to
both ecclesiastical and secular courts. He introduced
the idea of God’s permission and the doctrine of
implicit and explicit diabolical pacts. Throughout his



Anonymous frontispiece from the 1591 German edition of demonologist Peter Binsfelds Tractatus de Confessionibus Maleficorum et Sagarum
(Treatise on Confessions of Sorcerers and Witches), 1589. The drawing buttresses Bishop Binsfeld’s severe attitudes toward witches and
witcheraft. Two witches fly on a goat and stick to the Sabbat, where another witch pays homage to the Devil, another causes a hailstorm, and one

places a baby in a cauldron to cook. (Cornell University Library)

book, Binsfeld used both ideas extensively to bolster his
arguments. Binsfeld’s Devil was incredibly powerful:
All magic was by definition demonic; in other words,
all magic was witchcraft. Every effect with no obvious
natural cause was likely to be caused by witchcraft,
especially if the use of signs or letters was involved. The
Devils power to deceive the senses knew hardly any
limits; even to pious Christians, he could appear in the
shape of Jesus himself.

After the praeludia Binsfeld treated the causae, “pre-
conditions,” of witchcraft: the sinful weaknesses of
individuals who fell prey to Satan’s temptations, as well
as the shortcomings of church and state. Binsfeld open-
ly criticized the secular authorities’ apparent negligence
in persecuting witches as well as the ineptitude of
priests and their sometimes unorthodox practices,
regarded from his Tridentine point of view.

At the end of the books first part, Binsfeld described
the abilities of witches and devils. Mi/eficium (harmful
magic), sexual intercourse between humans and demons,
and the bodily flight of the witches we re all real; the
Canon Episcopi was irrel evant. (According to Binsfeld,
that work did not deal with the witches of his own day
but with some other heresy.) For Binsfeld, the witchcraft
trials themselves proved that the flight and the Sabbat
really took place. Witches, as well as those who sought

their help, had to suffer the death penalty. Binsfeld rejece
ed confiscations, however, and criticized judicial irregu-
larities that left defendants or their heirs penniless.

In the book’s second part, Binsfeld first discussed the
question of whether the denunciations of accomplices
by convicted witches we re reliable. It was the duty of
judges to question witches concerning their accom-
plices. Witchcraft was a crimen exceptum (the excepted
crime), a crime so serious and extremely hard to prove
that it was excepted from the usual legal procedures.
Binsfeld therefore admitted children as witnesses—he
was among the first to deal with this specific problem.
He also stated that an inquisition might begin after a
person had been denounced as an accomplice by only
one convicted witch. If there were additional presump-
tions of any kind against a suspect, Binsfeld even stated
that one denunciation sufficed for torture; two denun-
ciations justified the use of torture even without further
evidence. Although Binsfeld warned that the Devil
could appear in any shape he chose, and therefore that
people reportedly seen at a Sabbat might have been
demons in their shapes, he argued that the persons
denounced must be witches because demons could only
assume the appearance of persons who have given them
permission to do so. Binsfeld’s argument was based on
the axiom that God would never allow innocents to fall
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victim to witchcraft trials. Suspects were not to be
tricked into confessing, and penitent witches might
receive the sacraments.

Binsfeld’s book provided a theoretical basis and prac-
tical guidelines for witch hunts. Short, erudite, and well
argued, it was reprinted in 1591, 1596, 1605, and
1623; German versions appeared in Trier, 1590, and in
Munich, 1591 and 1592. In later editions, Binsfeld
added various materials, mostly examples. In 1591, he
also appended a commentary about magicians in gener-
al. After repeating his essential condemnation of all
magic as satanic, Binsfeld examines the magical realm,
using the Codex Iustinianus (the Justinian Code, as the
great collection of Roman law done under the aegis of
the sixth century C.E. Roman emperor Justinian was
called) as his guide. Mathematics and astronomy were
legitimate but were not to be abused for divination,
which was vain and demonic. Alchemy was not per se
magical but was highly questionable in both moral and
intellectual terms. Love magic was a capital crime. All
countermagic was forbidden.

Binsfeld also added more details about procedures at
witchcraft trials. Even though he criticized negligent or
overeager magistrates, his trust in torture and denunci-
ations remained unshakable. He rejected ordeals, and
held that the Devils mark, deformity, or inability to
shed tears should not be used as evidence. However, he
accepted as evidence not only extrajudicial confessions
and all zndicia (circumstantial evidence) of witchcraft in
the imperial law code known as the Carolina Code
(Constitutio Criminalis Carolina, 1532), but also swear-
ing, superstition, failure to defend oneself against accu-
sations, and the suspect’s apparent fear of arrest and
condemnation. He added an appendix listing various
ecclesiastical laws against magic.

In 1592, the theologian Cornelius Loos contradicted
Binsfeld’s book with the treatise De vera et falsa magia
(On True and False Magic), in which he depicted
witches as victims of dreams and illusions. Binsfeld
became the driving force behind the ecclesiastical mea-
sures taken against Loos. His book was prevented from
being published. Loos was arrested and had to revoke
his theses in the presence of Binsfeld and the papal nun-
cio Octavio Frangipani. With Binsfeld’s victory over his
antagonist, opposition in German Catholic theology
against witchcraft persecutions was silenced until the
time of Adam Tanner in the early seventeenth century.
Although Binsfeld failed to influence the secular legisla-
tion against magic in the electorate of Trier, he had con-
siderable influence in Bavaria.

OTHER WRITINGS

Even though magic and witchcraft played almost no
role in Binsfeld’s numerous later publications, his book
on witchcraft was in harmony with the rest of his work.
His whole oeuvre centered on sin and discipline,
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interweaving canonical and secular laws and promoting
disciplinary measures. His handbook for priests, the
Enchiridion theologiae pastoralis et doctrinae neccessariae
sacerdotibus (Handbook of Pastoral Theology and
Doctrine Necessary for Priests, 1591) dealt with the
theology of the sacraments, sins, the Decalogue,
Church organization, and ecclesiastical law, as well as
disciplinary measures and irregularities that prevented
individuals from taking holy orders. His stress on disci-
pline is obvious; christology and ecclesiology were
neglected. His discussion of the First Commandment
contained a lengthy and furious attack on magic and
superstition reminiscent of Binsfeld’s appendix to his
book on witchcraft. In his Commentarius theologicus et
iuridicus in titulum turis canonici de usuris (Theological
and Legal Commentary on Canon Law Regarding
Usury, 1593), Binsfeld reviewed moral teachings as well
as canonical and secular laws against usury, discussing
profits and fair trade in general as well as the rules of
international trade. Binsfeld allowed Jews to take mod-
erate interest, as long as the state as a whole benefited
from it. His dogmatic Liber receptarum in theologia sen-
tentiarum et conclusionum (Book of Sentences and
Conclusions Accepted in Theology, 1593) dealt with
the lost state of innocence, original sin and the perpet-
uation of sin, grace and free will, and justification and
merits, as well as with the fate of the soul after death.
Binsfeld discussed the canonical and secular laws con-
cerning numerous kinds of injuries, damage, and resti-
tution in the Commentarius in titulum iuris canonici de
iniuriis et damno dato (Commentary on Canon Law
Regarding Violations and Damage, 1597). Two of
Binsfeld’s works were printed posthumously by his Trier
publisher, Heinrich Bock: Commentarius in titulum
iuris canonici de simonia (Commentary on Canon Law
Regarding Simony, 1604) and Tractatus de tentationibus
et earum remediis (Treatise on Temptations and Their
Remedies, 1611). The last work reintroduced the Devil
as an omnipresent seducer who could corrupt anything
that was seemingly good and attacked all the senses and
functions of the mind.

JOHANNES DILLINGER
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BLACK MASS

Although this phrase has often been used extremely
loosely to cover a multitude of bizarre rituals, in strict-
ly technical terms a Black Mass is a sacrilegious imita-
tion of a real Mass for purposes of illicit magic often in
the service of witchcraft, performed by a properly
ordained Catholic priest, preferably wearing clerical
dress. Because only authorized priests can celebrate the
Eucharistic miracle of a genuine Mass, only they can
perform an “authentic” Black Mass. Supposedly, the
Catholic Mass is said backwards, urine replaces holy
water and water the wine, the cross is set upside down
or trampled (or both), and noxious material or perhaps
a black turnip or boot substitutes for the Host. Rarely
is there any historical evidence that such actions actual-
ly occurred in western Europe.

Several partial approximations of the Black Mass
occurrad in Latin Christendom after the development
of an “underworld of clerical necromancers” in the later
Middle Ages (Kieckhefer 1989; 1997, chap. 7). Despite
the abundance of lurid tales about witches” Sabbats,
however, no surviving medieval document has yet been
found that offers directions for performing a sacrile-
gious Mass for magical purposes. By the sixteenth cen-
tury, fragmentary evidence about Black Masses, in the
form of corroborated testimony from defendants
obtained without torture, occurred in records of the
Spanish and Roman Inquisitions. The most spectacular
earlier examples of Black Masses were usually per-
formed in order to find buried treasure. In 1586, the
Sicilian Inquisition punished two priests and two stu-
dents for conjuring the Devil by performing Masses in
a cave, using three skulls and nine candles; on one occa-
sion the priestly ringleader sacrificed a live dog, letting
the blood drip into a burning dish while he recited a
Latin prayer to Lucifer. The group had also sacrificed a
goat, and on a third occasion two acolytes committed
sodomy while a priest said mass, because, they said,
“this sin was necessary in order to effect the invocation”
(Henningsen and Contreras 1986, 103—104). In this
instance, three defendants were sent to the galleys.

The Black Mass reached its most famous and fully
developed form during the tumultuous scandal known
as the Affair of the Poisons that took place in France
from 1679 to 1682, during which accusations of witch-
craft and the holding of Black Masses swirled around
charges of poisoning and love magic. The largest docu-
mentary collection of evidence about Black Masses
comes from the special court and the police investigat-

ing collaboration between aristocratic courtiers and the
baroque Parisian descendants of those medieval clerical
necromancers, a few of whom, like the abbé Guibourg,
offered numerous titillating confessions about their sac-
rilegious Masses. Spurious accusations abounded and
even reached King Louis XIV’s mistress, Madame de
Montespan, falsely denounced for attending Black
Masses where newborn babies were sacrificed.

Although the Black Mass that ordained priests per-
formed had a history until the time of Louis XIV, it had
no future in the de-Christianizing Western world of the
eighteenth century and beyond. Once blasphemy lost
its power to shock and neither church nor state pun-
ished people for it, perverted religious rituals became
banal. The Black Masses Sir Francis Dashwood, John
Wilkes, and other members of the Hell-Fire Club per-
formed in Medmenham Abbey in England in the eigh-
teenth century aroused little public concern. The noto-
rious Montague Summers (who claimed to be a
Catholic priest, although no record of his odination
survives) performed probably the closest approach to a
Black Mass in the twentieth century in 1916. Many
such ceremonies were performed later in the century by
another quasi-celebrity, Anton LeVey, founder of the
Church of Satan, whose works (still in print) include
directions for performing them; unlike Summers, how-
ever, LeVey never claimed to have been ordained
(Medway 2001, 380-388). The difference between
these examples suggests that, to a greater degree than
Summers, LeVey inhabited a world where the Catholic
priesthood had been marginalized. In a world where
Satan has been thoroughly trivialized, Black Masses
seem utterly irrelevant. Meanwhile, jaded sensation-
seekers discussing animal and rumored human sacri-
fices and arguing about the reality of Satanic ritual child
abuse in the contemporary Western world abusively
multiply this phrase to mask the absence of the thing
itself.

WILLIAM MONTER
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BLACKSTONE, WILLIAM (1723-1780)
The leading English jurist of his age, Sir William
Blackstone expressed a belief in the reality of witchcraft
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while at the same time criticizing witchcraft trials. He
was the first professor of English law at the University of
Oxford, serving in that capacity from 1758 until 1766,
and owed his fame mainly to his lectures on English law,
Commentaries on the Laws of England, published in four
volumes between 1765 and 1769. The final volume
deals with crimes. Unlike offenses that violated the
rights or possessions of individuals, crimes we re “public
wiongs’ committed against the entire community.
Blackstone divided crimes into different categories, the
first of which he labeled “offences against God and reli-
gion.” Within this category, which included apostasy,
hersy, and blasphemy, he listed “witchcraft, conjura-
tion, inchantment or sorcery” (Blackstone 1979, 4:60).
Like many eighteenth-century jurists and theolo-
gians, Blackstone admitted a belief in the reality of
witchcraft, grounding his belief in the Bible. “To deny
the possibility, nay, actual existence, of witchcraft or
sorcery,” wrote Blackstone, “is at once flatly to contra-
dict the revealed word of God, in various passages both
of the Old and New Testament’ (Blackstone 1979,
4:60). He cited the famous passage from Exodus,
22:18, “Thou shalt not suffer a witch to live,” as the
“express law of God.” He also observed that Roman law
endorsed this condemnation, punishing with death not
only witches but those who had consulted them.
English laws had restated these Biblical and Roman
condemnations, linking the crime with that of heresy.
Even though Blackstone believed in the reality of
witchcraft, he did not approve of witchcraft trials. In
this regard he took the same position as the eighteenth-
century French jurist and philosophe Montesquieu, who
in The Spirit of the Laws (1748) demanded great cau-
tion in the prosecution of magic and heresy, because
even the most moral persons were vulnerable to suspi-
cion on these grounds (Montesquieu 1989, 192).
Blackstone claimed that the “ridiculous stories” told
about witches and the “many impostures and delu-
sions” involved in accusations of witchcraft would be
sufficient to demolish all faith in such a dubious crime
if the evidence of its reality were not also extremely
strong (Blackstone 1979, 4:60). He agreed with the
argument of Joseph Addison in The Spectator in 1711
that, although there was such a thing as witchcraft, one
cannot place credence in any particular modern
instance of it. Addison observed that it was the ignorant
and credulous who often believed in these stories and
that those accused of witchcraft were often people of
weak understanding and crazed imagination.
Blackstone clearly disapproved of English statutes
against the crime of witchcraft. On the basis of these
acts, which he claimed were a source of terror to all old
women in the kingdom, “many poor wretches were
sacrificed thereby to the prejudice of their neighbors,
and their own illusions” (Blackstone 1979, 4:61).
Blackstone expressed considerable relief that in 1736
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the British parliament had repealed the act of 1604,
thereby putting an end to all executions for this “dubi-
ous” crime. In taking this step, he observed that
Parliament had followed the wise example of Louis
X1V, whose edict of 1682 ended most witchcraft prose-
cutions in France. The British statute of 1736 provided
support for Blackstone’s argument that English law had
undergone a considerable number of “improvements”
over the course of the centuries (Blackstone 1979, 429).

BRIAN P. LEVACK
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BLAKULLA

Blikulla is the mythical site of the witches” Sabbat in
Sweden. The literal translation of the name is Blue (B/4,
which in earlier times meant black) Mountain (Kulle).
“The distant blue mountains” have traditionally been
referred to as the home of trolls. Tales of Blakulla and
what took place there combined elements from many
different sources. Nevertheless, the original material for
the tales has a common basis in Scandinavia. Most of
the testimony about Blikulla derived from witchcraft
trials, especially the infamous trials in Sweden from
1668-1676 that involved several thousand people,
mostly children or adolescents. Ever since, the abduc-
tion of children to Blakulla has been a recurring theme
in Swedish tales of the witches” Sabbat.

The name Blakulla appeared first in a story of a mir-
acle from 1410. The story related that a ship bound
from Liibeck to Stockholm found itself in distress in
the straits between Oland and the Swedish mainland
(Kalmarsund), but was saved near a place called
Blakulla. This place, associated with dramatic ewents,
was no doubt the island known as Jungfrun. In the
mid-sixteenth century, Olaus Magnus, the last Catholic
bishop of Sweden, referred to it as the place where
witches gathered to practice their magical arts. There
were references to Blikulla elsewhere as a place name. A
church mural from the late fifteenth century depicts
witches flying to the Devil on a rake, a broomstick, and
a baker’s shovel. From the end of the sixteenth century,
Blikulla was expressly mentioned in witchcraft trials, but
the Blakulla referred to in the major seventeenth-century
witchcraft trials was no longer the island in Kalmarsund.



Either the witches” Sabbat took place locally, or people
believed Blékulla to lie in some distant mythical land-
scape to the northwest.

The Blakulla story is a variation of the depictions of
the witches’ Sabbat from other parts of Europe. Trying
to isolate aspects of these stories that are originally
Swedish from those originating elsewhere is almost
impossible, as is trying to trace the time of their adop-
tion in Sweden. The provincial law of Vistergdtland
from the thirteenth century mentioned women who, in
the shape of trolls, made nocturnal flights. Western
Scandinavian ffteenth-century sagas described people
flying to gatherings. A notable difference between these
sources and fourteenth-century manuscripts is that the
later tales and sagas tended to depict flying as a means
of gathering information or attacking fiends. However,
there is insufficient evidence to indicate an independent
development of a uniquely Nordic witches’ Sabbat.

Swedish folklore had a mystic belief that people
could be carried off or spirited away to a distant place
or a nether region inhabited by trolls. People could even
turn into trolls, either during their lives or after their
deaths. The idea of witches” abduction of children bears
a resemblance to the belief that trolls sometimes
exchanged their own children for human children as
changelings. Tales of this type were then combined with
stories of heresy, consorting with the Devil, and the
witches’ Sabbat. In addition to this link between folk-
lore and the witches’ Sabbat, there is a further aspect
worth considering, namely the connection between
tales of Blakulla and medieval visionary tales, with
descriptions of hell that are clearly reminiscent of the
descriptions of Blékulla.

This varied background helps to explain the marked
contrasts in the descriptions of Blékulla during the
wave of persecution in the seventeenth century. One
can discern a transition from an initial, relatively bright
stage in the Sabbat stories to one that is far darker and
more depressing. Some children gave seductively beau-
tiful descriptions of Blakulla as a means of explaining
how they we re tricked. When they we re interrogated
about witches’ activities, however, a less agreeable pic-
ture emerged. Thus Blékulla could be both a beautiful
place and an evil one where the witches gorged them-
selves, fought, danced backwards, and fornicated under
the table in the banqueting hall. This contrast was rein-
forced when Blikulla took on its true character of dark-
ness, after the children had confessed in court. The chil-
dren perceived the agonies of the damned in Fell,
whose strangled voices could be heard from the boiling
cauldrons.

PER SORLIN
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BLOOD

In all pre-Christian Western religions, blood was
extremely important as an offering to the gods. And
long after Christianization, blood remained a central
component in all kinds of magic, as it was and is in
most non-European cultures. Ancient Jewish, classical,
Celtic, and Teutonic peoples sacrificed hecatombs of
animals and men because the supernatural beings
craved blood. For example, in about 1230, Snorri
Sturluson described the heathen Drontheim sacrifices
as follows: “To this festival, all the farmers brought cat-
tle and horses, slaughtered them and collected their
blood in vessels. Staves were made, like sprinkling
bushes, with which the whole of the altars and the tem-
ple walls, both outside and inside, were sprinkled over,
and also the people” (Sturluson 1968, 94). Official
Christianity condemned this use of blood along with
other forms of heathen survivals; it possessed its own,
more spiritualized blood cult in the form of the tran-
substantiation of wine into Jesus’s blood during the
Mass and in the veneration of many miraculous relics of
the Holy Blood. The life-bearing power of blood is,
however, so obvious that its application for magical
purposes was often spontancously reinvented. This
happened in orthodox Christian surroundings, as, for
example, at Crossen (near Frankfurt an der Oder) in
1481, when the sacristy was saved from fire by slaugh-
tering a calf and pouring its blood onto the flames. But
one cannot deny a possible continuation with some
local pre-Christian fire magic.

Generally, blood has been seen as having power to
heal as well as destroy, but also has become itself an
object of magical manipulations. Among its positive
uses, a widespread half-medical, half-magical tradition
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stemming from antiquity claimed that leprosy could be
cured with the blood of innocent children. The twelfth-
century tale of Ami and Amile, found in many Latin
and vernacular versions, narrated that after one of these
two close friends became a leper, the other helped him
by sacrificing his sons and washing him with their
blood. According to another medieval legend,
Alexander the Great was healed by bathing in his chil-
dren’s blood; the plot of Hartmann von Aue’s famous
story Der arme Finrich (Poor Henry, ca. 1215) was
also based on this assumption. The high esteem for the
blood of executed criminals suggests that, later on, the
magical side of the concept of blood began to prevail.

Black magic had always found many uses for blood.
Necromancers employed it in order to summon the
dead from the other world. The master narrative is
Lucan’s Pharsalia, book six, in which the witch
Erichtho revived a soldier’s corpse by cutting into its
b reast, draining the contents of its veins, and pouring
in warm menstrual blood mixed with the most extrava-
gant poisons. Thereupon his cold body quickened and
began to prophesy. Later, Isidore of Seville, Feinrich
Kramer, in the Malleus Maleficarum (The Hammer of
Witches, 1486), and many other authorities mentioned
the use of blood as a sign of superstitious necromancers
and hydromancers, who usually required it as an
offering for blood-loving demons. Magical handbooks
like the Clavicula Salomonis (Key of Solomon, which
dates from antiquity) prescribed using the blood of a
black cock to inscribe on virgin parchment the symbols
necessary to conjure ghosts. According to the court
physician and university professor Arnold of Villanova
(ca. 1300), inscriptions written in bat’s blood under a
man’s bed could make him impotent, but sprinkling the
walls with some blood from a black dog would provide
an antidote.

The witch’s pact with the Devil was supposedly
written or subscribed with blood. Similar sanguine
pacts were already mentioned in French and German
thirteenthcentury versions of the legend of
Theophilus. Goethés famous scene in Faust (taken
from earlier versions of this legend) cannot be dismissed
as poetical invention. Se veral sources offer rich details
about such blood pacts, including the famous confes-
sion of Magdalena de Cruce [1487-1560], the “devilish
abbess” of Cordova), or the even more famous 1634
affair of Loudun, where no fewer than three official
copies of Urbain Grandiers pact with Asmodeus (two
in Latin, one in French) are contained among the pre-
served evidence, although the bloody originals were
taken to hell. More bureaucratic Austrian and
Hungarian devils commanded their adepts to write
their names with bloody characters in a black book. In
a pious reversal of this rite, extremely devout baroque
Catholics practiced self-dedications to the Virgin, writ-
ten in blood; the famous mystic Veronica Giuliani
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(1660-1727) dipped her quill in her own blood, run-
ning from the letters IHS (an abbreviation for Jesus,
taken from initials of corresponding Greek words) that
she had engraved into her bosom, thereby making her-
self the spouse of Jesus.

Since the twelfth century, a recurring accusation,
lasting into the twentieth century in Europe, charged
Jews with killing Christian children in order to perform
superstitious rites with their blood. But the “blood
libel” could also work in reverse. In 1784, two women
were executed at Hamburg, accused of killing a Jew in
order to use his blood in their sorceries. Late medieval
witches were thought to have a predilection for sucking
blood from small children, making the witch into a
kind of vampire. This stereotype became so strong that
even Joan of Arc was condemned as a sorceress who
thirsted for human blood. Of course, blood became an
essential ingredient in many unguents and philtres. In
1428, Matteuccia di Francesco, the witch of Todi,
confessed to mixing the blood of children and owls in
the potion she used to fly to the walnut tree at
Benevento. Even worse, sorceresses also abused Jesus’s
blood. According to the celebrated Austrian preacher
Abraham a Sancta Clara, witches pressed stolen hosts
until they issued blood, then used the blood to raise
thunderstorms. On the other hand, one part of the
witch test consisted in pricking the body of the witch in
order to see whether the wound would shed blood. If
this happened, the witch could do no more harm, and
the blood worked as a remedy against bewitchment.

From Biblical prescriptions of ritual purity and from
ancient medicine, a firm belief in the special danger of
menstrual blood had developed. It was not only a topic
for learned treatises like Heinrich Cornelius Agrippa
von Nettesheim’s De occulta philosophia (On Occult
Philosophy, 1531, I, chap. 42), but also permeated
popular belief. Women used this blood’s toxic proper-
ties, as we learn from a French royal pardon of 1382,
given to a wife who had tried to harm her husband by
having him drink water into which a sorceress had
boiled her bloodstained shirt. More often, women used
their menstrual blood as a love potion. Already forbid-
den a millennium ago in such early penitentials as
Burchard of Worms' Corrector (1015), this practice was
mentioned again and again until the twentieth century.
If used correctly, however, menstrual blood also had
curative propertdes, as Agrippa von Nettesheim wrote.
The ambivalent character of this fluid, both benevolent
and destructive, seems obvious.

Finally, magical spells to stop bleeding were extreme-
ly frequent in folk medicine, frequently combined with
the paradigmatic evocation of Jesus’s redeeming blood.
A typical formula, using a Norwegian source from
1777, runs: “Stand blood, stop blood, like Jesus Christ
stood in Hell. And the three names of God the Father,
God the Son, and God the Holy Spirit. Amen.”



Sometimes such spells had to be written in blood. A late
medieval German example, which could be multiplied,
went: “If a woman’s menstruation lasts too long, she
should write this name with blood: ‘on: on: on: inclitus
milus’. This works.”

PETER DINZELBACHER
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BODIN, JEAN (1529/1530-1596)
Author of an extremely important and blood-curdling
book on the evil nature of witches, Bodin’s De la démono-
manie des sorciers (On the Demon-Mania of Witches,
1580) became a textbook for Europe’s legal pofession,
p robably cited even more often than the Malleus
Malefcarum (The Hammer of Witches, 1486) for judi-
cial practice in witchcraft trials. It was printed in twenty-
thre edidons, including translations into German,
Italian, and Latin, and the dme of its popularity coincid-
ed with the worst persecution of witches in Europe.

One of the greatest thinkers in sixteenth-century
France, Bodin was highly controversial in his lifetime,
and his posthumous reputation remains somewhat
dubious. He is regarded as a pioneer in education, eco-
nomics, history, politics, and natural philosophy.
Because the theology of his posthumous Heptamemwn
displayed unprecedented tolerance and obvious ecu-
menical traits, scholars have depicted Bodin as a
humane intellectual giant.

LIFE AND WORKS

Bodin was born in Angers, in midwestern France, in
1529 or 1530. He pursued his legal training in
Toulouse during the 1550s. While there, Bodin wrote a
book on educational methods, insisting on using
French instead of Latin as the language of instruction.
After leaving Toulouse, Bodin moved to Paris in 1562
to become a public attorney, an avocat, at the Parlement
of Paris, a sovereign judicial court, with jurisdiction
over approximately one-half of France. There he
became involved in court intrigues at a time when
France’s Valois dynasty was torn by armed conflicts
between the Catholic and Protestant fractions of the
French nobility. Bodin tried to find a solution to this
bitter conflict between the Huguenots and the
Catholics in his writings.

Like most of Europe, France also experienced sharp
inflation along with its religious wars in the second half
of the sixteenth century. In 1568, Bodin explained this
mysterious rise in prices by showing a connection
betwen imported precious metals and inflation, thus
launching a quantitative financial theory based upon
political economics. At about the same time, Bodin also
published a Method for the Easy Understanding of
History, which sharply diverged from contemporary
opinions. Bodin’s view emphasized the necessity of a
comparative approach to historical studies and stressed
the decisive impact of such factors as climate, topogra-
phy, and geography upon human behavior.

What has been hailed as Bodin’s most important
work was published in 1576. His République, called in
English Six Books of @ Commonwealth, offered an analy-
sis of political power in which the term sovereignzy had
central importance. Bodin tried to justify the need for a
strong French monarchy, and his views on power and
government provided ideological foundations for later
autocratic growth. The remedy for domestic chaos was
a strong central government that combined the exercise
of power with the establishment of religious freedom.
Bodin’s private religious views, developed in a dialogue
that remained unpublished until the nineteenth centu-
ry, were amazing in this age and have led some modern
scholars to consider him as secretly Jewish. The
monarch, according to these writings, should acknowl-
edge all religious denominations.

Bodin died from the plague in June 1596 at Laon, a
northern French town where he had served as royal
prosecutor (procureur du roi) since 1587.

THE DEMONOMANIE

Despite his exceptionally wide-ranging originality and
humanitarianism, the same man wrote his second most
popular book in order to attack witches and demons.
His teachings on these subjects have bewildered his
admirers for over 400 years. Many of them have tried to
avoid discussing the book.
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Because it struck at God, nature, and the social
order, according to Bodin, witchcraft was the worst of
all possible crimes. His main objective was to teach his
fellow members of the legal profession how to fight
such crimes effectively. But before Bodin could pro-
claim sorcery as an “e xceptional crime” (crimen exep-
tum), the handling of which prosecutors could suspend
ordinary rules of procedure he first had to prove that
witches and demons really existed. He tried to make
demonology into a precise science. In a didactic man-
ner, and with considerable intellectual arrogance, Bodin
accused those who doubted the existence of witches of
being atheists: such people we re part of the same dia-
bolical network as other sorcerers and should be burned
at the stake along with them.

Bodin’s proofs for the existence of pacts with the
Devil, the witches' Sabbat, and maleficent sorcery began
with his own experiences. Occasionally, he had sat in
courtand listened to the stories the accused witches had
told. Their stories were based upon confessions that
were not extracted by torture. Next, Bodin mentioned a
large number of reliable officials from all across France
who had told him frightful stories about the dangerous
spread of sorcery. Then Bodin wrote of what he had
found in the writings of his Eu ropean predecessors con-
cerning blasphemous witch Sabbats. His information
from northern Europe about sorcery and Sabbats was in
complete accordance with similar stories from
Mediterranean countries. To Bodin this proved that sor-
cery was a pan-Eu ropean conspiracy against God and
the public. To further convince his skeptics, Bodin
could prove that the existence of witches and demons
had thorough documentation in both the Scriptures and
the works of the Church Fathers. His extensive use of
biblical exegesis added weight to his arguments.

Nearly any means could legitimately be used when
prosecuting crimes related to witchcraft and sorcery.
Bodin, who had been educated in law, developed what
were known as “exceptional” means by which to conduct
legal proceedings in sorcery cases. Prosecutors could use
surweillance, lies, provocation, or evidence from convict-
ed criminals—all of which were normally prohibited in
criminal cases. It was permissible to use the whole line of
psychological and physical torture as well. Anesthetic
marks left by the Devil could be found by poking needles
into a suspect’s body. Other circumstantial evidence
showed that it was difficult for witches to shed tears dur-
ing interrogation; the Devil could tie witches' tongues
and thus prevent them from crying or confessing.

The procedures Bodin advocated became common
in several European countries during the 1600s. Bodin
cannot be blamed for the thousands of witches who
we re burned at the stake in Europe in the years when
his Démonomanie was so widely read and cited.
Nonetheless, he published his arguments at the right
time and apparently fulfilled an urgent need; less origi-
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nal French jurists, such as Nicolas Rémy, Henri Boguet,
and Pierre de Lancre, imitated Bodin.

The notion of witches as an organized sect conspir-
ing against church and state challenged both types of
authority. The depiction of an organized, separatist,
and satanic threat was central to Bodin’s demonological
manual. When viewed in relation to his theory of sover-
eignty, which was meant to secure political conformity,
a sect that aimed to encompass social disintegration had
to be resisted by all means. Witches” Sabbats turned the
world upside down; they were construed as subverting
all positive norms in politics, economics, and religion.
Bodin’s cumulative description of the Sabbats made
them sound similar to the growing peasant revolts in
France at the end of the sixteenth century. The witch
could be used—and was used—as a personification of
revolt and divergent behavior. The belief that witches
were all agents of the Devil occurred simultaneously
with the implementation of an ideology based upon a
paternal and central monarchy. Because of state consol-
idation, Bodin believed it necessary to prosecute those
who impelled the breakup of the state by diabolical
means. In other words, the ideological and divine legit-
imacy of state building rested on the existence of witch-
craft. A powerful monarch, anointed by Gods grace,
became the metaphoric archenemy of Satan. Thus there
was an obvious inner connection between Bodin’s polit-
ical interpretation of the 1570s onward and his theories
on demonology from the 1580s, and the same was true
of his religious tracts of the 1590s. In fact, one of
Bodin’s major points was to show that all religious per-
suasions had something in common: the need to wage
war on Sorcery.

Although Bodin’s Républigue was blatantly misogy-
nistic, his evidence for witchcraft came more often from
men than from women. French courts prosecuted more
men than women for witchcraft when the
Démonomanie was most popular. He can at least be
exonerated from the charge that he attacked witchcraft
simply because of his hostility to women. It can also be
said as some palliation of his cruel demonology that at
least he failed to influence the Parement of Paris, his
original audience; the parement never viewed witch-
craft as an exceptional crime.

The genre called political demonology saw a clear
link between the body politic and the evil doings of
demons. To this genre, witchcraft constantly invoked
fears about destructive forces within the society, which
threatened the safe integration of the body politic.
Bodin’s teachings on sorcery can best be described as an
ex treme variant on the political demonology in which
he seemed to lack the criteria for separating the truth
from deception in his methodology.

RUNE HAGEN;
TRANSLATED BY MARK LEDINGHAM
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BODY OF THE WITCH
A source of fascination to many people in the early
modern period, the bodies of witches, above all female
witches—their form, responses, and capacities—pro-
vided proof in the eyes of many that witches were trai-
tors to Christian society.

The modern image of the witch—a hunched, wrin-
kled old woman, with a hooked nose sprouting a
wart—derived from both “nonfictional” and artistic
representations in the period of witch hunting. This
stereotype, even narrower than the artistic images of
the early modern era, draws attention to the reductive
pereption that physiognomy betrays a person’s moral
state. For early modern people, imagining visible and
tangible differences between a witch’s body and those
of other people was partly a response to the worst fears
of witchcraft, connected to its secrecy. Fear of the hid-
den nature of witchcraft is a functional reason why the
bodies of female witches preoccupied those who
sought to condemn them: The features and capacities
of the witch’s body in captivity would display for them
what otherwise remained hidden. A female witch was
convicted partly on the basis of what her body suppos-

edly housed and hid, which revealed the state of her
soul and “proved” claims about the evil of which she
stood accused. The witch’s body was thought to be
physically distinctive because of her perceivad inability
to display normal reactions and imagined capacity to
be transformed and transported in ways ordinary peo-
ple could not.

The so-called Devils mark was a bodily index of
witchcraft separating the legal treatment of witches
from that of other criminals or heretics. This scratch or
mark on the witch’s body had supposedly been made by
the Devil as a token of ownership, and was held to be
insensitive The Devils mark betokened rnunciation
of the witch’s will; it was inscribed when one gave one’s
soul to the Devil, providing a “text that was the
functional equivalent of a written pact. Demonic pacts
signed by witches in their own blood were seen similar-
ly as embodiments of the will. An English variant of the
Devils mark was the witch’s mark, the hidden teat,
reportedly used for suckling of the witch’s familiar.
(The Jacobean play The Witch of Edmonton, adapted

Albrecht Diirer’s engraving Four Naked Women, or The Four
Witches (1497), depicts women who, while not as erotic as subsequent
witches are portra yes in early modern art, still convey the sexuality of the
Devils servants and their porn o graphic appeal. (SEF/Art Resource)
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from the story of Elizabeth Sawyer, a convicted witch
who in 1621 confessed to suckling a familiar in the
form of a dog, dwells suggestively on the presence of a
teat.) Routinely, witches were stripped, shaved, and
searched all over for marks, including—and sometimes
especially—in their mouths, genitals, and anal area.
They were also pricked once marks were discovered, to
test for insensitivity.

While searches for the Devil’s mark and the use of
pricking tests have been legitimately described as
forms of torture official torture was used during trials
“so that the witch’s integral, diabolic personality might
be stripped away by the application of pain to uncov-
er the truth” (Roper 1994, 203). Torture was suppos-
edly not employed as a form of punishment, but to
make the accused confess to disavowing Christian
baptism, and to succumbing, body and soul, to the
Devil. Some works of demonology warned that witch-
es might resist torture; and the very hiddenness and
heinousness of their crime justified for officials the use
of harsher torture than for other crimes. Moreover,
judges, who believed that many witches could not or
would not cry in their presence, feared that witches
might use magic to immunize themselves against the
pain of torture.

“Swimming” a witch was a form of “immanent”
justice, similar to an ordeal. If the witch floated, she
was guilty, because the “pure” water (like the holy
water of baptism) rejected her. Unlike some other
tests of witch’s bodies, in this case, a normal charac-
teristic condemned the suspected witch, whereas
ordinarily her apparently distinctive capacities con-
demned her.

While generally not considered able to fly unaided,
witches we re believed to use magic unguents, applied
for example to a stick, to fly to Sabbats. The image of
witches as riders was readily sexualized, her transports
becoming a metaphor for sexual ecstasy. Witches were
also accused of shape shifting, the spirit leaving the bed
in the form of a mouse, for example, with the body
remaining a mere husk, a kind of diabolic dummy.
Some witches, drawing on their own folk traditions,
appear to have believed they really had these capacities:
Friulian benandanti (do-gooders), who were mainly
men, easily confessed to going out to their night battles

in spirit.

Bodies of female witches were also implicitly defined
by what they lacked in a community context: They
were generally different from those of their alleged
female victims, most notably, parturient mothers and
their babies. Recent anthropological and psychoanalyt-
ic theories have contextualized the witch’s body in rela-
tion to the bodies of other women around her, showing
her caught in the psychic crossfire of primal fears
regarding infancy, nourishment, and community

(Roper 1994; Purkiss 1996). The image of the witch as
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“anti-mother” (Purkiss 1996, 100) reappeared in her
use of food as a form of seduction.

The fact that witches were stereotypically women
reinforced conventional beliefs and prejudices about
female anatomy in general. In Christian tradition,
women’s bodies were twice defective: physically,
because made from Adam’s rib, and morally, because
Eve’s appetite, understood literally, dictated her moral
choice. Humoral medicine argued that melancholy,
which probably affected both genders in equal num-
bers, made women more susceptible to the blandish-
ments of the Devil.

In this context, it is also important to recall that
some supposedly natural attributes and stereotypes of
female witches, and indeed of all women, equally
served skeptical arguments against witchcraft and the
reality of witches’ confessions. In this light, the female
body was still condemned, even when seen as the rea-
son she was nor a witch. For example, Johann Weyer
suggested that frailty made women susceptible to dia-
bolical delusions, and made them confess things of
which they were incapable. The skeptical Reginald
Scot registered something close to disgust at those
humble female bodies, so unsuitable for the sublime
enterprise of flight. “What an unapt instrument is a
toothless, old, impotent, and unweldie woman,” he
exclaimed, “to flie in the aier? Truly the divell little
needs such instruments to bring his purposes to passe”
(Kors and Peters 1972, 318).

Martin de Castafiega, while deploring the witchcraft
in many magical practices, nonetheless dismissed the
evil eye, accounting for it by reference to all women’s
bodies, understood naturalistically. “To give the evil
eye,” he says, “is a natural act and not witchcraft,” argu-
ing that during menstruation “if a woman should stare
closely at a tender and delicate child, she would imprint
on him . . . poisonous rays and distemper his body in
such a way that he would be unable to open his eyes or
to hold his head up. Even her breath could harm him,
because it is harsh and smelly at that time, which is a
sign of the corrupt and indigestible humors® (Darst
1979, 309). Castafiega associated the power of the evil
eye in old women with their physical decrepitude, and
implied that their capacity to use this natural magic
resulted from their malice.

Early modern artistic representations of witches
articulated and perpetuated beliefs about witch’s bodies,
emphasizing their diabolical power and moral weak-
ness. The typical witch was depicted as old, and often
naked (to display her sagging breasts, a sign of depleted
and supposedly repellent femininity), with flying hair
(a code for errant and uncontrolled sexuality). The
cauldron—itself a perversion of female domesticity—
also connoted a powerful, almost volcanic vagina.
Alternatiwely, artists (notably Hans Baldung [Grien]
and Albrecht Diirer) depicted witches as youthful and



sexually alluring, but as similarly suspect, morally.
Diirer’s famous backwards-riding witch exuded ele-
ments of masculine power, echoed most famously by
the witches in Micbheth, of whom Banquo said: “You
should be women, and yet your beards forbid me to
interpret that you are so.”

SARAH FERBER
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BOGUET, HENRI (CA. 1550-1619)
Boguet is best known as the author of a handbook for
conducting witchcraft trials, the Discours des Sorciers
(Discourse on Witches, 1602). The work’s title page
boasted of two things: first, that Boguet based his work
on his personal experiences as senior judge of the lands
of the abbey of St. Claude in southern Franche-Comt¢,
near Switzerland, since 1596. Second, the book stressed

its practicality by including “the procedure necessary to
be a judge in trials for witchcraft” (Boguet 1929, title
page). Boguet's Discours was mildly successful. It went
through a second edition in 1603, which was reprinted
six times in France; a third edition, in 1610, added six
of Boguet’s legal opinions for other nearby courts on
matters related to witchcraft.

When he first published his treatise, Boguet had tried
barely a dozen witches. His first-hand experience eventu-
ally included judging 35 known witchcraft defendants,
all of them put on trial at St. Claude between 1598 and
1609 (Monter 1976, 71). Overall, Boguet condemned
four-fiths of them to death; he even sentenced 8 witches
to the unusual punishment of being burned alive. Four
other accused witches died in prison before he could
complete their trials; in chapter 45 of his Discours, he
explains that “Satan often kills witches when they are in
prison or inspires them to kill themselves” (Boguet 1929,
130). Boguet’s decisions apparently influenced the appel-
late judges of the province of Franche-Comté, to which
his rulings we re sometimes appealed. From 1599 until
the second edition of his Discours, in 1603, they pro-
nounced only 2 clear death sentences in 14 witchcraft tri-
als; but over the next seven years, until its third edition in
1610, they sentenced over half of all accused witches (25
of 48) to death. Boguet’s local reputation as an expert on
witchcraft grew. In 1604, the imperial free city of
Besangon, the largest town in his province, consulted
him about a particularly difficult witchcraft case; this
prisoner—and 5 more women in the next six
months—were burned as witches at Besancon.

Like several other writers on demonology, Boguet also
exercised his erudition on other topics. In 1604, he pub-
lished a learned Latin commentary on the customary
law of Franche-Comté at Lyons, and five years later he
added a biography of his local patron, St. Claude.
However, his work on witchcraft soon became an
embarrassment rather than an adve rdsement for profes-
sional promotion. In the three years after the third and
final edition of Boguet’s Discours, the Parlement (sover-
eign judicial court) of Franche-Comté pronounced only
1 death sentence in 20 witchcraft cases; more signifi-
cantly, early in 1612 the parement overturned 3 of
Boguet’s final 4 decisions in witchcraft cases, releasing 2
women whom he had sentenced to death. Boguets work
was never reprinted after 1611, reportedly because its
author requested that his publishers not reissue it. After
twenty years as head judge at St. Claude, Boguet finally
applied for promotion to Franche-Comté’s parement.
Letters patent admitting him were signed in May 1618,
but he actually sat on this bench for only two months
before his death in February1619.

Boguet’s importance as a demonologist was not very
great. His boot was never translated into Latin, but his
treatise did fill a market niche in France because it was
relativdy short and had a useful final section, a
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“Manner of Procedure for a Judge in Cases of
Witchceraft” in seventy brief articles. A few of its fea-
tures seem specifically local. For example, Boguet’s first
five chapters all connected to a single case involving an
eight-year-old girl “possessed of five devils and later
delivered of them” (Boguet 1929, 1) and the old
woman whom he imprisoned in 1598 for casting this
spell. In his fifth chapter, Boguet remarked that “every
day in our town we continually meet with large num-
bers of persons who, for the most part, impute their
possession to . . . sorcerers’ (Boguet 1929, 10); these
Savoyards often traveled many miles in order to be
exorcised near the body of St. Claude. Boguet learned
from his early investigations that it was even possible
for one witch to send demons into the body of another
witch (chap. 6). And because his first “star witness” was
only eight years old, he also emphasized how deeply
children could be tainted by witchcraft.

Another specifically local aspect of Boguet's Discours
was his discussion of werewolves (chap. 47). “The peo-
ple of this country ought to know as much as any oth-
ers about were-wolves,” he asserted, “for they have
always been known here” (Boguet 1929, 140). The
heavily forested and witch-infested Jura Mountains had
indeed spawned an unusually intense proccupation
with werewolves in Boguet’s district; he mentioned pic-
tures of three we rewolves executed in 1521 that were
hanging in a local church. Boguet began his discussion
of lycanthrophy by naming 4 witches (3 of them
women) arrested in his first roundup of suspects in
1598, all of whom admitted that they had killed and
eaten children while in the form of wolves, but he com-
plained that 2 other admitted werewolves, a father and
son, “were hurried too quickly to their execution”
before they could provide him with useful details on
this subject (Boguet 1929, 138).

WILLIAM MONTER
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BOHEMIA, KINGDOM OF
Witchceraft and its persecution in Bohemia in the late
Middle Ages and the early modern periods have not yet
been systematically researched. Today part of the Czech
Republic, Bohemia became a kingdom between 1198

and 1212. Although Bohemia was not formally part of
the Holy Roman Empire, the Golden Bull of 1356
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made Bohemia’s king one of the seven electoral princes
who chose the emperor. The Bohemian crown (includ-
ing Silesia, now part of Poland) fell to the Austrian
Habsburgs in 1526; they governed it throughout the
age of witch hunting. The number of victims of the
witch hunt in Bohemia proven by sources may be pro-
visionally estimated at roughly 400 (mainly executed).
Considering the substantial losses of source material,
particularly the records of the town criminal courts, the
real number of victims of Bohemia’s witchcraft trials
between the fifteenth and eighteenth centuries could
have been more than twice as high.

Bohemia’s first laws prosecuting magical spells date
from 1092 (Prince Bietislav II), in connection with
attempts to eradicate remnants of heathenism. In
Bohemian law, the offense of witchcraft (sorcery) was
defined for the first time in article O.II of the Town
Code by Pavel Kristidn from Koldin, which came into
force in 1579. Detailed legal regulation of this offense
was also promulgated in 1707, in the so-called Josephina,
the criminal code of Emperor Joseph I for Bohemia,
Moravia, and Silesia. The papal inquisition operated in
Bohemia with great intensity from 1318 up to the mid-
dle of the fourteenth century, when, especially in south-
ern Bohemia, more than a thousand alleged heretics were
burned at the stake. Bohemia adopted inquisitorial pro-
cedures by the fourteenth century, but used them for
prosecuting serious criminal offenses; before 1650, there
are practically no indications of their use in courts with
authority over the whole kingdom. The first reliable data
about persecution of practitioners of harmful magical
spells date from the 1330s, but Bohemia has no records
before the fifteenth century of any trials against such peo-
ple. As a rule, Bohemian sorceryinvolvad harmful magic,
done mainly with the aim of poisoning people or cattle,
causing illness, and causing damage to livestock or crops,
as well as sometimes love magic. Apartfrom a few excep-
tions (including echoes from massive Silesian witchcraft
trials in the 1650s), in Bohemia the offense of witchcraft
rarely involveda compact with the Devil or paticipation
in a witches’ Sabbat.

From the mid-fifteenth century until the 1760s, the
primary base of Bohemian criminal justice remained
the almost 400 town courts located in royal cities, pat-
rimonial cities, and small towns. Municipal criminal
courts heard the ove rwhelming majority of witchcraft
trials in Bohemia between the fifteenth and eighteenth
centuries; partial exceptions were patrimonial courts
and ecclesiastical (consistorial) courts. Other courts,
including those with authority over the entire kingdom
(Land Court, Chamber Court, etc.), judged sorcery
cases only sporadically. In the 1680s, Bohemia acquired
its first appellate court, the Court of Appeal in Prague,
with authority over the whole kingdom, empowered to
sanction all death sentences passed by all lower courts
in the kingdom (particularly the town and patrimonial



courts). This court acquired the same authority over
Moravia in 1700.

The first trials against sorcerers and performers of
harmful magic spells occurred in Bohemia during the
second half of the fifteenth century, as isolated cases.
The first known execution of a witch took place in
1498, when a woman was burned for harmful sorcery
in Kutnd Hora; later in the same year, at least four
women were burned in Prague for the same offense
(Macek 1999, 77). By or before 1502, death sentences
for witchcraft and poisoning were almost certainly
passed at trials against an unknown number of men and
women at Vysoké Myto, a royal town in eastern
Bohemia. Another witchcraft trial resulting in a death
sentence was registered in the 1520s in the eastern
Bohemian patrimonial town of Ndchod. After the
1540s, the number of Bohemia’s witchcraft trials and the
number of death sentences passed increased gradually

Apart from a few exceptions, Bohemian witch trials
f ram the fifteenth to the eighteenth century we re almost
always individual in character; one can hardly speak of
mass witchcraft trials. The most outstanding exception
occurrad in 1598, when a nobleman named Mkul4$
from Bubna ordered a total of 21 women either burned
at the stake or buried alive for witchcraft in the eastern
Bohemian patrivmonial town of Zamberk (in German,
Senftenberg) (Sindeldf 1986, 247; Lambrecht 1995,
304, 477). This case was the worst known mass witch-
craft trial in the Czech lands of Bohemia and Moravia.
Another exception is the series of witchcraft trials held
between 1602 and 1617 in the central Bohemian royal
town of Nymburk; altogether, 20 people we re interro-
gated, with 10 of them (3 women and 7 men) sentenced
to death and executed (Kreuz 1997, 130-159). Around
1580, an unknown number of witch trials and several
executions also took place in the northern Bohemian
patrimonial town of Chomutov (Germ. Komotau).

We do not know when the last death sentence for the
offense of sorcery (witchcraft) was carried out in
Bohemia, but it is highly probable that it happened
sometime in the first half of the eighteenth century. The
last person sentenced to death for witchcraft, the shep-
herd Jakub Poldk from the village of Jistebnice in south-
ern Bohemia, was freed through the personal interven-
tion of the empress Maria Theresa in July 1756.
Afterwards, no cases of legal persecutions for witchcraft
or magical spells were registered in Bohemia.

PETR KREUZ;
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BOHUSLAN

Between 1669 and 1672, a series of large-scale witch-
craft trials were held in the province of Bohuslin, in
southwestern Sweden. By the time they ended, twenty-
nine people had been executed, two had committed
suicide, and fifteen more had died, often as a result of
unsanitary prison conditions and torture (Svenungsson
1970, 327 ff.). More than fifty other individuals had
been accused or interrogated. The term “witch hunt” is
applicable here, as the dynamics of the persecution
clearly stemmed from the methods used by the court,
including a routine use of torture and ordeal by water
(swimming test). As a recently conquered area on the
periphery of the Swedish kingdom, Bohuslin was in a
sensitive position, which may have caused the authori-
ties to overreact. Equally, local conditions played a sig-
nificant role. The witchcraft trials in Bohuslin dis-
played the same contradictory praxis that one observes
after the outbreak of the infamous Blékulla trials in
northern Sweden. Despite the High Court’s official pol-
icy of exerting strict control over the lower courts, in
the case of these witchcraft trials they often accepted
the procedures and decisions of the local courts.

Sweden had only recently, in 1658, annexed the
p rovince of Bohuslin from Denmark; Danish law was
still in force, and, unlike Swedish law, it permitted the
use of torture in certain circumstances. Torture was
employed after conviction but prior to execution, as it
was felt undesirable even for witches to go to their
deaths without first confessing their sins and there by
gaining redemption. Danish law also stipulated, howe v-
er, that testimonies forcibly extracted from convicted
persons we re not admissible as the sole basis for arraign-
ing and convicting potential accomplices. These provi-
sions would have had a dampening effect on the
progress of the Bohuslin witchcraft trials, but they we re
both disregarded, and local praxis was applied instead.
The accused were tortured prior to sentencing, and
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witnesses other than persons already accused of witch-
craft we re not always produced in court. Because devia-
tion from formal legal procedure was explicitly justified
by local praxis, witchcraft trials had probably taken place
in this region earlier. In thepreliminary stages of the tri-
als, Governor Harald Stake sanctioned the use of tortu re
by allowing local authorities to act as they thought fit. In
practice, however, both torture and water ordeals had
been used in the hearings from the very beginning.
Though the use of water ordeals had fallen into gen-
eral disrepute by the middle of the seventeenth century,
in Bohuslin they were conducted frequently. Here, the
relatives of a suspect occasionally conducted officially
sanctioned water ordeals to spare a mother or wife the
ignominy of being handled by the executioner, who was
considered “unclean.” Water ordeals finally became
subject to a popular crisis of confidence when people
began to suspect that the method did not re p resent a
miracle or sign, but that in fact everyone would natu-
rally float. Ordinary people began testing each other,
although when questioned in court they were quick to
claim that, in contrast to the official tests, no one float-
ed. Both men and women took part in the unoffiial
tests, where the persons being tested occasionally even
had their arms and feet crossed and tied together.
There was no real need for the courts to use torture
to raise the issue of the witches’ Sabbat or to extract the
names of the initial participants. Local conflicts and
rumors combined with the popular conception, also
found in Denmatk that witches operated collectively
when harming others, ensured that plenty of suspects
we re available for further examination. The Bohuslin
witch hunt started with an accusation of maleficium
(harmful magic). Its first accused witch committed sui-
cide “at the instigation of Satan” by hanging herself in
prison, there by confirming her own guilt and proving
that Satan was at work in the town of Marstrand.
Fairly soon a second suspect began to implicate oth-
ers. Voluntarily and in reply to questioning, she accused
two women and a number of their companions of using
witchcraft to keep fish away from the local waters.
Recently, a drastic reduction in the number of fish off
the Bohuslin coast had struck local fishermen severely.
The court felt obliged to investigate the matter further,
questioning the woman closely about how she knew
that the women named were witches and the exact cir-
cumstances of their activities. Accusations cascaded;
imprisonment and torture followed, until a hundred
suspects were involved and almost half of them died.
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BOOKS

Books had a central place in producing the image and
recording the practice of witchcraft. They were used in
cases of witchcraft both as magical objects and as sacred
texts, either to invoke or repel demonic power. The
Bible was especially important, particularly to
Protestants, because they believed that Satan responded
to it violently, but other works of varying holiness, size,
and cost were also influential. Manuscript books and
scrolls as well as printed books were read and used,
either as texts or objects, in a variety of ways and for a
number of reasons. Books were perhaps the most
important medium through which literate people
learned the supposed behavior of witches and devils;
cheaper and easily read printed materials, particularly
pampbhlets or woodcuts, spread stories about witchcraft
to a wide range of semiliterate people over long periods
of time. Books were used in possession cases and as
tools of dispossession, as protective charms, as objects
to bring harm and to cast spells, and as aids to discover
witches or hidden treasure. Demonologists wrote many
books to help find witches, justifying the existence of
their crimes and the need for their persecution. They
also wrote some books that proved influential in move-
ments to end the prosecution of witchcraft.

The images of the witch and the book we re related
but fluctuating. Whereas the scarcity and expense of
manuscript books in the Middle Ages gave books a quasi-
magical image, stimulating stories in which witches or
evil magicians used books to cause harm, books printed
after the development of movable type were commonly
called upon to repel witches. In the eighteenth century,
when witches became figures of entertainment, and in
the nineteenth and twentieth, when children’s books
displayed pictures of witches casting spells, books
helped to develop and sustain certain stereotypes about
witches.

WITCHCRAFT AND PRINTING

Movable type was invented only a generation later than
the witches” Sabbat. A sixteenth-century story associat-
ed Gutenberg’s innowative technology firmly with
witchcraft. Faustus of Mainz, the story went, among
the first to print a book, had stolen the invention and
headed to Paris to sell printed Bibles and make a prof-
it. There he was condemned for sorcery and only
reprieved when he told the authorities of his discovery.
As with many other technological inventions, including
today’s word processors, Satan, commonly considered a
great scholar, was thought to have played a leading role
in the invention of printing from movable type. Only



the propaganda of Martin Luther and the reformers,
who hailed the invention as a work of God with which
they could spread the truth against the Devil in the
shape of the pope, changed this image. Thus Cotton
Mather wrote in his Wonders of the Invisible World
(Mather 1693, 17) that Satan was responsible for delay-
ing the invention of printing for so long.

Books were important in the experience of witch-
craft. Medieval necromancers had often been associated
with manuscript “books of secrets,” a handful of which
have been preserved. In Reformation Europe, the expe-
rience of witchcraft was increasingly described as begin-
ning with a pact in which the witch signed a book,
often in blood, committing her to Satan’s service in
return for increased power. Many basic images concern-
ing witchcraft involved inversions: Signing the pactin a
book was a Protestant inversion of the traditional image
of the names of the elect being written in God’s book,
to be used when everyone was judged at the
Apocalypse.

Many witchcraft defendants were accused of possess-
ing and using magical books and papers, including
those by Heinrich Cornelius Agrippa von Nettesheim.
Such heretical and seditious books, sometimes thought
to have inherent demonic properties, could be burned
along with their owners, as with Urbain Grandier at
Loudun in 1634, because everything of his was believed
to be demonic.

BOOKS AND IDEAS OF WITCHCRAFT

Books were important in spreading ideas about witch-
craft. For those with a high degree of literacy,
demonologies provided justification for witch hunting,
and theological treatises demonstrated the urgency
required in fighting the Devil. The most popular book
of all, the Bible, and the aids for reading and learning
its stories, showed the reality of the Devil and the
importance of contemporary arguments about witch-
craft. Printed demonologies occasionally influenced tri-
als for witchcraft even across confessional lines between
Protestants and Catholics, as at St. Osyth in England in
1582, where the official investigating witchcraft had
apparently used Jean Bodin’s treatise, De la démono-
manie des sorciers (On the Demon-Mania of Witches),
first printed at Paris two years earlier. Demonologies
also provided intellectual foundations upon which the
edifice of the reality of witchcraft rested. Such interna-
tionally popular works helped account for many of the
similarities in witchcraft cases.

At a more popular level, cheaper printed works, such
as single-leaf woodcuts (enormously popular in
Germany), broadsides and pamphlets such as
Germany’s “devil books” (Teufelsbiicher), spread stories
of witches and witchcraft and the behavior associated
with them across many parts of Christendom.
Supposedly possessed young people sometimes learned

the recognizable symptoms of possession in this way,
practicing symptoms they had read about from popular
printed accounts, thus accounting for some remarkable
similarities in behavior in sewenteenth-century
England. For example, a popular pamphlet of 1593
about the Throckmorton children in Huntingdonshire,
The Most Strange and Admirable Discoverie of the Three
Witches of Warbays, apparently inspired Anne Gunter,
who simulated her symptoms of possession after read-
ing it; in several other cases, the familiar spirits had the
same names as in the pamphlet. Simultaneously,
French-speaking nuns (and especially their exorcists)
used printed accounts to copy symptoms of possession
from the Mediterranean to Belgium.

After 1700, with literacy rates increasing throughout
Europe, the abundance of printed material skeptical of
witchcraft became significant in the decline of persecu-
tion, although it was offset by the proliferation of cheap
guides for practicing magic.

HOLY BOOKS AS COUNTERMEASURES
AGAINST WITCHCRAFT
We know that sacred books sometimes played an
important role in countering witchcraft. Texts from the
Quran, worn as amulets, protected Spanish Moriscos
against witchcraft. For Protestants, the Bible was simi-
larly thought to have properties that could render its
user immune to the actions of Satan; an English clergy-
man told his parishioners that a Bible in the house
would keep the Devil out (Thomas 1971, 590). Even
particular parts of a sacred text had protective qualities.
Some Catholic peasants wore the text of the Gospel of
John around their necks to keep the Devil at bay,
though demonologists such as Martin Del Rio found
such practices demonic (Maxwell-Stuart 2000, 141).
Of course, reciting from sacred texts gave protection
against harmful magic, or could be used to detect it.
Biblically based countermeasures ranged from reciting
particular passages like Exodus 22:18 (“Thou shalt not
suffer a witch to live”) to repeating psalms against the
Devil. Exo rcists used the Book of Revelation to eject
devils from the possessed. Reading the Bible among the
family was among the few countermeasures recom-
mended even by some Catholic demonologists (Bodin
1995, 147). For purposes of divination, Biblical texts
we re chosen randomly and then interpreted, although
such popular practices we re condemned by Protestant
demonologists like William Perkins, who wrote that
they ”cannot be done without confederacy with Satan”
(Perkins 1608, 107).

ANDREW CAMBERS
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BORDELON, LAURENT (1653-1710)
This abbé, chaplain of St. Eustache in Paris, contributed
one fascinating book to the literature of witchcraft and
demonology. It was the first eighteenth-century book
that dared to deal with the theme of witchcraft in a
humorous and satirical fashion, and its use of illustra-
tions about witchcraft was also rematkable.

Bordelon moved in the intellectual and noble circles
of Louis XIV’s Paris in the aftermath of the notorious
“Affair of the Poisons’ and the dawn of the
Enlightenment. His literary output totaled more than
thirty books, most of which were satires. Bordelon’s
works we re popular enough to be translated into vari-
ous European languages during the eighteenth century.
His La Langue (The Tongue, 1705) was translated into
English as The Management of the Tongue, or alterna-
tively, as Hints on Conwrsation, and was republished
frequently until the nineteenth century. Some chapter
headings in La Langue give insight into Bordelon’s
humor; they include, “the babble,” “the silent man,”
“the dissipater,” “the opinionated man,” “the promiser,”
“the instructor,” and “the tongue of women.”

Bordelon’s contribution to the history of witchcraft
literature was published in 1710 in both Paris and
Amsterdam. Lbistoire des imaginations extravagantes de
Monsieur Oufle: causees par la lecture des livres qui trait-
ent de la magie, du grimoire, des demoniaques, sorciers . . .
(The Story of the Extravagant Imaginations of
Monsieur Oufle, Occasioned by his Reading Books
Treating Magic, the Demonic Arts, Demoniacs,
Witches . . .) told the adventures of Monsieur Oufle—
“oufle” being an anagram for “le fou,” thus “Monsieur
Le Fou” (“Mr. Grazy,” or “Mr. Fool”)—who believed
firmly in all aspects of the occult, including witchcraft.
Bordelon’s Monsieur Le Fou encountered astologers,
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witches, werewolves, fairies, devils, and the like.
Monsieur Oufle seems to have been an immediate suc-
cess. It was reprinted several times in the eighteenth
century, with French editions appearing as late as 1754;
it was also translated into English and German as early
as 1711 and 1712, respectively.

The edition published in Amsterdam in 1710, dur-
ing the height of the Dutch controversy over the reality
of the Devil, is most interesting because it contained an
engraving showing Monsieur Oufle, accompanied by
an allegorical figure of a Fool, attending a full-blown
witches” Sabbat. The image, showing witches making
storms, herding toads, eating infants, honoring the
Devil, flying around, dancing, and having an orgy, was
lifted directly from an earlier illustration by the Polish
artist, Jan Ziarnko, that appeared in the 1613 edition of
Berre de Lancre’s Tableau de I'Inconstance des mawvais
anges et demons (Description of the Inconstancy of Evil
Angels and Demons). This book by the great French
witch hunter, Lancre, was by no means satire.
Although—or because?—Lancre was still notorious for
his persecution of witches in the Basque regions of
France almost a century eatlier, the Amsterdam pub-
lishers of Monsieur Oufle used Ziarnko’s image to illus-
trate the ridiculous imaginings of Bordelon’s character.
The illustration in Monsieur Oufle was copied exactly
from that of Ziarnko, with the only additions being the
figures of the Fool and Monsieur Oufle. Such artistic
transferaces are not unusual in the history of witch-
craft literature, but it is exceptional to find a print that
was originally intended to horrify the reader with what
witches “really” did being used a century later to amuse
the reader of a raucous satire.

JANE P. DAVIDSON

See also: AFFAIR OF THE POISONS; BEKKER, BALTHASAR; ENLIGHTEN-
MENT; GRIMOIRES; LANCRE, PIERRE DE; ZIARNKO, JAN.

References and further reading:

Davidson, Jane . 1987. The Witch in Northern European Art,
1470-1750. Freren, Germany: Luca.

La Harpe, Jacqueline E. V. de. 1942. Labbé Laurent Bordelon et la
lutte contre la superstition en France entre 1680 et 1730.
Berkeley: University of California Press.

Robbins, Russell Hope. 1959. Encyclopedia of Demonology and
Witchcraft. New York: Bonanza.

BORROMEOQ, ST. CARLO (1538-1584)
One of very few saints with the responsibility for hold-
ing a significant number of witchcraft trials, Carlo
Borromeo (canonized November 1, 1611) was born in
Arona. As the youngest of his brothers, he was destined
to pursue an ecclesiastical career. The unexpected elec-
tion of his maternal uncle Cardinal Gianangelo de’
Medici as pope in December 1559 marked a turning
point in his life. Pius IV summoned his nephew to
Rome and, despite his age, appointed him cardinal on
January 31, 1560.



Laurent Bordelon’s early eighteenth-century satirical representation of the witches' Sabbat that ridiculed Jan Ziarnkos 1613 depiction of the Sabbat.

(Brian R Levack, ed. The Wichcraft Sourcebook, 2004, p. 312)

Through nepotism, young Carlo soon became one of
the richest and most prestigious members of the Sacred
College. The decisive event of his dazzling rise was his
appointment as administrator of the archbishopric of
Milan on Febmary 17, 1560. By December 1563, he
had been consecrated archbishop of Milan, and made
his solemn entrance almost two years later inSeptember
1565. Once settled in the archdiocese, which he no
longer left except for brief periods, Borromeo dedicated
himself to the rigorous application of the Tridentine
decrees. Because of his reform efforts, the pope aeated
him legatus a latere (a papal nuncio, literally “a legate
from the side” [of the pope]) in 1565. When Borromeo
lost this privilege after his uncle’s death, two subsequent
popes, Pius V and Gregory XIII, granted him numero us
privileges that other bishops did not possess.

Borrameo had an almost medieval idea of the rela-
tionship between lay and ecclesiastical powers, but
above all he believed in the unlimited exercise of episco-
pal jurisdiction, not only over clergy, but in some mea-
sure also over the laity, and in well-organizel pastoral
activity. His position provoked some serious disagre e-
ments with the Spanish authorities who governed the
duchy of Milan, as well as with the inquisitor at Santa
Maria delle Grazie, whose jurisdiction he challenged
not only in cases of heresy, but also in those concerning
magic, witchcraft, and superstition, which he tried to
arrogate to the archiepiscopal tribunal. Despite hostility
from Spanish governors, competition with Dominican
inquisitors, and weaker relations with Rome after the

election of Pius V, Borromeo never wavered in his radi-
cal reform activities or in his jealous fostering of episco-
pal jurisdiction.

Milan, in Borromeo’s view, needed to become the
model for carrying out reform in the universal Church,
a goal to which the archbishop dedicated himself com-
pletely until his death. He remained convinced that in
order to combat heresy, which was a very threatening
reality in his diocese, he must dedicate his efforts to
eradicating the scandals that served the enemies of
Catholicism. The task required swift and radical action.

Borromeo was as relentless in his determination to
punish anything related to magic and superstition as he
was against Protestants. This was evident in the severe
sanctions established in his 1568 decree De Magicis
Artibus, Veneficiis Divinationibusque Prohibitis (On
the Magic Arts, Poisonings, and Prohibited
Divinations), renewed eight years later under the title
De Superstitionibus (On Superstitions). It held that
anyone who practiced the magical arts was to be
considered, tacitly or expressly, an accomplice of the
Devil. Penalties varied from five years of imprisonment
for magicians to seven years imprisonment for causing a
storm. He also harshly persecuted harmless popular
superstitions inherited from an ancient, syncretistic
religiosity (Farinelli and Paccagnini 1989, 81).
Convinced as he was that all magic was diabolical,
the archbishop saw the witch, defined as the servant of
the Devil by the theological and juridical thinking
of the day, as a central problem, and the extirpation of
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witchcraft as essential to the reform of Milanese reli-
gion. Incrasing persecution against witches therefore
became one of the most significant aspects of his pas-
toral activity. In Lombardy, superstitions had been
linked to diabolical knowledge since the late fourteenth
century. Practitioners of magic and popular medicine
we re considered dangerous religious subversives Only
their eradication could restore divine order on earth
and there by reestablish the Catholic Church’s primacy
throughout the world. According to Borromeo, bishops
were obliged to “exterminate the practitioners of witch-
craft” (Farinelli and Paccagnini 1989, 82); to this end,
he arranged for priests with knowledge of the diffusion
of superstition to send suspects systematically to the
a rchdiocese. These inquiries served as preliminaries to
the true and proper persecution, which was conducted
in person by the cardinal.

Especially famous was the case of some women from
Lecco, who were accused of witchcraft by the archbish-
op’s tribunal in 1569 and became the center of a sharp
controversy between the archbishop and the presiding
cardinal of the Roman Inquisition. The disagreement
that arose on this occasion between Borromeo, who
wanted immediate punishment, supporters of the
accused witches, and Rome, which instead requested a
more prudent conduct founded essentially on investiga-
tion as to whether any substantial facts underlay the
accusation, represented a watershed in inquisitorial
practices (Prosperi 1996, 373). The letters that
Cardinal Scipione Rebiba (1504-1577) sent to
Borromeo in the name of the Congregation of the Holy
Office (the Roman Inquisition) represented, essentially,
the moderate line on the subject of witchceraft, subse-
quently affirmed in Italy in the last decades of the six-
teenth century and culminating about 1620 in the
famous Instructio pro formandis processibus in causis
strigum, sortilegiorum et maleficiorum (Instruction for
Conducting Trial Procedures against Witches, Sorcer-
ers, and evildoers).

Even after this harsh conflict with Rome, Carlo con-
tinued to persecute witches with extreme sewrity. In
Roveredo, in Val Mesolcina, in 1583, he personally
conducted the arrest and trial of about ten men and
women, including the local parish priest, all accused of
diabolical witchcraft, against whom the ecclesiastical
court eventually issued eleven capital sentences
(Farinelli and Paccagnini 1989, 92-96). After
Borromeo’s death, his harsh line against popular super-
stitions continued to distinguish the Milanese archbish-
opric. Appointed bishop in 1595, Borromeo’s cousin
Federico also denounced and repressed magic in all its
manifestations, including the simplest thaumaturgical
practices. Federico’s own claim to have had personal
encounters with the Devil increased the climate of fear
that resulted in nine capital sentences against witches in
Milan between 1599 and 1630. Although not directly
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involved with the trials on the same level as Carlo,
Federico believed that such death sentences were justi-
fied because they we re inflicted “justly” (Farinelli and
Paccagnini 1989, 103). Federico was responsible for
unrealized plans for establishing a place where, after
serving their spiritual and judicial penalties, witches
would be confined to ensure that the “bad seed” would
be eradicated completely (Bendiscioli 1957, 298).

PAOLO PORTONE;
TRANSLATED BY SHANNON VENEBLE
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BOUCHER, JEAN (1548-1644)
One of the most violent Catholic preachers in Paris in
the late days of the Wars of Religion, Boucher’s many
writings attacked the Protestant heresy and connected it
to the work of Satan as well as linked it specifically to
the growth of witchcraft.

Born into a well-connected bourgeois family in Paris,
Boucher rose rapidly in the Church. He was a student
in Paris during the famous witchcraft lectures of Father
Juan Maldonado and the St. Bartholomew’s Day
Massacre (1572). He taught at Reims, where he became
rector in 1575. He returned to Paris, finished his doc-
torate of theology and became rector of the University
of Paris. He was also the curé (chief parish priest) of St.
Benoit, which became his platform for fiery sermons
denouncing both Protestants and those po/itigue (mod-
erate) Catholics who were not supporters of the zealot
cause. He did not hesitate to attack the French monar-
chy, reserving his special venom for Kings Henry III
and IV.



Boucher was a founder of the Sixteen, the extreme
group that dominated Paris in the name of the Holy
League (the Catholic league, the extreme Catholic fac-
tion) in the late 1580s and early 1590s. He placed him-
self in the first rank in the armed procession of the
League in 1590. In a city dominated by violent partisan
preachers, Boucher stood out as particularly blood-
thirsty. He was instrumental in drawing up a League
party program for the meeting of the Estates General at
Blois in 1588. This document included a good state-
ment of the French Catholic zealot argument about the
connection between Protestantism and witchcraft:
“And because witches have a great affinity with heretics,
and that both having the same father [the Devil] they
have wasted and infected this poor kingdom . . . ” (Pearl
1999, 88).

In 1594, when Henry IV finally occupied Paris,
Boucher left the city with the retreating Spanish troops.
He withdrew with them to the Spanish Netherlands,
where he spent a half-century teaching and writing.
Throughout his long career, Boucher poured out a
stream of vitriolic political tracts, in which the Devil
played a central role as supporter and benefactor of the
Protestant heresy. Although not demonology strictly
speaking, Boucher’s work demonized heretics and
attacked kings and judges alike for their lack of zeal in
dealing with Protestants, witches, atheists, and magi-
cians. He could only interpret their lack of zeal as com-
ing from their alliance with the Devil. Boucher never
accepted the sincerity of Henry IV’s second conversion
to Catholicism in 1593, seeing the Bourbon king as a
follower of Calvin and thus a follower of the Devil.
Boucher defended the Jesuits, who were blamed for
Jean Chastel’s 1594 assassination attempt on Henry IV
and expelled from Paris. He pilloried those who
opposed the Jesuits, especially the judges of the
Parlement of Paris (sovereign judicial court, with juris-
diction over approximately one-half of France) as toler-
ant of heresy and punishers of good Catholics.

Bouchers most explicitly demonological work was
published in 1624. It follows the well-established tradi-
tion of his former teacher Maldonado, being filled with
references to the Devil and to his intimate connection
to Martin Luther and Jean Calvin. Boucher tied the
growth of heresy, infidelity, and atheism to the flourish-
ing of evil beliefs of a sad century, writing that magic
and witchcraft were “the horror of horrors, the crime of
crimes, the impiety of impieties . . . the consequence of
atheism” Boucher 1624, 536). For Boucher, the source
of this evil was clearly the teachings of heretics. He dis-
cussed specters, goblins, witches and their Sabbats, and
judicial astrology, considering all of them as aspects of a
world corrupted by the growth of atheism.

Throughout his long exile, Boucher could not have
been pleased when he observed the French scene, since
Louis XIII’s government continued to tolerate

Protestantism and witchcraft prosecutions became rare;
in the year he died, however, France’s worst witch hunts
erupted in Languedoc and Burgundy.

JONATHAN L. PEARL
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BOVET, RICHARD

In a 1684 publication, Pandaemonium or the Devil’s
Cloyster (Bovet 1951), Richard Bovet conflated an
anti-Catholic Whiggish diatribe with a collection of
stories from the west of England, traditionally known
as the West Country, about witchcraft and poltergeists.
Bovet came from a Somerset clan who had become
prominent parliamentarians during the interregnums;
afterwards, many of them participated in Monmouth’s
rebellion in 1685. Borrowing its title from John
Milton’s Paradise Lost, Pandaemonium adopted the
agenda of the two most influential late-seventeenth-
century English defenders of witches and spirits, Joseph
Glanvill and Henry More, by attacking atheistic denials
of spirits, using authenticated cases from the West
Country to demonstrate their reality. But its underlying
message was much more radical, in that it labeled pop-
ery and monarchy as forms of diabolic idolatry and pre-
sented the seditious Bovets as respectable and credible
witnesses during the Tory repression of Whig radicals.
Although its text showed little interest in promoting the
prosecution of witches, another branch of the Bovets
was involved in a case of witchcraft tried at Exeter in
1696, accusing Elizabeth Harner, or Horner, of
bewitching their daughters, one of whom had died.

Montague Summers identified the author of
Pandaemonium as Richard Bovet junior, born about
1641 in Somerset, who matriculated at Wadham
College, Oxford, in 1657, and the likely author of two
later anti-Jacobite congratulatory poems (both repro-
duced in Bovet 1951), praising the defeat of the French
fleet in 1693 and William IIIs escape from an attempted
assassination in 1695. Both of these poems shared
Pandaemonium’s deep-seated anti-Catholicism and its
tendency to uncover Jacobite conspiracies animated by
devilish powers. But its author could be his father or
uncle Richard Bovet senior of Bishops Hull, near
Wellington (Somerset) who, together with his bother
Philip, was executed in 1685 for playing leading roles in
Monmouth’s rebellion. Both had been prominent
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parliamentarians in Somerset, where Richard briefly
became MP for Taunton in the 1650s: His purchases of
sequestered pro pertyincluded a mansion at Cothelstone,
outside whose gates he was hanged in 1685.

After the Restoration, “Colonel Bove t” (or Buffet)
was associated with numerous plots, frequently hiding
and then reappearing; Philip remained a significant local
figure, but was refused the title of gentleman by the her-
alds visiting Somerset in 1672. The Bovets retained ties
with such powe rful radical families as the Carys, and
possibly with the earls of Pembroke: The author of
Pandaemonium located one case at what must be Wilton
House, the seat of the earls of Pembroke, where Milton’s
nephewalso worked, which may explain the extravagant
praise the author gave to “the learned and profound Mr
John Mlton” (Bovet 1951, 9). Pandaemonium also
reported the “Demon of Spraiton” in Devon, the
account of which was also published separately in 1683
by Thomas Malthus (who published one of the two
1684 editions of Pandaemonium) and probably edited
by Bovet from a letter by one of the Cary family.

This story was also known to such Somerset natural
philosophers around the Glanvill-More circle as Andrew
Paschall, who lacked direct contact with the radical
upstart Bovet; their version re vealed the dissenting links
of the family at Spraiton, which the Bovet versions omit-
ted. Devonshire witchcraft trials, such as those at Exeter
in 1682, were heavily politicized, with Whigs secking to
embarrass Tory judges, who were skeptical about witch
hunting’s Puritan associations but unwilling to deny the
reality of a statutory crime. In the early 1680s, witchcraft
offered one of the few opportunities for the Bovets to
expres their anti-Catholic views, an opportunity the
conspirator and perjurer Titus Oates also took in his
Dyvil’s Patriarh of 1683, and to attack indirectly the
Restoraton court. Despite dedicating his book to Henry
Mo re and frequently invoking that author’s Saducismus
Triumphatus as his model, Bovet was not using witchcraft
to vindicate Anglicanism against both radical dissent and
Catholicism. Pandaemonium was aimed exclusively
against Catholicism; it made a devastating contrast
between the decadent and licentious Restoration regime
that replaced proper religion with idolatry and priestcraft
and the implicit virtues of the period before the Fall.
Pandaemonium fortified its hidden radical message by
borrowing Milton’s title for the court of the Devil in hell,
because Milton was a known opponent of the restored
monarchy.

JONATHAN BARRY
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BRANDENBURG, ELECTORATE OF

The prosecution of witches in Brandenburg, one of the
four lay electorates of the Holy Roman Empire, reached
its high point before 1580, unusually early for any large
region in central Europe. This Protestant territory, with
a population in 1565 that was between 300,000 to
400,000, increasing to 570,000 by 1756, experienced
no particularly severe waves of persecution, although
there were several cases in which people of different
ages, primarily women, were accused of practicing
magic and were either tortured or killed.

Documents from local courts and written legal opin-
ions provide the most important sources. The picture they
offer, however, is not only sketchy, but also highly confus-
ing because of the many courts that claimed jurisdiction.
The courts obtained legal opinions from experts both in
Brandenburg and beyond. Besides the University of
Frankfurton the Qder, the Brandenburg Schiffenstubl
(bench of jurists) was the most important authority with-
in the electorate to which cases were sent for assessment.
For the period between 1548 and 1680, the Schiffenstuhl
files list some 269 requests from different areas of
Brandenburg under the heading of “magic” (Zauberei).

Two regions of Brandenburg, Prignitz and
Uckermark, have been studied in great detail. According
to the Schiffenstubl files and other sources, at least 268
cases dealing with magic we re tried at Prignitz, in nort h-
western Brandenburg, between 1509 and 1686 (Enders
2000, 610—-622). The distribution of cases within this
region was far from uniform: Only 107 of Prignitzs 250
villages—and all but 1 of its 12 towns—were affected.
Numbers for individual cities and villages also differ sig-
nificandy (Enders 2000, 613). On one Prignitz estate,
Plattenburg, roughly 40 cases of black magic came
before the local court between 1559 and 1686. Of these,
10 resulted in executions, the last in 1635 (Peters 1998,
73). Another 40 trials were held between 1538 and
1697 in the Uckermark, another northern district of
Brandenburg (Enders 1992, 270 ff.).

Brandenburg’s first known witchcraft trial took place
in 1509. Persecution intensified after 1530, peaking in
the third quarter of the sixteenth century. The number
of trials fell in the seventeenth century, after the electors
who ruled the area became Calvinist; there was a sharp
decline in Brandenburgs witchcraft cases during the
most difficult period of the Thirty Years’ War. Legal
activity resumed later in