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Centuries ago, the inquisitors and witch-hunters who ex-
ecuted witches as servants of the Devil believed they were
doing a service to God and humanity. They envisioned a
society free of witchcraft, which they viewed as heresy, a
scourge, an evil and a blight. They would be astonished to-
day to find that Witchcraft—with a capital W—has become
one of the fastest-growing religions in Western culture.

How did this 180-degree turn take place?

The road from sorcery to spirituality is a colorful one,
full of secrets, twists, rituals and compelling personali-
ties. In its short half century as a religion, Witchcraft has
a history rivaling that of any of the world’s great faiths
in drama, intrigue, pathos and triumph. Witchcraft has
taken its place in the ecumenical religious theater.

Traditionally, witchcraft—with a small w—is a form
of sorcery, concerned with spells and divination. The
magical witch, the sorcerer witch, was not practicing a
religion of witchcraft, but was practicing a magical art,
passed down through families or taught by adepts.

Witches have never enjoyed a good reputation. Almost
universally since ancient times, witchcraft has been as-
sociated with malevolence and evil. Witches are thought
to be up to no good, interested in wreaking havoc and
bringing misery to others. Individuals who used the mag-
ical arts to divine and to heal often took great pains to call
themselves something other than “witch.”

In Christianity, witchcraft became interpreted as serv-
ing the Devil in his plan to subvert and destroy souls. A
witch hysteria mounted in Europe, Britain and even the
American colonies and was seized upon by the church as

a way of eliminating rival religious sects, political ene-
mies and social outcasts. From the 14th to 18th centuries,
thousands of people—perhaps hundreds of thousands—
were tortured, jailed, maimed and executed on charges of
witchcraft. Many of them were innocent, framed by per-
sonal enemies or tortured into confessions.

They told lurid stories of signing pacts with the Devil
in blood, of being given demons in the form of animal
familiars that would do their malevolent bidding and of
attending horrid feasts called sabbats, where they would
kiss the anus of the Devil and roast babies for a meal.
None of these tales was ever substantiated by fact, but
they served as sufficient evidence to condemn those who
confessed to them.

The accused also admitted to doing evil to their fami-
lies, friends, neighbors, rivals and enemies. How much
of that was true is uncertain. Folk magic practices were
part of everyday life, and casting a spell against someone,
especially to redress a wrong, was commonplace. Since
most confessions were extracted under fear and torture,
it is likely that a great deal of untruth and exaggeration
spilled out.

In the American colonies, the Puritans were obsessed
with evil and believed the Devil had followed them across
the ocean from England to destroy them. No wonder this
paranoia erupted into witch hunts, including those in Sa-
lem, Massachusetts, in 1692, when the tales of hysterical
girls were enough to send people to their deaths.

The stigma upon witchcraft left by the Inquisition and
witch hunts lingers to this day, perpetuated by lurid films
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and novels of baby-eating hags and Satan worshipers
gathered in candlelit circles intoning ominous chants.

Witchcraft as a religion was born in Britain after World
War I and came out of the closet when the anti-witchcraft
laws there were repealed in 1953. It is argued that Gerald
B. Gardner, the man who more or less invented the reli-
gion, should have chosen another term besides witchcraft
for the mix of pagan, ceremonial magic and occult mate-
rial he assembled. Perhaps witchcraft sounded secretive,
exotic and forbidden. It certainly struck the right chord
with the public, who suddenly could not get enough of
witches.

Gardner may not have envisioned a worldwide reli-
gious movement, but that is what unfolded, first with the
export of Witchcraft to the United States, Canada and Eu-
rope, and then around the world. The “Gardner tradition,”
as it became known, quickly mutated into offshoots.

A spiritual tradition that reinvented pagan deities and
rituals, combined with folk magic and ceremonial mag-
ic, proved to be what many people wanted. Alienated by
the dry, crusty rituals and somber dogma of patriarchal
mainstream Christianity and Judaism, people were hun-
gry for a spirituality that was fresh and creative. Witch-
craft—as well as reborn Paganism, reconstructions of
pre-Christian and non-Christian traditions—offered just
that, along with independence, autonomy, a connection
to Nature and direct contact with the Divine. No need for
meddling priests, ministers and clergy to guard the gates
to the Godhead—or the afterlife. Another appeal was
the top billing given to the feminine aspect of deity—the
Goddess. And, sensuality was honored and celebrated,
not punished.

Witchcraft the religion, along with its Pagan cousins,
flourished in the blooming New Age counterculture of
the 1960s and 1970s and then took hold on the edges of
mainstream society. In the years since its birth, Witchcraft
has solidified some in uniform codes, values and core be-
liefs. But at heart it remains fluid, constantly evolving in
practice and interpretation. Practitioners find Witchcraft
empowering and believe it provides a powerful spiritual
path on a par with all other mystical, spiritual and reli-
gious paths. Dozens and dozens of Witchcraft and Pagan
traditions exist, and new ones are born all the time.

Witchcraft and Paganism have survived the first tests
of time. The movements took hold in the baby boom gen-
eration. Now, the children and grandchildren of those
people are growing up Wiccan and Pagan, and new young
people are attracted to the fold in increasing numbers.

But there remains that pesky word witchcraft,
which still evokes Satan, evil and black magic to many
outsiders.

For decades now, Witches have argued about whether
or not Witch ought to be replaced with a term that doesn’t
come with so much negative baggage. Some have adopted
the terms Wicca and Wiccan to describe themselves and
their religion and also to distinguish who they are and
what they do from folk magic.

Today, most Witches stand firm by the terms Witch
and Witchcraft, believing that the public can and should
be reeducated about both. They have made headway,
for Witchcraft/Wiccan churches are recognized legally,
Witch holidays have gained some official recognition,
and, in the United States, Wiccan military veterans have
won the right to have the pentacle, their religious symbol,
placed on their tombstones.

The different kinds and definitions of witchcraft pre-
sent a challenge in putting together an encyclopedia.
First, there is witchcraft the magical art, which deals with
sorcery, spell-casting for good or ill, healing and divina-
tion. Then there is the Inquisition witchcraft, the alleged
Devil worship. And then there is Witchcraft the religion.
All three overlap, and all three are covered in this volume.
Most of the topics deal with the history and evolution of
witchcraft in the West, though there are entries of cross-
cultural interest.

I have used a lower-case w to describe folk and Inqui-
sition witches and witchcraft, and a capital W to refer to
the modern religion. I have also used the terms Wicca and
Wiccan for the modern religion. Likewise, a lowercase p in
pagan and paganism are used for pre- and non-Christian
references, while a capital P refers to modern religious
traditions. Witchcraft the modern religion is considered a
form of Paganism, but there are many forms of Paganism
that are not Witchcraft.

Topics include folklore, historical cases and events,
biographies, descriptions of beliefs, rites and practices
and related topics. For the third edition, I have added
entries in all categories and have updated entries to re-
flect changes and developments. Students of the Salem
witch hysteria will find individual biographies on the key
victims.

Witchcraft is a topic of enduring interest and study. In
one respect, it peeks into a shadow side of the occult and
the dark underbelly of human nature. In another respect,
it opens into a realm of spiritual light.

The church may never officially apologize for the In-
quisition, which destroyed many people other than ac-
cused witches. Perhaps the success of Witchcraft the re-
ligion is karmic payback for a campaign of terror in the
name of religion.

—Rosemary Ellen Guiley



abracadabra A magical spell consisting of a single
word, which was popular in medieval times to get rid of
illness, misfortune or DEMONS. The word is inscribed on
an amulet (see AMULETS) or written out on paper in a
magical inverted triangle, in which one letter of the word
is dropped in each succeeding line, until nothing is left.
The evil is supposed to fade away just as the word does.
The diminishing word technique is used in many other
SPELLS for the same purposes.

In medieval times, abracadabra was believed to ward
off the plague. The triangle was written on a piece of pa-
per, which was tied around the neck with flax and worn
for nine days, then tossed backwards over the shoulder
into a stream of water running toward the east.

The word’s origin is unknown. It is said by some to
have been invented around 208 by Quintus Serenus Sam-
monicus, physician to the Roman emperor Severus, as a
cure for fever. Some hold that Sammonicus merely bor-
rowed a formula that was much older.

According to others, the word comes from the old
Aramaic phrase, abhadda kedhabhra, “disappear like
this word,” or the Hebrew phrase abreq ad habra, “hurl
your thunderbolt even unto death.” It is also said to be
derived from the name Abraxas, the Gnostic god who
appears on charms against the evil eye dating from the
second century. Another possibility is that it is the name
of some long-forgotten demon. INCREASE MATHER dis-
missed it as a “hobgoblin word” that had no power at
all. ALEISTER CROWLEY, on the other hand, said it is a

magical word of great power and that its true form is
abrahadabra.
See CHARMS.

FURTHER READING:
Farrar, Janet, and Stewart Farrar. A Witches Bible Compleat.
New York: Magickal Childe, 1984.

Abramelin the Mage (1362-1460) A Jew from Wirz-
burg, Germany, Abraham, or Abramelin (also spelled
Abra-Melin), created a body of magical works that for
centuries influenced magicians, including ALEISTER
CROWLEY. An expert on the KABBALAH, Abramelin said
he learned his magical knowledge from angels, who told
him how to conjure and tame DEMONS into personal ser-
vants and workers, and how to raise storms (see STORM
RAISING). He said that all things in the world were created
by demons, who worked under the direction of angels,
and that each individual had an angel and a demon as
FAMILIARS. The basis for his system of magic, he said,
may be found in the Kabbalah.

According to lore, Abramelin created 2,000 spirit cav-
alrymen for Frederick, elector of Saxony. He also is said
to have aided an earl of Warwick in his escape from jail
and helped save the antipope John XXIII (1410-15) from
the Council of Constance.

The MAGIC of Abramelin allegedly is contained in a
manuscript, The Sacred Magic of Abramelin the Mage, ac-
tually a collection of three books. The manuscript was
written in French in the 18th century but claims to be
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a translation of Abramelin’s original manuscript in He-
brew, dated 1458. It was translated into English around
the turn of the 20th century by S. L. MacGregor Mathers,
one of the early and most influential members of the HER-
METIC ORDER OF THE GOLDEN DAWN. Crowley borrowed
from the book for his own rituals to master demons, and
GERALD B. GARDNER used it as a source for his BOOK OF
SHADOWS.

Abramelin magic is similar to that found in The Key
of Solomon, considered the leading magical grimoire (see
GRIMOIRES). It is based on the power of numbers and sa-
cred names and involves the construction of numerous
magical squares for such purposes as invisibility, FLYING,
commanding spirits, NECROMANCY, shape shifting (see
METAMORPHOSIS) and scores of other feats. Rituals for con-
juring spirits, creating magic squares and making seals
and SIGILS are elaborate and must be followed exactly in
accordance with astrological observances.

FURTHER READING:

MacGregor-Mathers, S. L. The Book of the Sacred Magic of
Abra-Melin the Mage. Wellingborough, England: The
Aquarian Press, 1976.

Adler, Margot (1946— ) American Pagan, author and
journalist, Adler is the first writer to chronicle in detail
the emergence and evolution of PAGANISM in the United
States. The results of her research, Drawing Down the Moon
(1979; 1986; 1995), make up a meticulous landmark study
of a highly complex and diversified religious movement.

Adler’s interest in Paganism began with an early fas-
cination with ancient Greek deities. Born April 16, 1946,
in Little Rock, Arkansas, she grew up in New York City
as the only child in a nonreligious household: her father
was an atheist and her mother a Jewish agnostic. Psychia-
try was a significant influence: her father and an aunt are
psychiatrists; her grandfather was renowned psychiatrist
Alfred Adler. Her mother was a radical educator.

Atage 12, Adler became acquainted at grammar school
with the pantheon of ancient Greek deities. She was par-
ticularly drawn to ARTEMIS and ATHENA for their images
of strength and power.

While a student at the High School of Music and Art,
Adler made a religious search, visiting different church-
es. She was attracted to the Quakers and their practice of
speaking from the heart, and to the moving, ritual splen-
dor of Catholic Mass in Latin.

Religion then took a back seat to politics for a few
years. From 1964 to 1968, Adler attended the University
of California at Berkeley, where she earned a bachelor’s
degree in political science, and became increasingly in-
volved in political activities. She participated in the Free
Speech Movement and was jailed for demonstrating. She
helped to register black voters in civil rights activities in
Mississippi in 1965. She was an activist against the Viet-
nam War, and demonstrated at the Democratic conven-
tion in Chicago in 1968.

Margot Adler (COURTESY OF MARGOT ADLER)

In 1968, she entered broadcast journalism, first as
a volunteer for the radical/alternative radio stations in
Berkeley and New York owned by the Pacifica Founda-
tion. From 1969 to 1970, she earned a master’s degree in
journalism from the Graduate School of Journalism at
Columbia University in New York, and then went to work
for WBALI, Pacifica’s station in Manhattan. In 1971, WBAI
sent Adler to Washington, D.C., to manage its news bu-
reau operation there.

In Washington, politics and religion came together for
Adler. She devoted extensive coverage to environmental
issues, which stimulated her interest in nature writers
such as Thoreau. She saw a connection between envi-
ronmental issues and religion: the Judeo/Christian view
that it is humans’ right to have dominion over the earth
seemed flawed and had led to exploitation of nature and
the earth. In contrast, Paganism and animistic religions
viewed humankind as a part of nature equal with all oth-
er creatures and parts.

On a trip to England, Adler investigated the history
of the DRrUIDS, and in the process discovered numer-
ous Pagan organizations. She subscribed to The Waxing
Moon, which led to her introduction to WITCHCRAFT and
WICCA.

WBALI relocated Adler back to New York, where she
worked as a producer and then hosted her own live pro-
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gram, Hour of the Wolf, which aired for two hours in the
early morning five days a week. Her show dealt with cut-
ting edges in such topics as politics, women’s issues, the
arts, ecology and religion. She hosted two other radio
shows: Unstuck in Time and The Far Side of the Moon.

She received a letter from two Witches in Essex, Eng-
land, who were selling tapes of rituals to Waxing Moon
subscribers. At first, the idea of Witchcraft rituals on tape
struck Adler as a joke. She replied that she might air them
on her radio program.

The first tape she received was of the DRAWING DOWN
THE MOON ritual and the CHARGE OF THE GODDESS. It
evoked childhood memories of beautiful Greek goddess-
es, and in a powerful moment, Adler realized that the idea
of becoming the Goddess as an empowering image was
not only permissible but was being done by others. She
began to search for such people.

In the early 1970s, contemporary Witchcraft was rap-
idly gaining adherents in the United States. Imported
from England under the aegis of RAYMOND BUCKLAND and
Rosemary Buckland, followers of GERALD B. GARDNER,
the Craft was modified by numerous American covens.
Adler joined a study group in Brooklyn run by the New
York Coven of Welsh Traditional Witches. Another group
hived off from that coven to observe the Gardnerian tra-
dition, and Adler followed. She was initiated as a first de-
gree Gardnerian priestess in 1973.

Adler stayed in the coven about three years, then moved
off in new directions. She formed a PAGAN WAY grove in
Manhattan, which became an informal recruiting center
for persons interested in Witchcraft and Paganism.

A friend introduced Adler to New York literary agent
Jane Rotrosen, who suggested writing a book. Adler was
uncertain at first, then realized she was “on a nexus
point . . . standing on a crack in the universe.” The time
for such a book was right. With Rotrosen’s help, Adler
developed and sold a proposal.

She spent three years researching and writing Draw-
ing Down the Moon. She traveled around the country, in-
terviewing about 100 persons and groups involved in the
Pagan/Wiccan communities. Originally, she intended to
include Britain in her survey, but British groups and indi-
viduals proved reluctant to participate.

To her surprise, Adler discovered that the Pagan
movement is not what she had imagined: an integrated
spiritual movement with environmental concerns. Some
segments did fit that image, while others were radically
different. A decade later, the movement had become much
more integrated and concerned with ecological issues, in
part, perhaps, due to the influence of books by Adler and
STARHAWK.

Adler also was the first to note the connection be-
tween the revival of Wicca and the women’s spirituality
movement. In later editions of Drawing Down the Moon,
she chronicled the growing number of Pagans who en-
tered the Unitarian Universalist churches. For some 10

years, she was on the board of directors of CUUPS, the
Covenant of Unitarian Universalist Pagans.

Though she acknowledges that she is a Witch in the
Wiccan religion, Adler prefers to call herself a Pagan. She
feels the term Witch has so many negative associations
that it may never be reclaimed as a term of female power
and independence. Furthermore, what is now practiced as
“Witchcraft” has nothing to do with the heretical “witch-
craft” of the Inquisition.

In 1977, two years into the book project, Adler left
WBAI Upon completing Drawing Down the Moon, she
worked as a freelance reporter for National Public Radio
(NPR) in Manhattan, then joined the NPR staff in 1979.
She was priestess of a Gardnerian coven for five years
until 1981, when she was awarded a prestigious one-year
Neiman fellowship to Harvard University. Following the
Neiman, she returned to NPR in New York, but did not
rejoin a coven or pagan group.

On June 19, 1988, Adler married her longtime com-
panion, Dr. John Gliedman, in a handfasting held out-
doors on Martha’s Vineyard, Massachusetts. SELENA FOX
officiated at the legal ceremony, conducted within a magic
circle made of flowers and greens. Adler and Gliedman
then jumped the broom, according to tradition. A recep-
tion followed. The wedding was the first Wiccan hand-
fasting to be written up in the society pages of the New
York Times. A son, Alexander Gliedman-Adler, was born
in 1990.

In 1997, her book Heretic’s Heart: A Journey Through
Spirit & Revolution was published. It chronicles her up-
bringing as a “red diaper baby” and her involvement in
the radical issues and movements of the 1960s, including
the emergence of Paganism. Adler sees that period more
as a ferment of ideas and ideals and of creative risk-taking
rather than as an indulgent drug-and-sex party portrayed
by most media. Heretic’s Heart also includes perhaps the
only known correspondence between a radical student in
Berkeley and an American soldier in Vietnam.

Adler is chief of the New York bureau of NPR. She is a
correspondent for All Things Considered and Morning Edi-
tion and hosts Justice Talking, a national show on consti-
tutional issues. She presents lectures and workshops, rep-
resents Paganism and women’s spirituality at conferences
and leads rituals at gatherings. She has especially empha-
sized the importance of RITUAL, not only as part of wor-
ship and rites of passage, but as an important way for the
human soul to commune with and understand creation.

African witchcraft In African tribal traditions, witch-
craft is part of the accepted supernatural landscape and
is generally something to be feared.

Study of African tribal religions illustrates the Afri-
can ancestry of modern VODUN, SANTERIA and Candom-
blé. There is a fairly universal belief in a supreme God,
who manifests himself in light and brightness: a shining,
snowcapped mountain, or the light streaming through a
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sacred grove of trees. But such a God is remote, accessible
only to the priests or elders. God inspires great awe in his
people, causing them to fear and avoid his symbols, such
as thunder and lightning. The birth of twins is also a sign
from God, creating reverence for the twins’ divinity and
their isolation from the rest of the community.

The spirits of the dead, or the “shades,” however, are
regarded as alive and able to communicate the needs of
humans to the divines. They are always about, participat-
ing in daily living, evident in the rustling of leaves, dust
spirals in the earth, currents in the river. Southern Afri-
cans divide the shades into two categories: the deceased
relatives of any particular family and the founding he-
roes, male or female, who define a community, chiefdom
or region.

To keep the ancestors happy, living relatives offer
food, drink and animal sacrifice. Offering feasts must
be attended by the ancestor’s kin, since the meal itself is
a communion between the living and the dead. Family
members air and resolve any quarrels before the offering,
since Africans believe that festering, unspoken anger is
the root of witchcraft.

For the tribal African, the power of evil is everywhere,
abetted by witches and their FAMILIARS but brought on by
anger, hate, jealousy, envy, lust and greed—all the vices
men observe in themselves and their neighbors. It can
even be brought on by laziness, as certain evil persons
raise the dead to do their work for them (see ZOMBIE). Evil
does not come from the shades, nor do the shades pos-
sess a living person. Both are outside influences caused
by witchcraft.

Members of the Nyakyusa tribes describe witchcraft
as a “python in the belly,” while the Pondo people call it a
“snake of the women.” As in Europe, most witches come
from the ranks of women, poor men and young people.
Others depict witchcraft as a baboon, and members of the
Xhosa tribes see it as a fantastic hairy beast with exagger-
ated sexual organs. People accused of witchcraft within a
tribe often confess, attributing their evil to quarrels with
wives, children or co-workers. If witchcraft has caused
sickness, no recovery is possible without the witch’s con-
fession and subsequent goodwill toward the victim.

In his groundbreaking studies of the Azande tribes in
the late 1920s, Professor E. E. Evans-Pritchard found that
the Azande believe witchcraft, or mangu, is a hereditary
trait found in the stomach of a witch. Such an abdomi-
nal condition results in an oval, blackish swelling or sac
containing small objects located near the bile tract. The
Azande admit not seeing this sac while a person is alive
but claim to have extracted it in autopsy. Professor Evans-
Pritchard speculated that the Azande were describing the
gall-bladder.

Nevertheless, the Azande attribute any misfortune,
however, small, to mangu. Many people who possess man-
gu do not know it; since the spirit of witchcraft leaves the
witch at night to attack the victim’s spirit, such dirty work

could occur while the perpetrator is asleep and unaware.
Nightmares are considered witch attacks. Sons of male
witches inherit the condition from their fathers, while
daughters receive mangu from their mothers. Children’s
mangus are small and inexperienced, so children cannot
be accused of witchcraft until they are older. The Azande
also believe that witchcraft emits a small, bright light,
similar to that of fireflies or sparks, which is invisible ex-
cept to other witches or to witch doctors, who are trained
witch-hunters (see WITCHES’ LIGHT).

The Azande attribute little witchcraft activity to SOR-
CERY. Sorcery is possible, but unlikely unless a man has
seen an adandala—a species of wildcat associated with
witchcraft, the sight of which is fatal—or has touched his
wife’s menstrual BLOOD or seen her anus.

Witches among the Azande call each other to meet-
ings where they learn each other’s techniques, discuss
crimes and rub their bodies with a special ointment
called mbiro mangu. A particularly successful supernatu-
ral killing may be celebrated by feasting on the revived
body of the victim. Their familiars, both animal and hu-
man, accompany them and goad them on to greater evil.
Whereas European witches were said to prefer CATS, dogs
and TOADS as familiars, African witches chose owls, bats,
hyenas, baboons, zombies or, among the Xhosa, “hairy
dwarves.”

To identify a witch, relatives of the sick first consult
the iwa oracle, a rubbing board operated with a wooden
instrument. The names of possible suspects are placed
before the iwa, and the oracle selects the culprit and his or
her accomplices. Then the family verifies the witch’s name
via the benge oracle: chickens are given poison while a list
of names is read aloud. If a chicken dies while a particular
person’s name is called, that person is guilty.

At that point, a wing from the unlucky chicken is cut
off and attached to a stick like a fan. One of the sick man’s
relatives takes it to a deputy of the neighboring chief, to
maintain impartiality, and the deputy carries the fan to
the home of the suspected witch. The suspect’s reaction
and apparent sincerity are most important; if the suspect
claims innocence and begs his mangu to stop bothering
the sick person, recovery may occur. If not, the proce-
dure is repeated. If the suspect is a respected figure in
the community, the relatives may announce they know
witchcraft is behind their relative’s illness without nam-
ing names. Their discretion in the affair appeals to the
pride and honor of the suspected witch, and he may stop
the spell in appreciation.

Members of the Tswana peoples deny the possibility of
an uncontrollable mangu; for them, all witchcraft involves
malice aforethought. They do, however, distinguish be-
tween “night witches” and “day sorcerers.” Day sorcer-
ers, called baloi ba motshegare, use magic to inflict harm
through the use of herbs and other medicinal prepara-
tions on a specific enemy and do not practice witchcraft
habitually.



Aix-en-Provence Possessions 5

Night witches, or baloi ba bosigo, are mainly elderly
women who gather at night in small groups and then
travel about the countryside bewitching the unfortu-
nate. Instead of wearing clothes, they smear their bodies
with white ashes or the blood of the dead. Admission is
open to anyone, but the applicant must profess her zeal
by causing the death of a close relative, usually a first-
born child. Initiates receive an ointment that allows them
to wake instantly and join their colleagues when called.
Some tribes say that a special medicine is injected into
the witch’s thumb, and when her thumb itches, she will
awake and depart.

Among their alleged activities is the exhumation of
newly buried corpses, which the night witches accom-
plish by using a special magic that makes the body float
to the surface. The witches then take whatever body
parts they need for their spells and medicines. Walls and
locked doors cannot keep a witch from entering a victim’s
house; once inside, the witch cuts her victim and inserts
small stones or fragments of flesh that will sicken him
and eventually cause death unless treated.

Night witches choose OWLS as their familiars and ride
on hyenas to cover great distances, with one foot on the hy-
ena’s back and one on the ground. Members of the BaKgatla
tribe say that the witches make their own hyenas from por-
ridge and then activate them with special medicines.

Although beliefs in night witches are widely held,
many Africans take such stories lightly, acknowledging
that no one has seen baloi ba bosigo at work. But the activi-
ties of day sorcerers are taken seriously, as many people
have seen the results of go jesa (“to feed”), or the practice
of putting poison in food or drink. In some accounts the
poison changes into a miniature crocodile, gnawing away
at the victim’s insides until he dies in pain. But most ac-
counts describe true poison, acting so slowly that suspi-
cions are not aroused until the victim is seriously ill or
dying, and making identification and indictment of the
poisoner very difficult.

FURTHER READING:
Evans-Pritchard, E. E. Witchcraft, Oracles and Magic Among
the Azande (abridged). Oxford: Clarendon Press, 1983.
Mair, Lucy. Witchcraft. New York: McGraw-Hill World Uni-
versity Library, 1969.

Middleton, John, ed. Magic, Curing & Witchcraft. Austin:
University of Texas Press, 1967.

Parrinder, Geoffrey. Witchcraft European and African. London:
Faber & Faber, 1970.

aiguillette A knotted loop of thread, also called a liga-
ture, which witches were said to use to cause impotence,
and perhaps even castration, in men; barrenness in
women; and general discontent in marriage. The aiguil-
lette also served to bind couples in illicit amatory rela-
tionships.

The phobia of the ligature, or fear of satanic castration,
was widespread in 16th-century France. It was believed

that at the instant when a priest blessed a new marriage,
the witch slipped behind the husband, knotted a thread
and threw a coin on the ground while calling the Devil. If
the coin disappeared, which all believed to mean that the
Devil took it and kept it until Judgment Day, the couple
was destined for unhappiness, sterility and adultery.

Couples living in Languedoc were so fearful of satanic
castration that not 10 weddings in 100 were performed
publicly in church. Instead, the priest, the couple and
their parents went off in secret to celebrate the sacrament.
Only then could the newlyweds enter their home, enjoy
the feasting and go to bed. At least one physician, Thomas
Platter, concluded that the panic was so bad that there
was a local danger of depopulation.

See also MALEFICIA.

Aix-en-Provence Possessions The burning alive of
Father Louis Gaufridi for BEWITCHMENT of the nuns at
Aix in 1611 formed the legal precedent for the conviction
and execution of Urbain Grandier at Loudun more than
20 years later. This case was one of the first in France to
produce a conviction based on the testimony of a pos-
sessed demoniac. Prior to the 17th century in France,
accusations from a demoniac were considered unreliable,
since most clerics believed that any words spoken by one
possessed by the Devil were utterances from “the father
of lies” (John 8:44) and would not stand up to accepted
rules of evidence. As in Loudun, sexual themes domi-
nated the manifestations of the nuns’ possession (see
POSSESSION).

In The World of the Witches (1961), historian Julio Caro
Baroja comments that “in the history of many religious
movements, particularly those which have to struggle
against an Established Church, an important part is
played by men who have a physical and sexual power
over groups of slightly unbalanced women in addition to
strong spiritual powers.” By the 17th century, the Catho-
lic Church was fighting to stem the tide of Reformation
through miraculous cures and demonstrations of faith
and by the TORTURE of heretics and WITCHES. Baroja con-
tinues: “At a later stage [in the religious movement| we
find such people formally accused of being sorcerers and
magicians . . . and causing the women they had abused
[or seduced] to be possessed by the Devil.” Baroja finds
Father Gaufridi to be the perfect example, concluding
that if he indeed was guilty of sexual crimes, he certainly
was not a Satanist (see SATANISM).

Nevertheless, Father Gaufridi was convicted by his
own confession following torture and the accusations of
two nuns: Sister Madeleine Demandolx de la Palud and
Sister Louise Capel. Gaufridi recited his DEVIUS PACT for
the inquisitors, in which he renounced all spiritual and
physical goodness given him by God, the Virgin Mary
and all the saints, giving himself body and soul to Lu-
cifer. Sister Madeleine also recited her pact, renouncing
God and the saints and even any prayers ever said for her.
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Gaufridi was burned alive, and the two nuns were ban-
ished from the convent.

Two years later, in 1613, the possession epidemic at
Aix spread to nearby Lille, where three nuns accused
Sister Marie de Sains of bewitching them. Most notable
about Sister Marie’s testimony, in many ways a copy of
Sister Madeleine’s earlier pact, was her detailed descrip-
tion of the witches’ SABBAT: The witches copulated with
devils and each other in a natural fashion on Mondays
and Tuesdays, practiced sodomy on Thursday, and bes-
tiality on Saturdays and sang litanies to the Devil on
Wednesdays and Fridays. Sunday, apparently, was their
day off.

FURTHER READING:
Baroja, Julio Caro. The World of the Witches. 1961. Reprint,
Chicago: University of Chicago Press, 1975.

allotriophagy  The vomiting or disgorgement of strange
or foul objects, usually associated with someone pos-
sessed by or obsessed with the DEVIL or other DEMONS
(see POSSESSION). Such actions also once were seen as
illusions or SPELLS caused by witches or as attempts at
suicide by the mentally deranged. Most treatises on pos-
session written during the Renaissance and later included
the vomiting of unusual objects as an indication that the
Devil had entered a person’s body. The objects vomited
by the victim could be anything from live animals, such
as toads, snakes, worms or butterflies, to pieces of iron,
nails, small files, pins, needles, feathers, stones, cloth,
shards of glass, hair, seaweed or foam.

Simon Goulart, a 15th-century historian, tells of a
young girl whose abdomen continually swelled as if she
were pregnant. Upon receiving drugs, the girl began vom-
iting a huge mass of hair, food, wax, long iron nails and
brass needles. In another account, Goulart says a man
named William, succumbing to the fervent prayers of his
master’s wife, Judith, began vomiting the entire front part
of a pair of shepherd’s trousers, a serge jacket, stones, a
woman’s peruke (hairpiece), spools of thread, needles
and a peacock feather. William claimed that the Devil had
placed the items in his throat. Finally, Goulart relates the
case of 30 children in Amsterdam in 1566 who became
frenzied, vomiting pins, needles, thimbles, bits of cloth
and pieces of broken jugs and glass. Efforts by doctors,
exorcists and sorcerers had no effect, and the children
suffered recurrent attacks.

Alrunes In German and Scandinavian myth, the Alrunes
are sorceresses or female DEMONS who can change
shape; they are believed to be the mothers of the Huns.
As late as the 19th century in some rural areas, they
were personified by small statues, which were kept in
the home, clothed and made offerings of food and
drink. It was believed that the Alrunes could divine the
future by responding to questions with motions of the
head. If the statues were not properly cared for, they

were said to cry out, which would bring great misfor-
tune to the household.

altar Elevated place where religious ceremonies are
conducted and where offerings are made to a deity or
deities. The altar has ancient associations with the Gob-
DESS and Mother Earth, who rule the wheel of birth-
death-rebirth.

In WiccA and PAGANISM, the altar is placed within a
MAGIC CIRCLE. It usually faces either east or north, de-
pending on the tradition and practices of the COVEN.
There are no set rules in the Craft for the construction
of the altar. If the ceremonies take place out of doors,
rocks or tree stumps may be used. Indoors, the altar may
be a table, a wooden box or a board placed on boxes or
bricks. Whatever the form or materials, the altar should
not contain conductive metals such as iron or steel, since
they could interfere with the energy of the ritual tools
made of iron or steel (see WITCHES TOOLS). Since many
covens meet in homes or apartments where space is at
a premium, the altar may not be permanent but erected
only during ceremonies.

The objects of RITUAL and worship placed on the altar
vary, depending upon the practices of the coven and the
rituals to be performed. They may include an athame (a
black-handled knife that is the Witch’s primary magical
tool), a white-handled knife, a sword, a wand, CANDLES,
a cup or goblet of wine, anointing OILS, dishes for SALT
and WATER, a necklace without beginning or end, a cen-
ser, BELLS, scourges, dishes for offering food and drink
to the deities and images of the deities, such as figurines,
wax statues or drawings. If a BROOM and CAULDRON are
needed in rituals, they are placed on either side of the
altar.

The altar is never used for blood SACRIFICE, which is
prohibited in Wicca and Paganism.

In the GREAT RITE, which is actual or symbolic ritual
sex, the body of the high priestess is considered an altar
of the sacred forces of life, which echoes back to the an-
cient connection of altar to the Mother GODDESS.

During the witch hunts, it was believed that at witch-
es’ SABBATS, the woman who was high sorceress or high
priestess served as both living altar and sacrifice to the
DEVIL. “On her loins a demon performed Mass, pro-
nounced the Credo, deposited the offertory of the faith-
ful,” observes historian Jules Michelet in Satanism and
Witchcraft. According to Michelet, the eucharist at these
sabbats consisted of a cake baked upon the altar of the
woman: “It was her life, her death, they ate. The morsel
was impregnated already with the savour of her burning
flesh.”

These accounts of sabbats were extracted under TOR-
TURE and were fiction to satisfy inquisitors.

FURTHER READING:
Buckland, Raymond. Bucklands Complete Book of Witchcraft.
St. Paul: Llewellyn Publications, 1986.
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Crowley, Vivianne. Wicca: The Old Religion in the New Mil-
lennium. Revised ed. London: Thorsons/Harper Collins,
1996.

Farrar, Stewart. What Witches Do: A Modern Coven Revealed.
Custer, Wash.: Phoenix Publishing Co., 1983.

amber A yellow-gold, fossilized resin with electrical
properties, highly prized since prehistoric times and
worn as jewelry to protect against WITCHCRAFT, SORCERY
and POISONS. Only the pearl is older than amber in use as
jewelry and AMULETS. Amber was heavily traded by the
Phoenicians. The ancient Romans used it to cure head-
aches and throat infections, and considered a phallus
made of amber to be the ultimate protection against the
EVIL EYE.

Amber also is considered a bringer of good luck and a
protector of health. It is believed to help women in labor,
to keep a person cool in the hot sun and to remedy fail-
ing eyesight, earaches and a host of intestinal and kidney
ailments. Jet, or black amber, has similar properties. In
Iceland, jet serves as a protective amulet. In medieval Eu-
rope, jet was burned to drive away evil spirits.

FURTHER READING:
Farrar, Janet, and Stewart Farrar. A Witches Bible Compleat.
New York: Magickal Childe, 1984.

amulets Objects imbued with magical properties that
protect against bad luck, illness and evil. Amulets are
universal and are answers to age-old needs: to be healthy;
to be virile and fertile; to be powerful and successful; to
have good fortune. To ancient humans, these needs were
controlled by the invisible forces of good and evil
PRAYERS, SACRIFICES and offerings induced the good spir-
its to grant blessings; amulets prevented the evil spirits
from taking them away.

Early amulets were natural objects whose unusual
shapes or colors attracted attention. The magical proper-
ties of such objects were presumed to be inherent. As civ-
ilization advanced, amulets became more diverse. They
were fashioned into animal shapes, symbols, RINGS, seals
and plaques, and were imbued with magical power with
inscriptions or SPELLS (see ABRACADABRA).

The term amulet comes from either the Latin word amu-
letum or the Old Latin term amoletum, which means “means
of defense.” The Roman naturalist, Pliny, defined three basic
types of amulets: those offering protection against trouble
and adversity; those providing a medical or prophylactic
treatment; and substances used in medicine. Within these
three general categories are many subdivisions, for no one
amulet is broadly multipurpose. Amulets with inscriptions
are also called CHARMS. An amulet typically is worn on the
body—usually hung around the neck—but some amulets
guard tombs, homes and buildings.

The ancient Egyptians, Assyrians, Babylonians, Ar-
abs and Hebrews placed great importance in amulets.
The Egyptians used them everywhere. The frog protected

fertility; ankhs were linked to everlasting life and gen-
eration; the udjat, or eye of Horus, was for good health,
comfort and protection against evil; the scarab beetle was
for resurrection after death and protection against evil
magic. Some Egyptian amulets are huge: a stone beetle
mounted on a pedestal at Karnak (now at the British
Museum) measures five feet long by three feet wide, and
weighs more than two tons.

The Assyrians and Babylonians used cylinder seals
that were imbedded with semiprecious and precious
stones, each stone having its own unique magical powers
(see STONES). Various animal shapes served as amulets;
for example, the ram for virility, and the bull for virility
and strength.

The Arabs gathered dust from tombs and carried it in
little sacks as protection against evil. They also wore piec-
es of paper on which were written prayers, spells, magical
names or the highly powerful attributes of God, such as
“the compassionate” and “the forgiver.”

Hebrews wore crescent moons to ward off the EVIL
EYE and attached BELLS to their clothing to ward off evil
spirits.

The natives of the west coast of Africa carry amulets
which Western explorers named fetishes (see FETISH). A
fetish consists of a pouch or box of “medicine” such as
plants, fruits or vegetables, animal hair, paws, dung or
livers, snake heads, SPITTLE and URINE. Natives believe
that the fetish also contains a god or spirit who will help
the wearer of the fetish obtain his or her desire.

Two amuletic symbols that are nearly universal
throughout history are eyes and phallic symbols. Eyes
protect against evil spirits and are found on many tombs
and walls, and on utensils and jewelry. The phallic sym-
bol, as represented by horns and hands, protects against
the evil eye.

The names of God and gods, and magical words and
numbers, have provided amuletic protection since antiq-
uity; they were particularly popular from the Renaissance
to the early 19th century, when the GRIMOIRES, books of
magical instruction, were written. In MAGIC, using the
name of a deity taps into divine power. In the Old Testa-
ment, the Hebrews gave the personal name of God as a
four-letter word called the tetragrammaton, transliterated
as YHWH and pronounced “Yahweh.” This name appeared
in different spellings on many amulets and TALISMANS to
help magicians conjure DEMONS and protect them from
attack by the spirits (see NAMES OF POWER).

Some magical words and numbers are arranged in pat-
terns of squares. One of the best known of these is the
“Sator square”:
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Although numerous attempts have been made to trans-
late the Sator square into something that makes sense, it
remains nonsensical. It was inscribed on walls and ves-
sels as early as ancient Rome and was considered an amu-
let against SORCERY, poisonous air, colic and pestilence,
and for protecting cow’s milk from witchcraft.

Holy books such as the Koran, Torah and Bible are
considered to have protective powers. Bits of parchment
with scripture quotes, carried in leather pouches or silver
boxes, are amulets in various religions. Ancient pagans
wore figurines of their gods as amulets. This custom was
absorbed into the Catholic Church.

In Wicca, the most powerful amulet is the silver pen-
tacle, the religious symbol of the Craft (see PENTACLE AND
PENTAGRAM). SILVER has amuletic properties and is used in
jewelry along with various crystals and gems. The sign of
the pentacle, called a pentagram, is traced in the air in ritu-
als done to protect sacred sites, homes and other places.
Other amulets are made from herbs and various ingredients,
which are placed in a charm bag (also called a GRIS-GRIS).

FURTHER READING:

Budge, E. A. Wallis. Amulets and Superstitions. 1930. Reprint,
New York: Dover Publications, 1978.

Lockhart, J. G. Curses, Lucks and Talismans. 1938. Reprint,
Detroit: Single Tree Press, 1971.

Thomas, Keith. Religion and the Decline of Magic. New York:
Charles Scribner’s Sons, 1971.

Anderson, Victor (1917-2001) Cofounder of the Feri
(formerly Faery) Tradition of Witchcraft. Victor H.
Anderson was born on May 21, 1917, in Clayton, New
Mexico. When he was a young child, his family moved to
Bend, Oregon. An uncorrected condition or ailment left
him nearly blind for life.

In Oregon, Anderson met and was initiated at about
age nine into the Craft by Witches who called themselves
FAERIES. He came upon a small, old woman sitting naked
in the center of a circle alongside brass bowls filled with
herbs (see MAGIC CIRCLE). She told him he was a Witch.
Instinctively, he took off his clothes and was sexually ini-
tiated. He experienced a vision, which he could see clear-
ly despite his nearblindness, in which he floated in black
space, holding on to the woman (who became the GOD-
DESS), until he suddenly found himself in a junglelike set-
ting under a vast sky filled with stars and a green moon.
Coming toward him was the HORNED GOD, a beautiful
and powerful man, yet effeminate, with an erect phal-
lus. His head was horned, and from his head came a blue
flame. After some communications with the deities, the
vision vanished and Anderson returned to the present.
He sat in the circle with the old woman and was taught
the ritual use of the herbs and teas in the brass bowls.
She washed him in butter, oil and SALT. He dressed and
returned home.

Anderson worked in a COVEN; most of the coveners
hailed from the American South and practiced a type of

Witchcraft (there were no “traditions” then) that was not
so much a religion but more a “devotional science,” a way
of living that emphasized harmony with nature, MAGIC,
celebration, music and ecstatic dancing. They revered Pa-
gan deities, which they called “The Old Gods” and “The
Old Powers,” but did not have the developed theologies of
more modern Craft traditions.

In 1944, Anderson married a northern Alabama
woman, Cora, who came from a family of Christians who
practiced folk MAGIC. The two had meetings on the as-
tral plane for several years before meeting in the physical.
In the 1950s the Andersons broke up a fistfight between
their only son and a neighbor boy. The boy, who years lat-
er changed his name to GWYDION PENDDERWEN, became
a good friend of the family and was initiated into Witch-
craft by the Andersons. The publication of GERALD B.
GARDNER’s book, Witchcraft Today, inspired Anderson to
form his own coven. He and Pendderwen cofounded and
wrote most of the rituals for the Faery Tradition, named
after the Faery Witches Anderson worked with as a child.
After Pendderwen’s meeting with Alexandrian-tradition
Witches in England, he and Anderson incorporated ma-
terial from the Alexandrian BOOK OF SHADOWS into the
Faery Tradition, later renamed Feri.

Anderson lived with his wife in the Bay Area of Cali-
fornia. He authored a book of Craft poems, Thorns of the
Blood Rose. Anderson initiated STARHAWK into the Craft.
He also was a Kahuna and a bokor shaman. He earned his
living as a musician, playing the accordion and singing.

FURTHER READING:

“Victor H. Anderson.” Witchvox.com. URL: http:www.witch-
vox.com/va/dt_va.html?a=usca&c=passages&id=3624.
Downloaded October 17, 2007.

ankh The Egyptian symbol of life, regeneration, the
universe and immortality, the ankh, which means “life”
and “hand mirror,” is a tau, or looped cross. Wiccans and
Pagans wear it as an AMULET against negativity and as a
TALISMAN for good fortune and benevolent forces. It also
represents the union of the male principle (the staff) and
the female principle (the closed loop).

Egyptian art shows the ankh being carried as a scepter
in the right hand of deities and being applied to the nos-
trils of the dead in order to bring them back to life. Ankh
amulets were made of faience, semiprecious and precious
stones, wax, metal and wood. Tutankhamen had a hand
mirror in the shape of an ankh.

Egyptians who converted to Christianity from the
first century on used both the ankh and the Christian
cross as their signs.
anointing oils  See OILs.
apples Apples, cultivated in Britain as early as 3000
B.C.E., have had a long association with MAGIC, WITCHES
and goddesses. Magic apple lands, whose fruit gave eter-
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nal life, were cultivated by various Western pagan god-
desses, among them the Greek Hera, the Scandinavian
Idun (Idhunn), the Teutonic Freya and the Norse Hel,
Queen of the Underworld. In Iroquois myth, the apple is
the central tree of heaven. In Christianity, the apple
offered Eve by the serpent is the fruit of life but becomes
equated with sin.

Games and DIVINATION with apples were part of the
Celtic/Druidic harvest festival of Samhain (All Hallow’s
Eve), now celebrated on October 31 (see WHEEL OF THE
YEAR). A surviving custom is the dunking for apples on
this night. According to another custom, peeling an apple
in front of a candlelit mirror on Samhain will reveal an
image of one’s future spouse.

Magical fermented cider may have been used in other
pagan rites. In parts of England, another name for strong
cider is witches’ brew. Apples and apple peel are used in
divination methods common in the British Isles.

In English lore, the apple tree is synonymous with en-
chantment and associated with figures in the Arthurian
legends. Arthur, upon being mortally wounded, was spir-
ited by three fairy queens to the magical place of Avalon,
“Isle of the Apples” or “appleland,” ruled by MORGAN LE
FAY, the crone or Mother Death aspect of the Triple God-
dess. Arthur’s knight Lancelot fell asleep under a grafted
apple tree and was carried off by four fairy queens. Queen
Guinevere gave an apple to St. Patrick, who died; she was
accused of WITCHCRAFT and condemned to burn at the
stake, but was rescued by Lancelot.

Witches who wished to bewitch or poison others were
often said to use apples, as in the folktale of Snow White,
who was put to sleep by the poisoned apple of the black
witch-queen. In 1657 Richard Jones, a 12-year-old boy in
Shepton Mallet in the county of Somerset in England, was
said to be bewitched by a girl who gave him an apple.
Jones suffered fits, and neighbors said they saw him fly
over his garden wall. The girl, Jane Brooks, was charged
with witchcraft, convicted and hanged on March 26,
1658.

According to English folklore, it is bad luck to pick all
the apples in a harvest: some must be left for the FAIRIES.

The apple is a love charm in VODUN, and in English,
Danish and German folklore.

See POSSESSION.

FURTHER READING:

Leach, Maria, ed., and Jerome Fried, assoc. ed. Funk & Wag-
nall’s Standard Dictionary of Folklore, Mythology and Leg-
end. New York: Harper & Row, 1972.

Opie, Iona, and Moira Tatem. A Dictionary of Superstitions.
New York: Oxford University Press, 1989.

Aquarian Tabernacle Church Interfaith church of
WiccA and Earth Religions, formed in 1979 in Index,
Washington, by Pete “Pathfinder” Davis, to support the
Wiccan and Pagan communities. The Aquarian Taberna-
cle Church, or “Tab,” as it is known, is recognized as a

church in the United States, Canada, Australia, Ireland
and South Africa. David is Archpriest and Deborah K.
Hudson is Archpriestess. Membership is open.

Davis, a native of Jersey City, New Jersey, was initiated
into the Dorpat tradition, a small and secretive tradition
of the Craft, on August 14, 1974, in Patterson, New Jersey.
In 1976, he relocated to the Seattle area and established
the Tab based on English Traditional Wicca. In 1983, he
was initiated into the Coven of the Stone and Staff of the
New Wiccan Church.

The Tab grew in size, attracting Wiccans and Pagans
from diverse traditions. In 1984, a Moonstone Circle of
tall standing menhirs was constructed and dedicated for
the Tab. Liturgy was formalized the following year. Tax
status as a church was obtained in 1988.

The role of the church has expanded, and it has been
involved in gaining acceptance for Wicca as a religion in
Washington prisons; coordinating Wiccan and Pagan in-
terests in the Interfaith Council of Washington State (Da-
vis has served as president); establishing SpiralScouts for
youth; and establishing the Woolston-Steen Seminary for
the training of clergy.

JANET AND STEWART FARRAR established the ATC-Eire
church in Ireland in 1999. The church was a leader in the
PENTACLE QUEST campaign to allow Wiccan and Pagan vet-
erans to put symbols of their faith on their headstones.

In 2006, Davis and his working partner, E’bet Tennis,
were initiated into the third degree in Alexandrian and
British Traditional Wicca.

FURTHER READING:

The Aquarian Tabernacle Church Web site. URL: http:/www.
aquattabch.org/about/atc/pagantree.php. Downloaded
October 12, 2007.

Aradia The Tuscan legend of Aradia, daughter of the
moon goddess DIANA who was dispatched to earth to
establish witchcraft and teach it to witches, was pub-
lished by the American folklorist, CHARLES GODFREY
LELAND, in 1889. Leland said the legend had been
passed on to him by a hereditary Etruscan witch named
Maddalena. Godfrey said the name Aradia is a corrup-
tion of Herodias, or Queen Herodias, the wife of Herod,
with whom Diana came to be identified by the 11th
century.

Leland went to Tuscany in northern Italy in the 1880s.
There he met a “sorceress” named Maddalena, whom he
employed to collect from her witch “sisters” old spells
and traditions. In 1886, he heard about a manuscript that
supposedly set down the old tenets of witchcraft. He told
Maddelana to find it. A year later, she gave him a docu-
ment in her own handwriting, an alleged copy of this
manuscript.

Leland translated it into English and published it as
Aradia, or the Gospel of the Witches. He was struck by the
references to Diana and Lucifer, and offered it as evi-
dence of witchcraft as an old religion. In his preface, he
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acknowledged drawing from other, unspecified sources.
He never produced Maddalena or any documentation to
verify her existence.

Aradia recounts the story of Diana’s daughter and of
Diana’s rise to become Queen of the Witches. Diana is
created first among all beings and divides herself into
light and darkness. She retains the darkness and makes
the light into Lucifer (whose name means “light-bearer”),
her brother and son. She falls in love with him and se-
duces him by changing herself into a cat. Their daughter
from that union, Aradia, is destined to become “the Mes-
siah of witches.” Aradia lives for a while in heaven and
then is sent to earth by Diana to teach the arts of witch-
craft, especially poisoning and malevolent acts against
“oppressors”:

And thou shalt be the first of witches known;
And thou shalt be the first of all i’ the world;
And thou shalt teach the art of poisoning,

Of poisoning those who are the great lords of all;
Yea, thou shalt make them die in their palaces;
And thou shalt bind the oppressor’s soul (with power);
And when ye find a peasant who is rich,

Then ye shall teach the witch, your pupil, how
To ruin all his crops with tempests dire,

With lightning and with thunder (terrible),

And with the hail and wind . . .

And when a priest shall do you injury

By his benedictions, ye shall do to him

Double the harm, and do it in the name

Of me, Diana, Queen of witches all!

When Aradia’s task is finished, Diana recalls her
daughter to heaven and gives her the power to grant the
desires of the meritorious witches who invoke Aradia.
Such requests include success in love, and the power to
bless friends and curse enemies, as well as:

To converse with spirits.

To find hidden treasures in ancient ruins.

To conjure the spirits of priests who died leaving treasures.
To understand the voice of the wind.

To change water into wine.

To divine with cards.

To know the secrets of the hand [palmistry].

To cure diseases.

To make those who are ugly beautiful.

To tame wild beasts.

The invocation for Aradia is given as follows:

Thus do I seek Aradia! Aradia! Aradia! At midnight,
at midnight I go into a field, and with me I bear water,
wine, and salt, I bear water, wine, and salt, and my talis-
man—my talisman, my talisman, and a red small bag
which I ever hold in my hand—con dentro, con dentro,
sale, with salt in it, in it. With water and wine I bless
myself, I bless myself with devotion to implore a favor
from Aradia, Aradia.
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Frontispiece to Aradia

The truth about the origins of Aradia may never be
known. Some skeptics believe that Leland fabricated the
entire story, or that he was duped by Maddalena, who
made it up. A more likely scenario, put forward by scholar
RONALD HUTTON, is that Maddalena, pressed to deliver,
collected some authentic bits of lore and embellished
them. Leland, who is known to have embellished his oth-
er folklore accounts, probably added his own flourishes.
Contemporary folklore scholars do not accept Aradia as
authentic.

Aradia had little impact on contemporary European
Witchceraft, but enjoyed more prominence in America.

In contemporary Witchcraft, Aradia is one of the most
often used names for the GODDESS.

FURTHER READING:

Adler, Margot. Drawing Down the Moon. Revised ed. New
York: Viking, 1986.

Clifton, Chas S., ed. Witchcraft Today: Book One The Modern
Craft Movement. St. Paul: Llewellyn Publications, 1993.
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Farrar, Janet, and Stewart Farrar. A Witches Bible Compleat.
New York: Magickal Childe, 1984.

Leland, Charles G. Aradia: Gospel of the Witches. Custer,
Wash.: Phoenix Publishing, 1990.

Arianrod  Welsh goddess of the dawn, famed for her
beauty, whose name means “silver wheel” or “silver cir-
cle.” Arianrod is a significant figure in WICCA and PAGAN-
ISM. She was worshiped as a virgin/fertility goddess and
as a lunar goddess. She was the mistress of GWYDION THE
WIzARD and bore twin sons, Llew Llaw Gyffes (the coun-
terpart to the Irish Lugh) and Dylan, a god of the sea.
She is associated with the constellation Corona Borealis,
which is also known as Caer Arianrod.

Ar nDraiocht Féin (ADF) The largest Pagan Druid
organization and church in the world. Ar nDraiocht Féin
is Irish Gaelic for “Our Own Druidism.”

The ADF has no direct links to the ancient Druids but
is a reconstruction of Druidic and Indo-European pagan
rituals and religious traditions. It was founded in 1983
by P. E. L. ISAAC BONEWITS, former Archdruid of several
groves within the now defunct Reformed Druids of North
America. Bonewits served as Archdruid for 10 years and
remains active in the organization.

In an open letter in 1983, Bonewits outlined his vision
for creating a modern, Neopagan Druidic religion. “I see
Druids as being artists and intellectuals, magicians and
clergy, holders of the highest wisdom their cultures (or
subcultures) have to offer,” he said.

ADF integrates religion with alternate healing arts,
ecology-consciousness, psychic development and artis-
tic expression. It is organized in groves, many of them
named after trees. The oak tree is sacred, as it was to the
ancient Druids. The groves observe eight seasonal High
Days that coincide with the SABBATS observed in WICCA
and conduct regular study and discussion groups and a
wide range of artistic activities. Through study and train-
ing, members advance through a series of five circles, the
fourth of which is the equivalent of a master’s degree,
and the fifth the equivalent of a doctorate. The idea of the
circle structure was borrowed from the CHURCH OF ALL
‘WORLDS.

Worship and rituals usually are conducted outdoors.
ADF is polytheistic, and recognition of various deities
depends on the individual grove and the purpose of the
rites. The one deity who is worshiped at every ritual is
the Earth-Mother (Mother Nature). The Three Kindreds
of deities, ancestors and nature spirits of the Three
Worlds—Land, Sea and Sky—are invoked. The Waters of
Life, passed or asperged in rites, represent the spark of
immanent deity.

Liturgy and rituals are based upon scholarly research
of old Indo-European religious, folk magic, art and social
customs. The research is ongoing and involves transla-
tion of numerous foreign and archaic language texts. The

ADF claims no unbroken lineages or traditions and does
not promote any “one right and true way” of Druidism.

Bonewits identified five phases of liturgical de-
sign common in the religions of related Indo-European
cultures:

1. The consecration of time and space; the psychic
centering, grounding and unifying of the partici-
pants into a “groupmind.”

2. The opening of the Gates Between the Worlds
and the starting of a flow of energy back and forth
between participants and deities.

3. The raising and sending of the major part of the con-
gregation’s energy to the deities being worshiped.

4. The returning of power from the deities to the con-
gregation.

5. The reversing of the rite’s beginnings and the clos-
ing down of the psychic, magical and spiritual
energy fields that were created.

ADF rituals are not conducted within barriers such as
a MAGIC CIRCLE, and participants can come and go while
rituals are in progress.

Sacrifices made to the deities include tree branches,
fruits, flowers and vegetables. Although animal, even hu-
man, sacrifices were performed in most paleo-Pagan reli-
gions, they are strictly forbidden in ADF rituals, as well
as in neo-Paganism in general.

Clergy wear long white robes; members of the congre-
gation are encouraged to dress in paleo-Pagan garb. Bone-
wits introduced the white beret as a signature of ADF; the
berets and any headcoverings are removed upon entrance
to a ritual site, except during very hot weather. The ADF’s
sigil, a circle pierced by two vertical parallel lines, was
first associated with neo-Pagan Druidism by David Fish-
er, the founder of the Reformed Druids of North America.
The sigil may have been taken from the shape of a foun-
dation of an old Roman-Celtic temple. The logo, a branch
sprouting from an oak tree stump, is a Celtic rendition
inspired by the badge of the Scottish MacEwen clan.

The only piece of dogma espoused by the ADF is the
Doctrine of Archdruidic Fallibility. The Archdruid does
not have all the answers and can make mistakes.

FURTHER READING:

Ar nDraiocht Féin Web site. URL: http://www.adf.org.
Accessed July 15, 2008.

Bonewits, Isaac. “Ar nDraiocht Féin: A Druid Fellowship.”
Witchvox.com. Available online. URL: http:/www.
witchvox.com/va/dt_va.html/a=usny&c=trads&id=3209.
Downloaded August 14, 2007.

Arnold, Charles (1947—- ) Wiccan priest and author,
and a key figure in legal battles for the decriminalization
of WiccA as a religion in Canada and for the right of
Wiccan priests to perform legal marriages in the prov-
ince of Ontario.
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Born in Washington, D.C., in 1947, Charles Arnold
served in the Vietham War with the U.S. Army Security
Agency. He moved to Canada after his discharge. He be-
gan practicing Witchcraft as a SOLITARY in the late 1970s,
intuiting RITUALS and sensing innately that he had always
been a Witch. He later was initiated in several traditions.

In Canada, Arnold became involved in the Wiccan
Church of Canada for about two and a half years, serving
on its board of directors and as secretary-treasurer. He left
that organization in 1984 to found the Spendweik Coven,
of which he later was named Elder. He resigned from that
to help found and serve as executive director of Wicca
Communitas, a nonprofit support and network organiza-
tion for Wiccans and Pagans in southern Ontario. Wicca
Communitas oversees the Temple of the Elder Faiths, a
public organization of which Arnold was high priest un-
til 1988. The Temple of the Elder Faiths was founded in
1986 as a non-initiatory public temple whose rituals and
services are based largely on the PAGAN WAY. Its priest-
hood come from diverse traditions, including the well-es-
tablished Gardnerian and Alexandrian traditions.

In 1986, Arnold undertook legal measures to have
Wicca decriminalized by the Canadian government. The
issue revolved around the granting of paid leave for two
religious holidays, Beltane (April 30) and Samhain (Oc-
tober 31). Arnold had been denied paid leave by his em-
ployer, Humber College of Applied Arts and Technology
in Toronto, where he worked as a secretary in the Equine
Center. The college’s contract with the Ontario Public
Service Employees Union, of which Arnold was a member
and officer, stated that time off with pay could be granted
for religious reasons and could not be unduly withheld.

The process was long, contentious and stressful. The
case went to the Ministry of Labor for arbitration. Arnold
was backed by his union, and also received support from
a Christian minister, Rev. Donald Evans of the United
Church of Canada. Arnold was called upon to refute com-
monly held misconceptions about SATANISM, Devil-wor-
ship and animal or human SACRIFICE. He testified about
the GODDESS, the HORNED GOD, the fundamentals of Wic-
ca and its holidays, and his own involvement in the reli-
gion. His pastoral responsibilities, he told the arbitrators,
were similar to those of a pastor or priest in any other
religion, including planning and conducting worship ser-
vices, teaching and counseling.

Evans testified that Wicca met his definition of a re-
ligion, as “a set of beliefs and practices of a community
pertaining to a spiritual dimension in the cosmos and
the practice of rituals designed to enable the partici-
pants to live their daily lives in relation to that spiritual
dimension.”

On December 9, 1987, the arbitrators found in favor
of Arnold, awarding him two religious holidays each year
with paid leave. They issued a 21-page statement that de-
clared, “Wicca is obviously a religion. We are of the view
that it would be unreasonable for the employer to con-

tinue its refusal to grant religious leave.” The ruling noted
that Wicca is “the modern survival of the ancient pagan
religions of Western Europe which were suppressed fol-
lowing the conversion, in Roman times, to Christianity.”
It is secret and misunderstood, “which is not surprising,”
the ruling said, given “the well-known persecution to
which its adherents were subjected by Christianity.”

The ruling further said that “had the parties [to the
college’s collective bargaining agreement] intended to re-
strict this provision to leave for the purposes of major-
ity or well-established religions, it is our view that they
should have said so in much clearer language.” That,
however, probably would have violated human rights
laws, the ruling observed.

At the same time, Arnold pursued another legal quest
in applying to the Ministry of Consumer and Commercial
Relations for a license to perform marriages. That was
turned down on March 15, 1988, on the grounds that the
application did not satisfy criteria of the Marriage Act:
the denomination or tradition of the applicant must have
been in existence for at least 25 years. Though Arnold
provided information on his tradition and initiation as a
high priest, the ministry said it did not sufficiently dem-
onstrate “that his denomination had been permanently
established both as to the continuity of its existence as
well as its rites and ceremonies.”

Arnold filed complaints about the application proce-
dures with the Ontario Human Rights Commission and
the Office of the Ontario Ombudsman. Years later, the
province revised its rules for obtaining the license to
marry, and Wiccans and Pagans may now qualify.

The legal issues took a heavy toll on Arnold, who
had to contend with criticism from inside his own spiri-
tual community that he had taken on these battles for
personal publicity. By 1988, he had resigned from all
offices and positions he held in various organizations
across North America and withdrew to a more private
life. In 1993, he and his second wife, Vykki, moved back
to the United States, settling in Vykki’s home state of
Vermont.

By the late 1990s, Arnold resumed public speaking
and activism work within the Wiccan-Pagan community.
He was involved in the founding of The New Temple of
Astarte, becoming high priest, and helped to organize
other groups, among them The Temple of Our Lady of the
Green Mountains (a branch of The Temple of Astarte) and
the Temple Star Cloak—A Pagan Congregation.

Arnold moved to Perth Amboy, New Jersey. He has
served as national coordinator of the Pagan Veterans
Headstone Campaign, to gain the right of Wiccans and
Pagans in the military to have symbols of their faiths on
their tombstones, and as chairman of the United Pagan
Temples of America.

Arnold is the author of articles and books, including
Goddessborn (1987); Ritual Art—Drawing the Body (1997);
and Ritual Art—Drawing the Spirit (2001).
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Arras witches (1459-1460) A mass witch hunt in
Arras, northern France. The accused were brutally tor-
tured and promised their lives, then burned at the stake.
The incident roused the ire of the duke of Burgundy, and
eventually those executed were posthumously exonerated.

The witch hunt was one of the earliest in the region.
Inquisitors used charges of witchcraft against heretics
such as the Waldenses, or VAUDOIS, a religious sect under
persecution. The Arras affair began at Langres in 1459,
when a hermit, who may have been suspected of being
one of the Vaudois, was arrested. Under TORTURE, he ad-
mitted attending a SABBAT (the Vaudois were said to hold
nocturnal revelries in worship of the DEVIL) and named a
prostitute and an elderly poet of Arras as his companions.
The hermit was burned at the stake, and the inquisitors
arrested and tortured his accomplices. They, in turn, con-
fessed and named others.

A widening pool of accusations, arrests, tortures and
confessions spread through Arras, including not only
poor and feebleminded women but persons of impor-
tance. The inquisitor of Arras was spurred on by his zeal-
ous superiors, two Dominican monks. The Dominicans
believed that one-third of the population of Europe were
secret WITCHES, including numerous bishops and car-
dinals in the church. Anyone who was against burning
witches was also a witch.

The accused were put on the rack and tortured. The
soles of their feet were put into flames, and they were
made to swallow vinegar and oil. They confessed to
whatever the judges wanted, specifically, to attending
the sabbat, where they bowed to the Devil and kissed
his backside (see Kiss OF SHAME), and then indulged in a
sexual orgy. They also named others in accordance with
the inquisitors’ leading questions. The inquisitors lied to
them, promising that in exchange for their confessions,
they would be spared their lives and given only the mild
punishment of a short pilgrimage. Instead they were sent
to the stake, where they were publicly denounced and
burned alive. As they died, some of them shrieked out to
the onlookers, protesting their innocence and how they
had been framed, but to no avail.

Some of the richer prisoners bribed their way out, but
most were not so lucky. Their estates and possessions
were seized. Eventually, the witch hunt took a severe toll
on the commerce of the city. Arras was a trading and man-
ufacturing center, and many ceased doing business there,
out of fear that the merchants they dealt with would be
arrested and have their monies seized.

At the end of 1460, Philip the Good, the duke of Bur-
gundy, intervened, and the arrests stopped. In 1461 the
Parlement of Paris demanded the release of some of those
imprisoned; the remainder were freed by the bishop of
Arras, who had been absent during the hysteria. Thirty
years later, in 1491, the Parlement of Paris condemned the
cruelty of the tortures and said the Inquisition had acted
without due process.

See INQUISITION.
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Artemis  See DIANA.

Astarte (also Ashtart, Ashtoreth) In ancient Phoeni-

cia, the great GODDESS of fertility, motherhood and war.

She is the counterpart to the Babylonian goddess ISHTAR

and is one of the oldest Middle Eastern aspects of the

Goddess, dating to the Neolithic and Bronze Ages. Tam-

mugz is identified as her son/consort, as he is with Ishtar.

According to myth, Astarte descended to earth as a fiery

star, landing near Byblos in a lake at Alphaca, the site

where the original Tammuz is said to have died.

The Phoenicians portrayed Astarte with cow horns,
representing fertility. Ancient Assyrians and Babylonians
portrayed her caressing a child. She was associated with
the moon and called the Mother of the Universe, giver of
all life on Earth. She was ruler of all spirits of the dead,
who lived in heaven in bodies of light and were visible on
earth as stars. Her other counterparts are Isis and Hathor
of Egypt, Kali of India and Aphrodite and DEMETER of
Greece.

The first recorded mention of Astarte’s name dates
back to 1478 B.C.E., but her cult was already well estab-
lished by then. The cult of Astarte spread westward from
Phoenicia into ancient Greece, Rome and as far as the
British Isles. The goddess was worshiped with sexual
rituals that were condemned by the prophets of the Old
Testament. Sacrifices made to her included firstborn chil-
dren and newborn animals.

Christians turned Astarte into a male DEMON,
Astaroth.

Athena Greek GODDESS of wisdom, war, the arts,
industry, justice and skill, and an important deity in
WicCA and PAGANISM. Athena’s mother was Metis, the
goddess of wisdom, and her father was Zeus.

When Metis was pregnant, Zeus was afraid that she
would bear a son who would be greater than he, so he
swallowed Metis. Inside him, she began to hammer out a
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helmet for her daughter and make a robe. The hammering
gave him a headache. His son Hephaestus, god of thunder
and the forge, split his skull open, and out came a fully
grown and clothed Athena.

Athena’s symbols are the olive tree and the OWL.

Avebury The most important and oldest megalithic
henge in Britain, predating the DRUIDS with active use
between 2600-1600 B.C.E. Avebury is said to be the larg-
est henge in the world, covering 28.5 acres and including
most of the village of Avebury, located six miles west of
Marlborough in Wiltshire, southern England. The site
may have served Neolithic GODDESS worship and is con-
sidered a center of Earth and psychic power by WICCANS,
PAGANS and others. The original purpose of the stones is
shrouded in mystery.

Site and layout. The henge is surrounded on three sides
by the Marlborough chalk downs and consists of a 15-
foot-high bank, 1,200 feet in diameter, encircling an out-
er ditch. The bank is intersected by four roads, three of
which, and possibly the fourth, are thought to have been
causeways to provide access to and from the henge. From
the air, Avebury looks like a Celtic, or circled, cross.

Within the large outer circle stand the ruins of two
and perhaps three smaller circles. The outer Great Stone
Circle once contained about 100 upright sarsen stones
which are hard, sandstone rocks found in the downs.
Only 27 remain, due to massive destruction by the Puri-
tans in the 17th and 18th centuries. The largest of these
weigh about 60 tons and stand around 25 feet tall.

The circle to the north is known as the Central Cir-
cle and was composed of about 30 stones, four of which
still stand. In the center were three stones forming a ring
called a Cove or Devil’s Den; only two of the stones sur-
vive. The Cove may have been used for funeral rites for
bodies that were buried elsewhere.

Standing alone between the main circle and the South
Circle at the other end is a stone with a natural hole. It
is now referred to as Stukeley’s Ring Stone for William
Stukeley, the 18th-century antiquarian-archaeologist
whose investigations provided much of what is known
about the site before modern developments.

The South Circle has two large stones still upright at
its entrance. Originally there were about 32 stones, five
of which remain, and there are markings where others
once stood. Some theorists believe that this inner circle
was the site of fertility ceremonies during which human
bones were used.

A large stone, called the Obelisk, stands in the center
with smaller stones, called Z stones, surrounding it. The
Obelisk may have been the site for an ancestor cult, for
human bones were found at its base. At this end are also
some tall standing stones and smaller stones in triangle
or diamond shapes, perhaps depicting the male and fe-
male forms.

A double row of stones forms West Kennet Avenue
and leads toward the Kennet valley from the South Cir-
cle. Originally, the avenue comprised about 200 standing
stones set in pairs and was the link between the Great
Stone Circle and another small circle known as the Sanc-
tuary, one mile away on Overton Hill. One researcher,
Alexander Keiller, excavated the site in 1934 and found
burials at the bases of four of the large stones. Keiller also
learned that the avenue was crossed by early Iron Age and
Roman field boundaries.

The Sanctuary might have been built on the site where
wooden rings stood and where corpses were stored until
the flesh decayed. The dead may have been carried along
the avenue to this circle. The Sanctuary also was part of
Stukeley’s theory that the Druids were serpent worship-
ers and Avebury, like Stonehenge, was a serpent temple
of ‘Dracontia.’ The Sanctuary was the head of a snake, the
West Kennet Avenue stone paths formed the neck, and
the sarsen circles were the coils of the body.

At the western entrance of the henge once stood Beck-
hampton Avenue. It was destroyed by the Puritans and
now only two stones, known as Adam and Eve or the Long-
stones, stand. No one knows where the avenue ended, but
it is thought to have extended a mile and a half. Stukeley
claims that it stretched from the two stones to the sarsen
circles. Sir Norman Lockyer, a 20th-century astronomer,
asserted that the Beckhampton Avenue and Cove features
were orientated to the May sunrise and May ceremonials,
and the West Kennet Avenue was once used to observe the
morning rise of Alpha Centauri in November.

Silbury Hill is built on a natural chalk ridge covering
about five acres and rising 130 feet in height. It is the larg-
est man-made mound in Europe, and while its purpose
and relationship to Avebury have not been determined,
the carbon date for its first phase of use is c. 2600 B.C.E.
and suggests it was built about the time of the first con-
struction stages of Avebury. However, West Kennet Long
Barrow, a mound about 350 feet long with a long passage
and five burial chambers, was built ¢. 2700 B.C.E.

Windmill Hill, 1.5 miles northwest of Avebury, has an
earthwork on the top that was built around 2500 B.C.E.
Animal bones uncovered here suggest it may have been a
cattle market, trading post and ritual site.

The antiquarian John Aubrey visited Avebury in 1648
and observed that the stones were either standing in their
original places or had fallen nearby. Shortly after, the Pu-
ritans began destroying sarsens by breaking them with
hammers or by burning them. In 1649, stones were re-
moved to clear the land for farming. Local inhabitants
used them in their own buildings; fragments can still be
seen in the village manor house, church and homes. Au-
brey’s notes provide modern investigators with their only
clues for defining the stones’ original positions.

Purpose and uses of the stones. Excavations at Avebury
and monuments in the surrounding area have failed to
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determine a definite origin, purpose or interrelationship
among the stones. According to various theories, the en-
tire site may have comprised a single religious, magical
or psychic center, or one specific set of stones may have
served as sites for fertility, religious or burial rites or for
astronomical purposes.

The most widely accepted theory holds that Avebury
was built by prehistoric Beaker folk, so named for their
beaker pottery, over a period of five centuries. Beaker
pottery has been found in the area, and timber buildings
were uncovered at the site, suggesting that Avebury might
have once been a settlement of huts. The name Avebury,
however, implies that at some time in its history, it was a
burial site and was referred to as such in the 10th-century
charter of King Athelstan.

One scenario holds that Avebury was built for seasonal
festivals, and the stones were arranged for processionals.
Some observers see male and female aspects to the pillars
and diamond shapes of the stones. Silbury Hill may be
an image of the pregnant Goddess, another fertility sym-
bol. Still another symbol is the Devil's Chair, a huge stone
that measures 14 feet wide by 13 feet high and contains a
ledge. In folk tradition, Avebury village girls would sit on
Devil’s Chair on Beltane (May Eve) to make wishes.

The stones of Avebury are widely believed to be the
collectors and repositories of Earth and psychic energy,
which supposedly was known to the original users of the
site and which can be dowsed. The area around Avebury
has been popular with the makers of crop circles.

See MEGALITHS.
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Awen In Druidry, divine inspiration. “Awen” is Welsh
for “gift of the gods” or “inspiration.” Awen is especially
associated with the poetic inspiration that comes to the
bard in trance or altered state of consciousness. In Celtic
lore, the goddess CERRIDWEN brews Awen in her CAUL-
DRON. Three drops fall upon the fingers of Gwion, a
youth who was her assistant, giving him great and magi-
cal knowledge.

In Druidry, Awen is chanted in ceremonies to receive
divine inspiration and knowledge. It is part of making
magic, the ability to manifest dreams and goals.



Baba Yaga In Russian folklore, a female witch who
loved to roast and eat people, preferably children. She
was as likely to pop a niece in the oven as she was a
stranger. She lived in a little hut beyond a river of fire in
the “thrice tenth kingdom.” The hut was ringed with
stakes topped by human heads. It stood on chickens’ legs
and dogs’ heels and turned on command. Those who
were brave enough to enter the hut usually found Baba
Yaga lying on the floor with her right leg in one corner
and her left leg in another, sometimes with her nose
growing into the ceiling.

The Bony-Legged One, as Baba Yaga often was called,
would cackle at her guests, “Fie! Fie! I smell a Russian
bone!” If she didn’t try to get them into the oven, she gave
them advice.

Baba Yaga possessed a magic wand and flew in an IRON
mortar (CAULDRON) that she spurred on with a pestle as
she swept away her tracks with a BROOM. She had two or
three sisters, also called Baba Yaga.

FURTHER READING:

Leach, Maria, ed., and Jerome Fried, assoc. ed. Funk & Wag-
nall’s Standard Dictionary of Folklore, Mythology and Leg-
end. New York: Harper & Row, 1972.

Babylonian Devil trap A terra-cotta bowl inscribed
with CHARMS or magical texts to drive away evil. Babylo-
nian Devil traps were common between the third to first
centuries B.C.E. and sixth century C.E. They were adopted
by captive Hebrews.
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Baba Yaga

The bowls were inverted and buried under the four
corners of the foundations of houses and buildings. Their
magic was believed to protect against an assortment of
evils, including male and female DEMONS, illness, CURSES
and the EVIL EYE. Some inscriptions invoked God or
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quoted from Hebrew scriptures. One bowl from the 3rd
century B.C.E. proclaims a “bill of divorce” to the DEVIL
and all his night-monsters, ordering them to leave the
community.

See AMULETS.

Baldrey, Tilly See ToAD-WITCH.

Bamberg Witches At the center of the worst witch tor-
tures and trials in Germany was Bamberg, a small state
ruled by Gottfried Johann Georg II Fuchs von Dornheim.
The Hexenbischof (Witch Bishop) von Dornheim, as he
was known, ruled the state from 1623 to 1633 and estab-
lished an efficient witch-burning machine aided by the
INQUISITION.

By the time von Dornheim reached power, witch-
hunting had already been established in Bamberg, and
at least 400 persons had been executed since 1609. Von
Dornheim established an operation of lawyers, full-time
torturers and executioners, led by Suffragan Bishop Fried-
rich Forner. A witch prison, a Drudenhaus, was built, with
a capacity of 30 to 40 prisoners. A network of informers
was encouraged, and the hunts began afresh in 1624. Ac-
cusations were not made public, and the accused were
denied legal counsel.

Torture was the rule, not the exception, and was rigor-
ously applied to all suspects. No one subjected to torture
avoided confessing to attending SABBATS, desecrating the
cross, having intercourse with DEMONS, poisoning per-
sons (see POISONS) and other crimes. Victims were put
in thumbscrews and vises, dumped in cold baths and in
scalding lime baths, whipped, hung in the strappado (see
TORTURE), burned with feathers dipped in sulphur, put in
iron-spiked stocks and subjected to other forms of excru-
ciating abuse. The torture did not stop even after condem-
nation. As they were led to the stake, prisoners had their
flesh ripped with hot pincers or had their hands cut off.

Many prominent persons in Bamberg fell victim to the
“machine,” including all the burgomasters. Von Dorn-
heim, meanwhile, confiscated their property and lined
his own coffers. Anyone who showed sympathy for the
victims or expressed doubt about their guilt became a
victim as well, including the vice-chancellor of the dio-
cese, Dr. George Haan. Haan tried to check the trials but
was himself tried as a witch and burned at the stake along
with his wife and daughter in 1628.

In 1627 von Dornheim built a Hexenhaus (Witch
House), a larger, special prison for witches that contained
both cells and torture chambers.

Some managed to escape Bamberg and went to appeal
to Emperor Ferdinand for help. The emperor made an ef-
fort to intercede in one case but was defied by von Dorn-
heim. Finally, political pressure forced Ferdinand to issue
mandates opposing the persecutions in 1630 and 1631.
The situation also was changed by the deaths of Forner in
1621 and von Dornheim in 1632.

As a result of the Bamberg trials, Ferdinand’s son, Fer-
dinand 1II, decreed that in future trials, the accusations
were to be made public, the defendants were to be allowed
attorneys and no property could be confiscated.

Von Dornheim’s cousin, Prince-Bishop Philipp Ad-
olf von Ehrenberg, ruled over Wirzburg, another small
state, and subjected his citizens to the same type of ter-
ror. Between 1623 and 1631, when he died, von Ehrenberg
tortured, beheaded and burned 900 persons, including at
least 300 children three to four years of age.

See JOHANNES JUNIUS.
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Baphomet The symbol of the “sabbatic goat,” por-
trayed as a half-human, half-goat figure, or a goat head.
It is not a symbol of modern WITCHCRAFT.

Baphomet by Eliphas Levi
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The origin of the name Baphomet is unclear. It may
be a corruption of Mahomet (Muhammad). The English
witchcraft historian MONTAGUE SUMMERS suggested it
was a combination of two Greek words, baphe and metis,
meaning “absorption of knowledge.” Baphomet has also
been called the Goat of Mendes, the Black Goat and the
Judas Goat.

In the Middle Ages the Baphomet was believed to be
an idol, represented by a human skull, a stuffed human
head or a metal or wooden human head with curly black
hair. The idol was said to be worshiped by the Order of
the KNIGHTS TEMPLAR as the source of fertility and wealth.
In 1307 King Philip IV of France accused the Order of the
Knights Templar of heresy, homosexuality and, among
other things, worshiping this idol and anointing it with
the fat of murdered children. However, only 12 of the 231
knights interrogated by the church admitted worship-
ing or having knowledge of the Baphomet. Novices said
they had been instructed to worship the idol as their god
and savior, and their descriptions of it varied: it had up
to three heads and up to four feet; it was made of either
wood or metal, or was a painting; sometimes it was gilt.

In 1818 a number of idols called heads of Baphomet
were discovered among forgotten antiquities of the Impe-
rial Museum of Vienna. They were said to be replicas of
the Gnostic divinity Mete, or “Wisdom.”

Perhaps the best-known representation of Baphomet
is the drawing by the 19th-century French magician Eli-
phas Levi, called “the Baphomet of Mendes.” Levi com-
bined elements of the Tarot Devil card and the he-goat
worshiped in antiquity in Mendes, Egypt, which was
said to fornicate with its women followers (as the church
claimed the Devil did with witches). Levi’s Baphomet has
a human trunk with rounded, female breasts, a caduceus
in the midriff, human arms and hands, cloven feet, wings
and a goat’s head with a pentagram (see PENTACLE AND
PENTAGRAM) in the forehead and a torch on top of the
skull between the horns. The attributes, Levi said, rep-
resented the sum total of the universe—intelligence, the
four ELEMENTS, divine revelation, sex and motherhood
and sin and redemption. White and black crescent moons
at the figure’s sides represent good and evil.

ALEISTER CROWLEY named himself Baphomet when he
joined the Ordo Templis Orientalis, a secret sexual magic
order formed around 1896 in Germany.
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Bargarran Witches (1696-1697) Scottish witchcraft
hysteria started by a girl. The case bears similarities to
the WARBOYS WITCHES and to the SALEM WITCHES, in
which the fits of supposedly possessed children led to
the executions of accused witches.

The cause of the hysteria was Christine Shaw, the 11-
year-old daughter of John Shaw, the laird of Bargarran,
near Paisley in Renfrewshire. On August 17, 1696, Shaw
caught another girl, Catherine Campbell, stealing some
of the Shaws’ milk and threatened to expose her. Camp-
bell responded by wishing Shaw would go to hell.

Possibly Shaw brooded about the insult and thought
of ways to get back at Campbell. She apparently was in an
ill humor, for on August 21 she sassed a woman, Agnes
Naismith, who asked her how she was doing.

On August 22, Shaw fell into violent fits. She swal-
lowed her tongue and went into extreme contortions. She
claimed that the specters of Naismith and Campbell were
torturing her and had forced her to swallow vile items that
she then vomited up: wild bird feathers, soiled hay, egg-
shells, crooked PINS, hot cinders, small bones, hairballs
and wads of candle grease. She showed this evidence on
her bed, and the items were found to be exceptionally dry,
as though they could not have come out of a stomach.

When in her fits, Shaw argued with the witches’ spec-
ters and quoted Bible verses at them. She was examined
by two doctors, who could not explain her affliction. She
was sent away by her family to recover, and while away
she was fine. As soon as she returned home, the fits and
vomiting resumed.

Shaw widened her accusations, naming other people
in a family who supposedly were witches tormenting her,
cutting her body: Elizabeth Anderson, 17; her father, Al-
exander, a beggar; her grandmother, Jean Fulton; and two
of her cousins, James, 14, and Thomas Lindsay, 11 or 12.
Emboldened, Shaw also named two upper-class women,
Margaret Lang and her daughter Martha Semple, 17.

The accusations and Shaw’s ongoing afflictions caused
an investigation to be launched on January 19, 1697. Lang
and Semple were indignant. Some of the others readily
confessed to being witches and in turn named others.
Elizabeth Anderson admitted that she had often seen the
DEVIL appear to her in the shape of a black man, accom-
panied by her grandmother. Furthermore, Elizabeth said
she had attended local meetings of witches for at least sev-
en years and said her father and another man were among
Shaw’s tormentors.

Thomas Lindsay at first protested his innocence and
then admitted his guilt, saying he had signed a DEVILS
PACT. He said the Devil was his father and that he could
fly like a crow whenever he pleased. He could cast SPELLS
by uttering magical words and turning WIDDERSHINS,
causing a plough to stand on its own and horses to break
their yokes. Thomas said his brother James was with him
at meetings with the Devil and the witches. James con-
fessed. In all, 21 people were named by Shaw and then
formally accused. Members of the Lindsay family were
already thought to be witches, and examinations showed
them to have WITCH'S MARKS.

The investigators assembled the accused witches and
brought Shaw before them. She gave more stories of tor-
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ments, claiming she was levitated down her stairs, that
objects were lifted as though by invisible hands and that
her body was being harmed. She recoiled and fell into fits
if any of the accused touched her.

Meanwhile, some of the accused confessed to more
crimes than tormenting Shaw. They took credit for previ-
ous deaths, among them a minister, two children found
strangled in their beds and two drowning victims on a
ferryboat that sank.

On April 5, 1697, a new commission of judges was ap-
pointed. The accused were indicted and turned over to a
jury on April 13. After seven hours of deliberation, the
jury convicted seven of the 21 accused: three men, in-
cluding James Lindsay, and four women, Lang, Semple,
Naismith and the unfortunate Campbell, whose CURSE
started the entire tragedy:.

The seven were executed by hanging in Paisley. Their
bodies were burned. According to lore, some were not
quite dead when taken down from the gallows and thrown
into the fire. A walking stick was borrowed from a specta-
tor to poke their moving limbs back into the flames. The
owner of the stick refused to take it back, saying he did
not want it after it had touched witches.

After the executions, Shaw recovered and had no more
fits. She married a minister in 1718. He died seven years
later. She helped to bring Dutch machinery into Scotland
for the manufacture of a high-quality thread, which was
named after her family name, Bargarran. As a result, Pais-
ley prospered as a wool center.

A HORSESHOE was set in Paisley to commemorate the
execution place. Shaw’s home eventually became a his-
torical attraction.

In 1839, a small hole was discovered in Shaw’s bed-
room wall. It was speculated that perhaps she had had
an accomplice who passed the “vomit” into her bedroom.
The vomited items were suspiciously dry.
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bees According to the demonologists of the INQUISI-
TION, witches or sorceresses who managed to eat a queen
bee before they were arrested would be able to withstand
TORTURE and trial without confessing. This is one of the
many ready explanations witch-hunters had for victims
who refused to buckle under, thus enabling them to con-
demn the accused to death without confessions.

bell, book and candle A phrase from the Roman Cath-
olic ritual for excommunication that sometimes is used
to denote a WITCH or WITCHCRAFT. Excommunication, or

exclusion from the religious fellowship of the church,
represents a condemnation to spiritual darkness, with
repercussions in society. The excommunicated becomes
an outcast in secular as well as religious life.

The rite is the equivalent of a CURSE and involves a
BELL, the holy Book and a candle or CANDLES. The priest
reads the following sentence:

We exclude him from the bosom of our Holy Mother the
Church, and we judge him condemned to eternal fire
with Satan and his angels and all the reprobate, so long
as he will not burst the fetters of the demon, do penance
and satisfy the Church.

The priest then closes the book, rings a bell—a sym-
bolic toll for death—extinguishes the candle and throws
it down, which symbolizes the removal of the victim’s
soul from the sight of God.

The phrase “bell, book and candle” became associ-
ated with witches because the church believed them to be
Devil-worshipers who should be excommunicated.

bells Repellers of witches and evil spirits. Bells are
associated with the divine: their sound is symbolic of
creative power, their shape a symbol of the female force
and the celestial vault. The sound vibrations created by
the ringing of bells have been believed for centuries to
possess magical and/or spiritual power. Bells are used in
many religious rites. In WICCA and PAGANISM, small
hand bells may be rung in rituals to enhance harmony
and augment power. In African religions and VODUN,
bells and dancing are used to invoke the gods and loas
(see AFRICAN WITCHCRAFT). Shamans have long used
magical bells in their rituals to chase away evil spirits.

In folk magic, the ringing of bells drives away evil
spirits, witches and the DEVIL himself, and wards off the
EVIL EYE. Bells have been attached to clothing, worn as
AMULETS, tied to children and hung from the necks of
horses, camels, cows, asses and other animals important
to a community.

As fertility CHARMS, bells have been worn on human
phalluses in certain rites. Bells are sometimes said to
have curative powers; medicine is drunk from them. In
the Middle Ages, bell ringing was believed to clear the
air of disease and was prescribed by some doctors. Bells
also have been used to raise the spirits of the dead and
FAIRIES.

Since the fifth century C.E., Christian church bells
have been ascribed a special magical potency to combat
evil and chase off the wicked spirits that lurked on ev-
ery church threshold. In the Middle Ages, on nights when
witches were believed to be about, such as Samhain (All
Hallow’s Eve) and Beltane (also known as WALPURGIS-
NACHT), church bells were rung to keep the witches from
FLYING over a village. The townspeople also turned out
and added to the noise by banging on pots and pans and
ringing their own bells. In witch trials, accused witches
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testified to being transported through the air to SABBATS
on the backs of DEMONS or the Devil, and to being thrown
off to fall to the ground when a church bell sounded in
the night.

Thunder and lightning storms were believed to be the
work of witches and demons, and church bells also would
be rung at an approaching storm in an attempt to dispel it.
At someone’s death, the tolling of the church bells helped
the departing soul on its way to heaven and prevented
evil spirits from interfering with the journey.

Church bells were baptized, named for saints and in
some cases, ascribed human characteristics. Some were
said to talk, ring on their own and sweat BLOOD at the in-
vasion of their community. Medieval Europeans believed
that their church bells traveled to Rome on Good Friday;
everyone stayed inside so as not to witness their flight
from the belfries. A bell that missed the Good Friday pil-
grimage brought bad luck to the community.

Shopkeepers hung bells over their thresholds, not so
much to alert them to the entry of customers but to keep
evil spirits from entering their premises.

The Necromantic Bell of Giradius. Bells have been used in
rituals for summoning the dead. One such necromantic
bell is that of Giradius. Eighteenth-century French in-
structions specified that the bell be cast from an alloy of
gold, SILVER, fixed mercury, tin, IRON and lead at the exact
day and hour of birth of the person who intends to use
it. The bell was to be inscribed with various astrological
symbols and the magical words of Adonai, Jesus and the
Tetragrammaton (see NAMES OF POWER).

The bell was to be wrapped in green taffeta and placed
in the middle of a grave in a cemetery. It was to be left for
seven days, during which time it absorbed certain vibra-
tions and emanations. At the end of a week, the bell was
properly “cured” for NECROMANCY rituals.

FURTHER READING:
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benandanti Participants in the lingering remnants of
an ancient agrarian cult in northern Italy, which came to
the attention of the INQUISITION in the late 16th century
because of the cult’s nocturnal battles with witches and
WARLOCKS over the fertility of the crops and livestock.
The term benandanti means “good walkers.” The cult
flourished in the Friuli region of Italy, an isolated area
where Italian, German and Slavic traditions met and min-
gled. The benandanti were comprised of men and women
born of the cauL, that is, with the inner fetal membrane
still covering the body, especially the head. This was a
sign not only of the benandanti but of supernatural powers
of HEALING the bewitched and the power to see witches.

Some benandanti saved their cauls and wore them about
their necks as AMULETS or TALISMANS.

The benandanti were compelled to serve their villag-
es during the Ember Days, the changing of the seasons
marked by the solstices and equinoxes. At midnight, usu-
ally on Thursday but sometimes on Friday or Saturday
of the Ember Days, they were summoned, sometimes by
drums or, tradition has it, by angels. If they did not re-
spond promptly and were late, they were severely beaten.
They left their bodies, and their spirits assumed the shapes
of butterflies, mice, cats and hares (see METAMORPHOSIS).
They went to the valley of Josaphat in the center of the
world, where they met the army of witches and warlocks,
also in spirit guises. The benandanti would be armed with
stalks of fennel, renowned for its healing properties; the
witches would be armed with sorghum stalks, a type of
millet perhaps identified with BROOMS.

Foran hour or several hours, the opposing spiritarmies
engaged in battle, beating each other with their stalks. If
the benandanti won, the year’s crops would be abundant.
If the witches won, storms would plague the growing and
harvesting seasons, and famine would ensue. After the
“games,” as the battles were called, the benandanti and
the witches passed by houses looking for clean water to
drink. If they found none, the witches entered the cellars
and either overturned the wine casks, or drank the wine
and urinated in the casks.

The spirits had to return to their bodies by cock’s crow.
If they did not, or if their bodies had been turned over
onto their stomachs while their spirits were gone, they ei-
ther had great difficulty re-entering them, or could not get
back in at all. The spirits then were forced to wander the
earth until their bodies’ destined time of death arrived.

The origins of the benandanti cult are unknown; the
roots are probably ancient. The leaving of the body and
doing battle in spirit, in the guise of animals, is shamanic
in nature. The benandanti may be an offshoot of the cult
of DIANA, which was known in Italy from the end of the
14th century. Followers of Diana held peaceful sABBATS
at night and were not associated with diabolical rites un-
til later by the church. The rites of the benandanti had
no similarities to the celebrated witches’ sabbat but were
entirely agricultural in intent, and were emotionally in-
tense. The benandanti considered themselves soldiers of
the good fight, preserving their crops and protecting their
villages from the evildoing of witches. The cult persisted
in spite of the magical/holy measures provided by the
church to protect crops, such as the sprinkling of holy
water over the fields, the erection of a cross and the pro-
cessions and prayers on Rogation Days. Apparently, the
benandanti believed their ways were more effective.

Though pagan, the cult had acquired Christian ele-
ments by the late 16th century. The benandanti went out
in the service of Christ and God, to battle the agents of
the Devil.

The benandanti came to the attention of the church in
1575, when a priest in Brazzano heard rumors of a man
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in Civdale, Paolo Gasparutto, who could cure bewitched
persons and who “roamed about at night with witches and
goblins.” Summoned and questioned by the priest, Gas-
parutto admitted the Ember Days’ outings, adding that in
addition to fighting, there was leaping about, dancing and
riding on animals. To the priest, this sounded ominously
like a witches’ sabbat, and he involved the inquisitors.

Various interrogations and trials of benandanti were
conducted in the region from 1575 to 1644. The church
inquisitors made efforts to associate the benandanti with
witches and to get them to confess that they participated
in witches’ sabbats (said to occur every Thursday night,
not just during the Ember Days), and were forced to ab-
jure Christ and gave their souls to the Devil.

With few exceptions, the benandanti staunchly deflect-
ed these efforts. They also insisted that being benandanti
did not at all interfere with their regular churchgoing and
Christian prayers. They said they were forced to go out in
service because they had been born with the caul. They
were initiated at maturity, and after some 10 or 20 years
in service, were relieved of their obligations. While some
benandanti claimed to go out during each of the Embers
Days, others said they went out only once every few years.
Still others said they were called out whenever witches
“did evil.” Some said they knew who were other benan-
danti and who were witches, while others said they did
not know anyone but recognized the spirit forms as one
side or the other. Most protested that they could not re-
veal names or even details about the battles, lest they be
severely beaten in punishment. The inquisitors, however,
often succeeded in eliciting names of members of both
factions.

One aspect of the benandanti’s nocturnal travels that
puzzled inquisitors the most was the leaving behind of
the body. By the late 16th century, inquisitors and demo-
nologists were beginning to question the actuality of the
witches’ sabbat, contending instead that it was all halluci-
natory. But the benandanti insisted that their spirit battles
were very real; that they did leave the body and travel in
spirit, and could assume the shapes of animals. They did
not feel pain in the fighting, they said. Some said they
left the body after rubbing on an OINTMENT or oil, while
others fell into a faint that resembled a cataleptic state.
Beyond that, the peasants were at a loss to explain. One
description of the spirit travel to the valley of Josaphat,
offered in 1591 by Menechino della Nota as a dream in or-
der to dodge the inquisitors, is described in Night Battles
by Carlo Ginzburg:

... I 'had the impression there were many of us together
as though in a haze but we did not know one another,
and it felt as if we moved through the air like smoke
and that we crossed over water like smoke . . . everyone
returned home as smoke . . .

No inquisitors could accept that the soul could leave
the body while it was living and return. That the ben-

andanti took the shapes of animals led the inquisitors to
believe that they were physically led off on animals, and
they tried to ascertain that the Devil did the leading.

Until the Inquisition, little had been known about the
secretive benandanti, even in their own villages. Some
who were known for their healing and spell-breaking
abilities were sought out. The public attention, plus the
persistent efforts of the church to ally the benandanti with
witches, eventually did lead to increasing association of
the benandanti with witches. By 1623 the church had ob-
tained confessions from benandanti that they participated
in witches’ sABBATS. This led to more damning confes-
sions of DEVIL'S PACTS, desecration of the cross, vampir-
ism and abjuration of the Christian faith. What had once
been a purely agricultural rite became transformed into a
rite of Devil worship.

Despite its success, the church put little effort into
prosecuting the benandanti. Many trials were never con-
cluded, and TORTURE was not used. Punishment, when
meted out, was mild—prison sentences or banishment.
The benandanti apparently came to light when skepticism
about witches was gaining ground in parts of Europe. The
last major benandanti trial took place in 1644. A few scat-
tered inquisitional efforts occurred into the late 1600s,
but trials were abandoned.

See WILD HUNT.
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Berkeley Witch In English folklore, the Berkeley
Witch was a wealthy woman who lived during the time
of the Norman Conquest in the town of Berkeley in En-
gland’s heartland. She was wealthy and well liked, and
lived luxuriously. Her secret, kept until she was close to
death, was that her wealth was given her by the DEVIL, in
a pact for her soul (see DEVILS PACT). Apparently, she
earned the name witch because she sold her soul to the
Devil, which reflects the once-common belief that all
WITCHES made diabolic pacts.

According to lore, one evening as the Berkeley Witch
ate at her dining table, her pet raven gave a single, harsh
note and dropped dead. The woman recognized this as a
sign that her end was near and that she would have to live
up to her end of the bargain with the Devil. The begin-
ning of the end was an onslaught of bad news, the first
being the death of her oldest son and his entire family.
She was so overwhelmed that she took to bed and grew
weaker by the day. She confessed her pact to her two
other children, who were a monk and a nun. It was de-
termined that the only way to keep her out of the Devil's
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clutches was to wrap her body in a stag’s skin, place it in
a stone coffin bound with three magic IRON chains—for
iron drives away the Devil and his hordes—and place the
coffin upright in church. Psalms and masses were to be
sung and said over the coffin for 40 days and 40 nights.
Meanwhile, if the coffin were not violated by the Devil by
the third day, her body could be buried in the church’s
graveyard.

On the first night after her death, a horde of DEMONS
appeared and broke one iron chain. They reappeared on
the second night and broke a second chain. But the third
chain remained impervious to the demons’ efforts, de-
spite the fact that the very church shook on its founda-
tion, and doors splintered on their hinges.

Then a hideous figure appeared—the Devil himself—
and bade the Berkeley Witch follow him. From inside the
coffin she replied she could not, for she was bound. “I
will unbind you, to your great loss,” the Devil answered.
He tore away the chain, smashed the coffin and seized
the living corpse of the witch. He strode outside, where
there waited a huge, demonic black horse covered with
spikes. He threw the witch on the horse, and her corpse
was pierced through with spikes. Her screams reportedly
could be heard for miles, but for naught: the Devil leaped
up on the horse and rode away into the night.
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bewitchment See BLASTING; CURSE; HEX; ILL-WISHING;
MALEFICIA; SPELL.

bibliomancy The use of the Bible for DIVINATION. The
Bible served as an important instrument of magical divi-
nation, particularly during medieval and Reformation
times in Britain and parts of Europe. It was believed that
the Bible, opened at random, would reveal one’s fortunes
or answer questions. Bibles laid on a child’s head would
induce sleep. Reading from the Bible to a pregnant woman
would give her a safe delivery. Persons accused of WITCH-
CRAFT and SORCERY were weighed against the great Bible
in the local church. If the accused weighed less than the
Bible, she or he was innocent. A method of Bibliomancy
to determine guilt in a crime was the “key and book”
method, still used in some rural parts of Britain as late as
the 19th century. In that procedure, a key was placed ran-
domly within the pages of the Bible. The names of the
suspects were written on small pieces of paper and
inserted up the hollow end of the key. When the paper
bearing the name of the guilty party was inserted, the
Bible would fall out of the grasp of the person holding it.

Biddy Early (1798-1874) Irish seer and healer, often
described as a witch. Most of what is known about Biddy

Early has been collected from oral tradition, and many of
the stories about her have numerous variations. None-
theless, Biddy seemed to have possessed real powers, and
many people from all over Ireland and even England
came to her for cures. She was widely believed to be “of
the FAIRIES.”

She was born Biddy O’Connor. Her birthplace is ac-
cepted as Faha, but Carrowroe is also given. She was of
a farming family, small in stature and described as good-
looking throughout her life. When she was 16 or 17 years
of age, Biddy left her home to work as a serving girl in
either Feakle or Ayle. She entered into her first marriage
in 1817 to Pat Malley, who later died. She married Tom
Flannery in the 1840s, and they had one son, also named
Tom.

Biddy’s powers were credited to a mysterious dark
bottle that had been given to her either by husband Tom
after his death or by the fairies, via her son prior to his
own death. She was instructed that by looking into the
bottle with one eye and keeping the other eye open, she
would be able to see what ailed people and view the fu-
ture. In exchange for this ability, she was never to charge
money for her services, or she would lose the powers. She
could accept gifts, however, but was to give away what-
ever was left over from her own needs. She was not to
allow others to look into the bottle, or else they would
either die or go mad.

One of the first stories about Biddy concerns a mean-
tempered landlord who set about to evict her and others
from their homes. Biddy agreed to go, but told the land-
lord he would never leave his home. A fire subsequently
broke out in the landlord’s home and he perished in it.

After the landlord disaster, Biddy moved to Kilbarron.
At this point in her life, she already was in possession of
the mysterious bottle. A man offered to move her pos-
sessions in exchange for a look inside the bottle. Biddy
agreed. He did, and went mad.

Biddy lived the rest of her life in Kilbarron. Her vari-
ous husbands were tenant farmers; some allegedly died
of drink. She spooked people who came to visit her by
announcing their names, the purpose of their visit, and
their specific ailment or problem before they ever said a
word.

She was sought out for three primary reasons: to cure
human ailments, to cure animal ailments (farm animals
often meant the difference between starvation and com-
fort for a family) and to relieve fairy molestations. In terms
of the last reason, people would be made ill or otherwise
troubled by the fairies for inadvertently disturbing their
invisible forts, paths or nighttime play areas. Biddy could
see these and prescribe remedial action. Sometimes, she
said, she would receive a terrible “gruelling” from the
fairies for her help to humans.

Biddy could also know when someone had been
made ill by an unhappy ghost or evil spirit or by another
witch.
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After healing, people also sought out Biddy for fortune-
telling or the answers to mysteries, such as who commit-
ted a crime and where something was lost.

She often made up potions for people from her own
well water. These were given with complex instructions
which had to be followed precisely in order for a cure to
happen. Medicines could not be used for any other pur-
pose, or disaster would strike. Some of her cures resemble
the miraculous healings of Jesus and saints of various re-
ligions, such as instantly curing cripples.

Biddy accepted mostly food and whiskey for her ser-
vices, although some reports tell of her asking for a “shil-
ling for the bottle.” Otherwise, she had no set fees of any
sort. Sometimes she would ask for whatever a person had
a surplus of, such as butter or bacon.

Sometimes she required penance of people in order to
be healed, or a demonstration of their sincere desire for
healing. Occasionally, she sent people away without help.
In these cases, their problems were beyond her powers,
or they had angered the fairies too much for reprieve, she
said.

Biddy did not keep a cAT, but did have a dog (named
either Spot or Fedel) that acted as a FAMILIAR. She would
tie messages in a sock around the dog’s neck and send him
out to people, reputedly controlling him via her bottle.

The Catholic clergy felt threatened by a peasant woman
who was credited with having greater powers than they.
Although village priests scorned her and told people not
to pay her any heed, most people—either out of awe or
fear—respected her and valued her over more traditional
doctors. She was counted on by her neighbors as a “good
Christian” who always shared whatever she had and who
did not misuse her powers. Nonetheless, the church la-
beled her a wicked witch whose powers came from the
DEVIL. Although they denounced her from their pulpits,
they were not above dressing up as ordinary people and
consulting her themselves when in need. She apparently
didn’t hold grudges against them, even curing one priest
of cancer.

In 1865, she was charged with witchcraft and appeared
in court in Ennis. Apparently she was not convicted, for
there is no record of her being jailed.

Biddy was married four times. The last was in 1869,
when she was more than 70 years of age. A young man
named either O’Brien or Meaney from Limerick came to
her to be cured. She asked him if he would marry her if he
did. He agreed, she did and they wed.

In April of 1874, Biddy became seriously ill and asked
a friend to see to it that she received the rites of the church
and was properly buried. She apparently was living
alone—it is not known what happened to her fourth hus-
band—and was too poor to pay for her own burial. The
friend, Pat Loughnane, agreed. She died during the night
of April 21/22. Lore has it that a mysterious ball of fire
went out the front door of the house at her passing. She
was buried in Feakle churchyard in an unmarked grave.

As for her bottle, Biddy reportedly gave it to the priest
who administered last rites, telling him he would now
possess the same powers. He threw it into Kilbarron
Lake. People went diving in an effort to recover it, but
found scores of bottles and could not determine which
one had been hers.

See WITCH BOTTLE.

FURTHER READING:
Lenihan, Edmund. In Search of Biddy Early. Dublin: Mercier
Press, 1987.

Bishop, Bridget (d. 1692)  The first victim of the SALEM
WITCHES hysteria in Massachusetts in 1692-93. Bridget
Bishop was the first to be accused and examined, and the
first to be tried and executed.

Bishop was an easy target when the hysteria began. She
was not well regarded by her neighbors, for she owned a
tavern and exhibited “loose” behavior. She dressed pro-
vocatively, and some of her younger tavern patrons were
known to stay well past closing, drinking and playing
games.

According to the testimony lodged against Bishop, she
had bewitched a baby and a girl to death, paid a man in
disappearing money, caused various mishaps with carts
and horses and paid nocturnal visits to a man as a glowing
apparition that hopped around his room in a cloak. She
also had bewitched people into serious illnesses, caused
people to argue violently and bewitched animals.

John Lowder, 24, a laborer, testified that Bishop tor-
mented him numerous times after they argued over her
chickens damaging the gardens of Lowder’s employer.
Lowder said he woke up one night to find Bishop sitting
on his chest. She tried to choke him.

Lowder also said that he had other dark bedroom visi-
tors: a black pig and a flying DEMON that had the body of
a monkey, the feet of a rooster and the face of an old man.
The demon told him he was sent by the Devil and promised
him money if he would pledge himself. Lowder chased the
creature out of his room. It disappeared, but he saw Bishop
in the distance. When he returned to his room, the demon
came back. Lowder invoked God and it flew out, causing
apples to fall from trees. It kicked gravel into Lowder’s
stomach, and he was unable to eat for three days.

COTTON MATHER said that when Bishop was brought
to trial, he had no doubt of her guilt. With a look, she
brought in an invisible demon who damaged part of the
courthouse.

Bishop was executed by hanging on June 10, 1692.

black animals A favored shape-shifted form of the
DEVIL and DEMONS, especially demons who serve as the
FAMILIARS of witches.

Dogs and cats were the most common black animals
mentioned as demons and familiars in the trials of the
witch hysteria. Black birds, especially crows and ravens,
were also thought to be forms taken often by demons.
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In the CHELMSFORD WITCHES trial of 1566, Joan Wa-
terhouse was accused of sending a black dog familiar
with a short tail, the face of an ape, a pair of horns on his
head and a silver whistle about his neck. In 1577, during
a storm in East Anglia, a demonic black dog tore through
a church in Bungay, leaving behind two people strangled
and a third “as shrunken as a piece of leather scorched in
a hot fire.”

In 1945, a phantom black dog was associated with
the alleged witchcraft murder of CHARLES WALTON in the
Cotswolds. Walton himself had seen such a dog, which
metamorphosed into a headless woman, as an omen of
death.

Black spectral animals in ghost lore are associated
with witches (see HECATE) and demons (see WILD HUNT).
The best-known black dog in England’s ghost lore is
Black Shuck, also called Old Shuck. Shuck comes from
the Anglo-Saxon term scucca, meaning “demon.” Black
Shuck lurks about graveyards, lonely country roads,
misty marshes and the hills around villages. Anecdotal
accounts describe him as big as a calf, with glowing red
or green eyes. Black Shuck follows travelers and also
darts out on roads in front of automobiles that pass right
through him.

Black Shuck is also a death omen. To see him means
that one or a member of one’s family will soon die.

Black Goat See BAPHOMET.

Black Mass An obscene parody of the Catholic Holy
Mass firmly entrenched in the popular notion of DEVIL
worship. Black Masses are erroneously associated with
all WiTCHES. They are not performed by Wiccans and
Pagans, who do not worship the Devil, and it is doubtful
that they were ever performed, at least in any significant
numbers, by anyone in centuries past. The Black Mass
exists more in fiction and film than it does in reality,
though it is performed by various modern satanic groups
(see SATANISM).

There is no one Black Mass ritual. The general pur-
pose of the mass is to mock the Catholic Holy Mass by
performing it or parts of it backwards, inverting the
cross, stepping or spitting on the cross, stabbing the host
and other obscene acts. URINE is sometimes substituted
for the holy water used to sprinkle the attendees; urine
or WATER is substituted for the wine; and rotted turnip
slices, pieces of black leather or black triangles are sub-
stituted for the host. Black CANDLES are substituted for
white ones. The service may be performed by a defrocked
priest, who wears vestments that are black or the color of
dried BLOOD, and embroidered with an inverted cross, a
goat’s head (see BAPHOMET), or magical symbols.

The magical significance of the Black Mass lies in the
belief that the Holy Mass involves a miracle: the transub-
stantiation of the bread and wine into the body and blood
of Christ. If the priest, as magician, can effect a miracle

in a Holy Mass, then he surely can effect MAGIC in a mass
used for other purposes. Priests who attempted to subvert
the Holy Mass for evil purposes, such as cursing a person
to death (see CURSE), were condemned by the Catholic
church as early as the 7th century.

One such famous form of the Black Mass was the Mass
of St. Secaire, said to have originated in the Middle Ages
in Gascony. The purpose of the mass was to curse an en-
emy to death by a slow, wasting illness. MONTAGUE SUM-
MERS provided a colorful description of it in The History
of Witchcraft and Demonology:

The mass is said upon a broken and desecrated altar in
some ruined or deserted church where owls hoot and
mope and bats flit through the crumbling windows,
where toads spit their venom upon the sacred stone. The
priest must make his way thither late, attended only by
an acolyte of impure and evil life. At the first stroke of
eleven he begins; the liturgy of hell is mumbled back-
ward, the canon said with a mow and a sneer; he ends
just as midnight tolls.

The Mass of St. Secaire required a triangular, black
host and brackish water drawn from a well in which the
corpse of an unbaptized baby was tossed.

The beginnings of the Black Mass as it is known in
modern times date back to the 14th century, when the
church was persecuting heretics. Most of the Black Mass
cases centered in France. In 1307 the KNIGHTS TEMPLAR
were accused of conducting blasphemous rites in which
they renounced Christ and worshiped idols made of
stuffed human heads. They also were accused of spitting
and trampling upon the cross, and worshiping the Devil
in the shape of a black cat. Through arrests and trials, the
order was destroyed.

In the 15th century, Gilles de Rais, a French baron,
was arrested and accused of conducting Black Masses in
the cellar of his castle in order to gain riches and power.
He was accused of kidnapping, torturing and murdering
more than 140 children as sacrifices and was executed
in 1440.

In the 16th and 17th centuries numerous priests in
France were arrested and executed for conducting Black
Masses. In 1500 the cathedral chapter of Cambrai held
Black Masses in protest against their bishop. A priest in
Orleans, Gentien le Clerc, tried in 1614-15, confessed to
performing a “Devil’s mass” which was followed by drink-
ing and a wild sexual orgy. In 1647 the nuns of Louviers
said they had been bewitched and possessed, and forced
by chaplains to participate nude in masses, defiling the
cross and trampling upon the host.

During the same period, the Black Mass was associat-
ed with witchcraft. Witches tortured and tried by witch-
hunters and inquisitors confessed to participating in ob-
scene rituals at SABBATS, in which the cross was defiled
and the Devil served as priest. It is unlikely that these
took place.
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The height of the Black Mass was reached in the late
17th century, during the reign of Louis XIV, who was
criticized for his tolerance of witches and sorcerers. It
became fashionable among nobility to hire priests to per-
form erotic Black Masses in dark cellars. The chief orga-
nizer of these rites was Catherine Deshayes, known as
“La Voisin,” said to be a witch who told fortunes and sold
love philtres. La Voisin employed a cadre of priests who
performed the masses, including the ugly and evil Abbé
Guiborg, who wore gold-trimmed and lace-lined vest-
ments and scarlet shoes.

The mistress of Louis XIV, the Marquise de Montes-
pan, sought out the services of La Voisin because she
feared the king was becoming interested in another
woman. Using Montespan as a naked altar, Guiborg
said three Black Masses over her, invoking Satan and
his demons of lust and deceit, Beelzebub, Asmodeus and
Astaroth, to grant whatever Montespan desired. It was
said that while incense burned, the throats of children
were slit and their blood poured into chalices and mixed
with flour to make the host. Whenever the mass called
for kissing the altar, Guiborg kissed Montespan. He con-
secrated the host over her genitals and inserted pieces
in her vagina. The ritual was followed by an orgy. The
bodies of the children were later burned in a furnace in
La Voisin’s house.

When the scandal of the Black Masses broke, Louis ar-
rested 246 men and women, many of them among France’s
highest-ranking nobles, and brought them to trial. Con-
fessions were made under torture. Most of the nobility
got off with jail sentences and exile in the countryside.
Thirty-six of the commoners were executed, including La
Voisin, who was burned alive in 1680.

The Black Mass was a decadent fashion into the 19th
century, when it began to wane. The Hellfire Club, a fra-
ternal group in London in the late 19th century, was said
to perform a Black Mass regularly in worship of the Devil,
though it is likely that the rites were little more than sex-
ual escapades with liberal quantities of alcohol. In 1947
a Black Mass was performed at the graveside of ALEIS-
TER CROWLEY. When the Church of Satan was founded in
1966, a Black Mass was not included among the rituals; it
was the opinion of the church’s founder, Anton Szandor
LaVey, that the Black Mass was outmoded. Nevertheless,
Church of Satan and other satanic groups perform their
own versions of Black Masses.

FURTHER READING:

Baroja, Julio Caro. The World of the Witches. 1961. Reprint,
Chicago: University of Chicago Press, 1975.

Michelet, Jules. Satanism and Witchcraft. Secaucus, N.J.: Cit-
adel Press, 1939 (reprint).

Russell, Jeffrey B. A History of Witchcraft. London: Thames
and Hudson, 1980.

Black Shuck See BLACK ANIMALS.

blasting The ability of WITCHES to interfere with or
destroy the fertility of man, beast and crop. This mali-
cious destruction was considered a common activity
among witches, and remedies and preventive actions cir-
culated in folklore and MAGIC. Blasting is the antithesis
of rituals to enhance fertility, and accusations of it date
to the second century C.E. Witches also were credited
with the power to produce abundant harvests and ensure
healthy offspring of livestock and humans, but during
the witch hunts this ability was largely ignored in favor
of MALEFICIA; witches could not be prosecuted by inquisi-
tors for good acts.

Since fertility was vital to prosperity, it was believed
that a witch who wanted to harm a neighbor would cast
a SPELL on his generative ability or that of his livelihood
(see ILL-WISHING). If cows didn’t calve, if the corn failed
to sprout, if the wife miscarried, then the household had
been bewitched. The bewitchment could be done with a
look (see EVIL EYE) or touch but usually involved incan-
tantions and magic powders. According to the church,
God allowed the DEVIL to have power over the generative
act because the first sin of corruption was sex; a serpent
tempted Eve; therefore, witches—the alleged agents of
the Devil—could use snakes to impair fertility.

To blast crops, witches were said to take a flayed CAT,
TOAD, lizard and viper and lay them on live coals until
they were reduced to ashes. From this, they made a pow-
der and sowed it in the crop fields. To disrupt concep-
tion and cause miscarriages, stillbirths and the births of
deformed young, they placed serpents under barns, sta-
bles and houses. A medieval male witch named Stadlin
in Lausanne, France, confessed (perhaps with the aid of
TORTURE) that he had for seven years caused miscarriages
in the wife and animals of a certain household simply by
placing a serpent under the threshold of the outer door of
the house. Fertility, he said, could be restored by remov-
ing it. But the serpent had long since decayed into dust,
and so the owners excavated an entire piece of ground.
After that, fecundity was restored to humans and animals
alike.

In a story recounted in the MALLEUS MALEFICARUM
(1486), a pregnant noblewoman in Reichshofen was
warned by her midwife not to speak to or touch any
witches if she ventured outside her castle. She did go out
and after awhile sat down to rest. A witch came up and put
both hands on her stomach, causing her immediately to
begin aborting the fetus. She returned home in great pain.
The fetus did not come out whole, but in little pieces.

Witches reportedly could blast generations of a family
with such CURSES as “a heavy pox to the ninth generation”
or “pox, piles and a heavy vengeance.”

With regard to humans, the Devil and witches also
were believed to interfere with fertility by obstructing the
sex act in several ways: by preventing bodies from com-
ing together by interposing a demon in a bodily shape;
by destroying desire; by preventing an erection, and by
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Witches brewing up trouble (WOODCUT FROM NEWES OF SCOTLAND, 1591)

shutting off the seminal ducts so that no ejaculation oc-
curred. These bewitchments were directed mostly at men
because, it was said, most witches were women who lusted
after men. The Devil preferred to work through witches
rather than directly because that offended God more and
increased the Devil's power.

The “removal” of the male organ by a witch was ex-
plained as illusion, though the Devil was said to have the
power actually to take the organ away physically. A spurned
mistress, for example, might be a witch who cast a spell to
make her lover believe he had lost his penis—he couldn’t
see or feel it. The only way to restore it was to get the witch
to remove the curse; if she didn’t or couldn’t, the effect was
permanent. One story attributed to a Dominican priest
tells of a young man who came to confession and proved
to the father that he was missing his penis by stripping off
his clothes. The priest could scarcely believe his eyes. The
young man convinced the witch who'd bewitched him to
remove her curse, and his penis was restored.

This type of bewitchment allegedly affected only
those persons who were “sinful” fornicators and adulter-
ers. The Devil, apparently, could not disturb the organs
of the pious.

Some witches were said to collect male organs and
keep them in boxes, where they wiggled and moved and
ate corn and oats. The Malleus Maleficarum also tells of a
man who lost his member and went to a witch to ask for
it back:

She told the afflicted man to climb a certain tree, and
that he might take which he like out of a nest in which
there were several members. And when he tried to take a
big one, the witch said: You must not take that one; add-
ing, because it belonged to a parish priest.

Given the prevalence of folk magic in daily life in cen-
turies past, and given the jealous and vengeful aspects
of human nature, it is likely that individuals cast or paid
to have cast blasting spells against neighbors and com-
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petitors. The INQUISITION used blasting to its own ends,
as one of many justifications for the crushing of pagans,
heretics and political enemies of the Church.

In PAGANISM and WICCA, blasting and all other acts
of harmful magic are considered unethical, a violation of
the law, “An’ it harm none, do what ye will.” According
to tenets of the Craft, Witches must use their powers for
good, to help others and work in harmony with nature
(see WICCAN REDE).

In many tribal cultures, however, such ethical distinc-
tions are not made, and blasting continues to be among
the acts of SORCERY carried out against people, animals,
crops and possessions.

FURTHER READING:

Guazzo, Francesco Maria. Compendium Maleficarum. Secau-
cus, N.J.: University Books, 1974.

Remy, Nicolas. Demonolatry. Secaucus, N.J.: University
Books, 1974.

Summers, Montague, ed. The Malleus Maleficarum of Hein-
rich Kramer and James Sprenger. 1928. Reprint, New York:
Dover Publications, 1971.

blessed be In Wicca and PAGANISM, “blessed be” is a
widely used salutation and parting in conversation and
correspondence. A common variation is “bright blessings.”

Blight, Tamsin (1798-1856) Famous witch, healer and
PELLAR of Cornwall, England, known as “the Pellar of
Helston.” Stories about her were recorded by the Cornish
folklorist William Bottrell in the 19th century.

Tamsin Blight was born in Redruth in 1798, probably
to a poor family. Her first name is sometimes given as
Tamson in records. She also was called Tammy Blee (blee
is Cornish for “wolf”). Little is known about her early life.
Later, it was said that she was a descendant of the true
pellar blood of Matthew Lutey of Cury.

In 1835, at age 38, she married a widower, James (Jem-
my) Thomas, a copper miner who claimed to be a pellar.
While Blight enjoyed a good reputation, Thomas did not.
Reputedly, he was a drunk who repelled SPELLS for young
men in return for sexual favors. One newspaper story de-
scribed him as “a drunken, disgraceful, beastly fellow,
and ought to be sent to the treadmill.”

His outrageous conduct damaged Blight's reputation.
When a warrant was issued for his arrest for wanting to
commit “a disgraceful offence” (i.e., an act of homosexu-
ality), Blight separated from him. Thomas fled and was
gone from Cornwall for about two years.

Blight continued her career as a pellar. People from far
away would make pilgrimages to see her; sailors would
get protective CHARMS from her prior to making voyages.
She especially healed people who believed they suffered
because of ill-wishing. Even when she was ill and con-
fined to bed prior to her death, people still came to see
her. According to stories, people would lie on stretchers
by her bedside, and walk away healed.

Blight also divined the future, and expelled bewitch-
ments of animals. She reportedly conjured spirits and the
dead.

She evidently did not hesitate to curse those who an-
gered her, however. One story tells of the village cobbler
refusing to mend her shoes because she was not good
about paying her bills. She told him, “You'll be sorry for
that, for in a short while I will see to it that you have no
work to do.” The cobbler’s business went into a tailspin,
and he left the area.

At some point, Blight may have renewed her relation-
ship with Thomas. She had a son, and Thomas may have
been the father. She reportedly passed on her powers to
her son.

Blight died on October 6, 1856.

Little was heard about Thomas until his death in 1874
in the parish of Illogan. An obituary described him as a
WIZARD of great ability and repute.

FURTHER READING:
Jones, Kelvin 1. Seven Cornish Witches. Penzance: Oakmagic
Publications, 1998.

blood Called the “river of life,” blood is identified
with the soul and is the vehicle that carries the vital
energy of the universe through the body. In MAGIC,
blood is revered and feared for the miraculous power it
possesses and confers. Blood that is let is believed to
unleash power: sacrificial blood scattered on the earth
regenerates the crops. Animals, fowl and humans are
sacrificed in religious and some magical rites (see SACRI-
FICE). The blood of executed criminals is said to be a
powerful protector against disease and bad luck, because
of the energy of resentment and fury that is released
upon execution.

Blood is used to bind oaths and brotherhood, either by
mingling or in signing. Blood oaths are considered invio-
late. According to lore, Devil's pacts are always signed in
blood (see DEVIL'S PACT).

In folklore, the magical power of witches is neutral-
ized or destroyed by burning their blood in fires—hence
the common European method of execution by burning at
the stake—or a practice called “blooding.” Witches were
“scored above the breath” (cut above the mouth and nose)
and allowed to bleed, sometimes to death. Shakespeare
made use of the blooding custom in Part I of King Henry
VI, when Talbot sees Joan of Arc:

Devil, or devil’s dam, I'll conjure thee;
Blood will I draw from thee, thou art a witch,
And straightway give thou soul to him thou serv’st.

A few drops of blood of a person used in magical
CHARMS and SPELLS, sprinkled in potions and WITCH
BOTTLES or on effigies, is said to give a witch or magi-
cian power over that person, in the same manner as do
HAIR AND NAIL clippings. Animal blood also is used in folk
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charms and spells. The blood of a black CAT is said to cure
pneumonia.

Menstrual blood. Menstrual blood is particularly potent
and is sacred to the GODDESS. Menstrual flow is linked to
the phases of the MOON. The blood of the Goddess, also
called “wine,” “milk,” “mead” and “wise blood,” appears
universally in mythologies; it is drunk for wisdom, fertil-
ity, regeneration and immortality. The menstrual blood
of the Goddess is valued as a healing charm. The blood of
Iris, symbolized in an ambrosia drink, conferred divin-
ity on pharaohs. According to Taoism, red yin juice, as
menstrual blood was called, confers long life or immor-
tality. A pagan custom that has survived Christianity is
the carrying of seeds to the field in a cloth stained with
menstrual blood. In some shamanic cultures, menstrual
periods are said to be accompanied by prophetic dreams
that guide the shamaness-to-be to her path of power.

In patriarchies, such as Christianity and Judaism, men
traditionally feared menstrual blood, which was associ-
ated with uncleanliness and evil. Contact with menstrual
blood, or even being in the presence of a menstruating
woman was considered dangerous, even fatal. In some
societies, menstruating women are still shunned or iso-
lated, lest they pollute the earth and harm others with
their blood. In the first century, ancient Romans believed
the touch of a menstruating woman could blunt knives,
blast fruit (see BLASTING), sour wine, rust iron and cloud
mirrors.

In the Old Testament, Leviticus 18:19 states, “You
shall not come near a woman while she is impure by her
uncleanliness to uncover her nakedness.” In orthodox Ju-
daism, the Talmud specifies that husband and wife are to
be sexually separated, and sleep in different beds, for 12
days a month (an average of five days for menstruation,
followed by seven “clean days” to make sure the woman is
free of every drop of pollutant). Sex may be resumed after
a ritual bath, called a mikveh, in which the woman is to
scrub every part of her body. It is still the custom among
some orthodox Jews not to shake hands with a woman,
lest she be menstruating, and never to use the same wash
water as a woman, for the same reason.

In Christianity, menstrual blood has been simi-
larly scorned and feared. Early church scholars shamed
women for their uncleanliness. At various times, up to
the late 17th century, menstruating women were forbid-
den to partake in communion, or in some cases, even to
enter church. Menstrual blood was believed to spawn
DEMONS. Some factions within the Catholic Church con-
tinue to believe menstruating women would defile an al-
tar, one reason why they should not be admitted into the
priesthood.

In some magical ceremonies, menstruating women
are barred from participation, because it is believed their
flux interferes with the raising of psychic power and the
effectiveness of spells.

In folk magic, menstrual blood is believed to be a
powerful ingredient in love PHILTRES and charms. A few
drops of menstrual blood mixed in a man’s meal suppos-
edly will secure his undying love. Conversely, menstrual
blood also is used in charms to cause impotency.

bloodstone A semiprecious stone with magical or
healing properties. Perhaps the best known is green jas-
per with red flecks, used in rituals and CHARMS by sor-
cerers and witches. It is considered an enabling stone,
bringing about the wishes of the user. It protects health,
drives away night DEMONS (see LAMIA), guards against
deception and pacifies. It is also used in the DIVINATION
of natural disasters, such as storms, earthquakes and
floods. Powdered, it has been used in medicines through-
out history, particularly by women as an aid to preg-
nancy and lactation.

Bloodstone also refers to red coral, red marble, red
jasper, carnelian, red agate and heliotrope. The ancient
Egyptians associated red jasper with the blood of IsIs.
Ancient Greek believed bloodstones fell from heaven and
could stop internal and external bleeding.

In Europe, especially in the Mediterranean area,
bloodstones have long been regarded as protection against
the EVIL EYE.

See HEALING; RED.

Blymire, John (b. 1895) In the secret world of Penn-
sylvania Dutch witchcraft, John Blymire became the cen-
tral figure in a celebrated murder trial in York,
Pennsylvania, in 1929. Blymire, a witch of mediocre
repute, and two other men were charged with the mur-
der of a well-known witch, Nelson Rehmeyer, known as
“The Witch of Rehmeyer’s Hollow.” After a trial that
attracted journalists from all over the world—much to
the consternation of the quiet, rural residents—all three
men were found guilty. The trial was colored by the
deliberate suppression of evidence in a collusion between
the judge and district attorney, which, in more modern
times, would have resulted in a mistrial.

Blymire was born in York County, an area of Pennsyl-
vania steeped in the superstition and lore of the Pennsyl-
vania Dutch folk. His family and neighbors were primar-
ily farmers, descendants of early German settlers who
brought their own culture and language with them from
the Old World.

In the “hex belt,” as this part of the state is still called,
belief in witches, witchcraft and folk magic runs strong.
At the turn of the century, many persons ran profitable
businesses as witches or “powwowers,” curing illness-
es by faith healing and magical powders, potions and
charms; hexing people; and removing hexes (see HEX;
POWWOWING). The country folk often preferred to con-
sult a local witch rather than a medical doctor for such
things as warts, flu, colds, minor disorders and even seri-
ous illnesses. Every powwower consulted as the bible of
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the craft a book by JOHN GEORGE HOHMAN called Pow-
wows, or Long Lost Friend, which was a grimoire of sorts,
containing remedies and charms for all sorts of afflictions
(see GRIMOIRES).

Blymire was born into a family of witches. Both his
father and grandfather were skilled in powwowing. True
to lore, little John inherited their supernatural ability.
Blymire gradually absorbed knowledge about his family’s
peculiar powers from his father and grandfather. When
the older men could not cure one of their own family of
an illness, they took them to a neighbor witch who lived
eight miles away. The witch, Nelson Rehmeyer, was a
brooding giant of a man who reportedly could conjure
Beelzebub, one of the major DEMONS of hell. Blymire’s first
visit to Rehmeyer took place the winter when he was five
and was suffering from opnema, a wasting away that was
often believed to be the result of a hex but usually was
due to malnutrition.

Rehmeyer took the sick boy off to his dark basement
and emerged half an hour later. He told John’s father to
make the boy urinate into a pot before sunrise, then boil
an egg in the urine. They were to take a needle and punch
THREE small holes in the egg, then leave it on an anthill.
John would be cured when the ants ate the egg, Rehmeyer
promised. The elder Blymire followed the instructions,
and the boy was cured by the following spring.

At age seven, the boy successfully “tried for” his first
cure, enabling his grandfather to overcome difficulty in
urinating. At age ten, he was sent back to Rehmeyer not
as a patient but as an employee, digging potatoes for 25
cents a day.

As he grew older, Blymire had modest successes as a
witch. He was a dull boy, however, of limited intelligence.
He was homely, with a long, pointy nose, and he was ex-
tremely twitchy and nervous. All of these factors caused
others to shun him except when seeking out his ability as
a witch. Blymire was thus extremely lonely.

In 1908, at age 13, he left school and took a job in a ci-
gar factory in York. He lived by himself in a series of room-
ing houses. He kept to himself, but word gradually got
around that he could heal. A coworker who suffered from
a wheal in his right eye had heard that Blymire’s family did
powwowing and asked him if someone could help cure the
wheal. Blymire offered to do it himself. He instructed the
coworker, Albert Wagner, to bring a dirty supper plate to
work, which Wagner did the next morning. Blymire pressed
the dirty side against the inflamed eye while he muttered
something unintelligible. Then he threw the plate to the
ground and stomped it to pieces. He made the sign of the
cross three times on Wagner’s eye and stated it would be
better the next day. To Wagner’s astonishment, the eye was
healed when he awoke the following morning.

Others started coming to Blymire with their health
problems. As was customary in powwowing, Blymire
charged no fees but accepted whatever “voluntary” offer-
ings his clients cared to give him.

One hot summer day in 1912 at quitting time, Blymire
and the other men were heading out of the factory onto
the streets of York. All of a sudden, someone screamed,
“Mad dog!” A rabid collie, foaming at the mouth, was
charging straight for them. Everyone scrambled to get
back inside the factory, but they were blocked by the men
who were coming out. But Blymire put himself in front of
the collie, murmured an incantation and made the sign
of the cross over the collie’s head. The dog stopped foam-
ing at the mouth. Miraculously, it seemed cured of rabies.
Blymire patted its head. The dog licked his hand and fol-
lowed him down the street, wagging its tail.

That incident should have clinched Blymire’s fame as
a powwower. Instead, it plummeted him into poor health
and financial ruin, and an obsession that followed him
for nearly 20 years. Shortly after his glory with the dog,
Blymire began suffering from opnema. He lost his appe-
tite and couldn’t sleep. Already thin, he lost even more
weight. He became convinced that someone had put a hex
on him, perhaps an envious competitor who didn’t want
him to become too popular as a powwower.

In Pennsylvania Dutch belief, a hex cannot be removed
until the identity of the one who cast the hex is discov-
ered. Neither Blymire’s father nor his grandfather was
able to unmask the hexer and break the SPELL. Blymire
consulted other witches, spending all of his meager pay
but failing to get rid of the hex. The longer he was un-
able to break the mysterious CURSE, the more obsessed
he became with doing so. He spent more and more time
consulting witches further and further afield of York.

In the winter of 1913, shortly before he turned 18, he
quit his job at the cigar factory in order to devote more
time to breaking the hex on him. He moved from rooming
house to rooming house, eking out a living with his own
powwowing and odd jobs as a janitor, busboy and assistant
to the sexton in a Presbyterian church. He spent all of his
money on “voluntary offerings” to other witches, some of
whom took him for hundreds of dollars before giving up.
By the time he was 19, Blymire was a wreck. He weighed
less than 100 pounds and suffered from real and imagined
pains and illnesses, and nearly constant headaches.

At one rooming house, he fell in love with Lily Hal-
loway, the landlord’s 17-year-old daughter. They were
married in 1917, and the relationship seemed to provide
the cure he sought. Blymire’s health improved, he gained
weight, he got a steady job and his powwowing clientele
increased.

The illusion was broken with the birth of their first
child, a son who died within five weeks. A second child
was born prematurely and lived only three days. Blymire
was convinced the hex was back. His health declined,
the headaches returned and he lost his job. He vowed he
would not stop until he discovered his unknown hexer
and removed the curse.

By 1920 Blymire had consulted more than 20 witches,
none of whom was able to help him. One of them was
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Andrew C. Lenhart, a powerful witch who struck fear
into the hearts of the police, who gave Lenhart a wide
berth. It was said that if Lenhart hexed someone, only
the Devil himself could remove the spell. Lenhart was
known to advise his clients to take violent action in order
to break spells cast by enemies. He told Blymire he had
been hexed by someone “very close.” Blymire, half out of
his mind by this time, immediately suspected his wife.
Lily began fearing for her life. Her father hired a lawyer
and was able to get Blymire examined by a psychiatrist.
He was evaluated as a “borderline psychoneurotic” and
was committed to the state mental hospital in Harrisburg.
After 48 days, Blymire escaped by walking out the door.
He returned to York, and no one made an effort to have
him recommitted. Lily divorced him.

In 1928 Blymire went back to work at the cigar fac-
tory in York. He met 14-year-old John Curry, who had
suffered a harsh childhood, with an apathetic mother and
an abusive stepfather. Curry thought he himself had been
hexed. In misfortune, he and Blymire had something in
common, and became friends.

In June of 1928, Blymire consulted Nellie Noll, a
witch of formidable reputation in her nineties, who lived
in Marietta. At their sixth session, Noll identified Nelson
Rehmeyer as the villain who had hexed Blymire. At first
he didn’t believe it. To prove it, Noll told him to take out
a dollar bill and stare at George Washington’s picture. He
did and saw Washington’s face dissolve into that of Reh-
meyer. Noll told him there were only two ways to break
Rehmeyer’s hex: to take Rehmeyer’s copy of the Long Lost
Friend and burn it, or to cut a lock of his hair and bury it
six to eight feet in the ground.

About this time, a farmer named P. D. Hess, who was
convinced he was hexed, consulted Blymire for help. Hess
and his family, their crops and livestock all were wasting
away. Blymire tried to identify the source of the hex but
failed. So as not to lose Hess as a client, Blymire secretly
consulted Noll, who named Rehmeyer as the hexer not
only of Hess but of John Curry as well.

Blymire recruited Curry and Hess’ son, Wilbert, to ac-
company him to Rehmeyer’s isolated cabin, where they
would somehow wrest away his copy of the Long Lost
Friend or a lock of his hair. It was a rainy, pitch-black
November night, and all three men were nervous about
confronting Rehmeyer.

Rehmeyer was not at home. The men went next to the
cabin of his estranged wife, who told them he was prob-
ably at the home of a woman he was seeing. The three
returned to Rehmeyer’s Hollow, and by this time—close
to midnight—a light was on inside. They knocked, and
Rehmeyer invited them inside.

The four men sat up for hours making small talk.
Blymire was too frightened to reveal his real purpose in
coming, sensing the greater power possessed by Rehm-
eyer, and fearing that Rehmeyer was able to guess what
he wanted. At last Rehmeyer excused himself and went

upstairs to bed, telling the others they could spend the
night. In the morning, he fed them breakfast, and they
left.

Hess returned to his father’s farm. Blymire and Curry
hitched a ride to York. Blymire had already hatched a new
plan of attack. The two went straight to a hardware store,
where Blymire bought rope. They took it to Curry’s room,
where they cut it into 14 foot-and-a-half lengths. Then
they went to the Hess farm, where they fetched Wilbert
for a return visit to Rehmeyer’s Hollow. It was the night of
November 27, clear and bright under a full moon.

Once again, Rehmeyer invited them inside. Blymire
immediately demanded “the book.” Rehmeyer acted as
though he didn’t know what they meant. He denied hav-
ing “the book,” which incited Blymire to violence. Blymire
shrieked and grabbed at Rehmeyer, and Curry and Hess
joined in the fight. It took all three of them to hold down
the huge, strong man. Curry got out a length of rope and
struggled to tie up Rehmeyer’s legs.

Rehmeyer then offered to give them “the book” if
they would let him up. They did, and he threw out his
wallet. That made Blymire even angrier, and he attacked
Rehmeyer once again. The three of them managed to get
Rehmeyer down, and Blymire tied a piece of rope around
his neck and began choking him and beating him. Hess
kicked and beat him. Curry picked up a block of wood
and hit him three times on the head until blood poured
out his ear. The men continued to kick and pummel Reh-
meyer until his face was beaten beyond recognition. No
one ever admitted who dealt the fatal blow, but at last
Rehmeyer groaned and died. It was just after midnight.
Blymire exulted, “Thank God! The witch is dead!” They
ransacked the house and divided up what little money
they found, which ranged from 97 cents, according to
Wilbert, to $2.80, as the district attorney claimed later.

Rehmeyer’s body was discovered on November 30
by a neighbor who heard his hungry mule braying and
went to check to see what was wrong. It didn't take the
authorities long to trace the deed of Blymire and his ac-
complices, through information supplied by Rehmeyer’s
estranged wife. Blymire, Curry and Hess were arrested.
Blymire readily confessed, bragging that he had killed the
witch who had hexed him.

The press had a field day with the case, dubbing it
“voodoo murder” and writing about the backward ways
and superstitions of the private Pennsylvania Dutch folk.
The case came before Judge Ray P. Sherwood, a man who
thought witches, powwowing and hexes constituted a
lot of nonsense. He was greatly disturbed at the negative
publicity generated by the case. Sherwood instructed all
the attorneys involved that the case would be dispensed
with as quickly as possible, and under no circumstances
would he entertain any evidence or discussions about
witchcraft. The motive for the murder was to be nothing
more than robbery, a ridiculous notion considering that
Rehmeyer’s poverty was widely known. In an area where
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$100,000 estates were common, he had left an estate of
only $500 to $1,000. The entire amount taken by his mur-
derers was less than $3.

Sherwood appointed the attorneys for Curry and
Blymire, who were too poor to afford their own, but the
Hess family was able to hire their own counsel. The tri-
als began on January 9, 1929. As a result of Sherwood’s
instructions, all references to witchcraft and hexes were
edited out of the confessions before they were admitted
into the record. All of the defense attorneys’ efforts to
circumvent the judge were defeated. The jury of peers,
who undoubtedly believed in witchcraft and would have
understood Blymire’s motive, and perhaps even sympa-
thized with him, did what the judge wanted and found
all three guilty—Blymire and Curry of murder in the first
degree and Hess of murder in the second degree.

They were sentenced on January 14. Blymire and Cur-
ry were given life in prison. Hess was given 10 to 20 years.
In 1934 Curry and Hess were paroled. Both resumed qui-
et, respectable lives in the York area. Curry died in 1962.
Blymire petitioned for parole several times and was re-
fused. Finally, in 1953, at the age of 56 and after 23 years
and five months in prison, he was released. He returned
to York and got a job as a janitor. He bought a modest
house with the money he had saved in prison, determined
to live quietly for the rest of his life.

FURTHER READING:

Hohman, John George. Pow-wows or Long Lost Friend. 1820.
Reprint, Brooklyn, N.Y.: Fulton Religious Supply Co., n.d.

Lewis, Arthur H. Hex. New York: Pocket Books, 1970.

Bodin, Jean (1529-1596) French demonologist and
political theorist who encouraged the vicious persecu-
tion of witches and helped fan the fires of the INQUISI-
TION throughout Europe. Jean Bodin said that people
who denied the existence of WITCHCRAFT were witches
themselves and said that, with rare exceptions, no
accused witch should go unpunished.

Bodin was born in Angers, France. For a time, he
served as a Carmelite monk. He left the monastery for
the University of Toulouse, where he became a professor
of Roman law. Bodin possessed a brilliant intellect and
distinguished himself in his studies of philosophy, law,
classics and economics. In 1561 he left Toulouse for Paris,
where he worked in the service of the king. But his book
Six livres de la république, published in 1576, caused him
to fall out of favor with the king because of its concept
that sovereign power belonged to the people.

Bodin wrote other works of political theory, but he
is best known for his treatise on witchcraft, De la dé-
monomanie des sorciers (The Demonomania of Witches),
published in 1580. The book was an immediate success
and was reprinted frequently throughout Europe. Like
the MALLEUS MALEFICARUM published nearly 100 years
earlier, it served as a guide to witch-hunters and judges
in the matters of identifying, prosecuting and executing

Jean Bodin (OLD ENGRAVING)

witches. Bodin drew on his own experience as a judge at
numerous witchcraft trials.

Démonomanie describes witches, their methods of dia-
bolic acts and their abilities, such as pacts with Satan (see
DEVILS PACT), FLYING through the air to their SABBATS, cop-
ulating with incubi and succubi and casting evil SPELLS.
It also acknowledges that there are good daemons as well
as evil DEMONS, and that good daemons can communicate
with man and provide inspiration. He himself had such a
daemon, who whispered instructions in his ear.

Bodin believed that authorities were too soft in prose-
cuting witches, whom he saw less as heretics and more as
social deviants. He condoned convicting the accused on
the basis of lies by informants, confessions made under
TORTURE, secret accusations and false promises of leni-
ency. He urged local authorities to encourage secret ac-
cusations by placing a black box in the church for anony-
mous letters.

He was adamant about torturing and punishing
witches, saying that God would reject those who did not
do so:

Those too who let the witches escape, or who do not
punish them with the utmost rigor, may rest assured
that they will be abandoned by God to the mercy of the
witches. And the country which shall tolerate this will
be scourged with pestilences, famines, and wars; and
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those which shall take vengeance on the witches will be
blessed by him and will make his anger cease.

Even children and invalids were not to be spared tor-
ture, as Bodin demonstrated time and again by his own
example as judge. Children, he said, should be forced to
testify against their accused parents. One of his favored
methods was cauterizing flesh with a red-hot iron and
then cutting out the putrefied flesh. That torture, he
said, was mild compared to the hell that awaited the con-
demned witch.

Bodin took exception with EXORCISM, however, which
he said was both ineffective and dangerous to the exor-
cist. Music was preferable as a form of exorcism; in the
Old Testament, Saul’s possession had been calmed by
music. Bodin did not believe that a person could cause
another to become possessed (see POSSESSION).

Bodin savagely criticized JOHANN WEYER, a Lutheran
physician and contemporary, who opposed the burning
of witches and maintained they were helpless victims.
Bodin said Weyer’s books should be burned.

Except for Démonomanie, which served the purpose of
the church, all of Bodin’s other books on political theory
were condemned by the Inquisition. Bodin died in Laon,
a victim of the bubonic plague.

See NICHOLAS REMY.

FURTHER READING:
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Boguet, Henri (1550-1619) French grand judge, law-
yer and demonologist, known for his cruelty and TOR-
TURE. Boguet presided over witch trials in Saint-Claude,
Burgundy, France.

Boguet exhibited a preoccupation with lurid accounts
of witches’ SABBATS and copulations with the DEVIL. His
interrogations focused on these aspects, and he was suc-
cessful in coercing confessions from his victims. He said
he wished that all witches could be united into a single
body, so that they all could be executed at once in a single
fire. Many of those he condemned were sent to the stake
without the mercy of being strangled first. One victim, a
woman, struggled so violently that she broke free of the
fire three times, and three times Boguet had her thrown
back in, until she was burned alive.

He did not hesitate to burn children, declaring that
once they were contaminated by the Devil, they could not
be reformed.

In 1598, Boguet presided over a famous werewolf case,
the Gandillon family, said to shape-shift into howling,
ravenous wolves. Boguet tortured them until they con-
fessed to having sex with the Devil. Three family mem-
bers were convicted, hanged and burned.

Boguet wrote a legal handbook on witchcraft, Discours
des Sorciers (1610), which rivaled the MALLEUS MALEFI-
CARUM in authority and popularity and went into 12 edi-
tions in 20 years.

Bone, Eleanor “Ray” (1910-2001)  English Witch, one
of the original high priestesses initiated by GERALD B.
GARDNER. Eleanor “Ray” Bone followed Gardner’s foot-
steps in the media attention and was sometimes called
the Matriarch of British Witchcraft.

Bone was born in London; her mother was a school
headmistress. As a child, she saw the ghost of a pet, which
stimulated her interest in reincarnation, folklore, magic
and the occult.

During World War 1II, Bone served in the military
and was sent to Cumbria, where she met a couple who
revealed themselves to be hereditary witches. They initi-
ated her into their tradition in 1941, and she practiced
with them for four years before returning to London.

After the war, Bone married a man named Bill and took
a job running a home for the elderly. She was introduced
to Gardner and was initiated into his coven. She became
acquainted with DOREEN VALIENTE, PATRICIA CROWTHER
and others and became a close friend of DAFO.

Bone established a flourishing coven in South Lon-
don and was an active public proponent of the Craft.
She made numerous public appearances and posed sky-
clad (nude) for the media. She went to the United States
on a media tour. On one television show, where she ap-
peared with a testy SYBIL LEEK, she was asked to turn
Leek into a TOAD. She retorted, “Why should I improve
on nature?”

In 1966, Bone and Crowther joined forces to publicly
denounce ALEX SANDERS as an imposter. They and oth-
ers were incensed that Metro-Goldwyn-Mayer studios in
Hollywood had hired Sanders to consult on a film about
witchcralft.

In 1968 Bone went to Tunis to visit the grave of Gard-
ner. She learned that the government planned to turn the
cemetery into a park. Bone took up a collection among
Witches and had the remains of Gardner moved to Car-
thage, Tunisia.

Over time, Bone preferred to practice the folk magic—
oriented tradition she learned from the Cumbrian couple
rather than the Gardnerian tradition. She had many pu-
pils, among them VIVIANNE CROWLEY and her husband,
Chris Crowley.

In 1972, Bone retired to Alston, a village in Cumbria.

In 2001, the PAGAN FEDERATION (PF) invited Bone to
be an honorary member, but she declined, saying that she
did not recognize several of the traditions with the PF,
believing them to be spurious.

Her final public appearance was in the summer of
2001, when she gave an address over the telephone to the
Occulture Festival, speaking about the Craft revival and
divulging personal information about the New Forest CO-
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VEN that had initiated Gardner. In August 2001, in fail-
ing health, she announced that she would soon be “called
back to the Old Gods,” and she got her affairs in order.
She died on September 21, 2001.

FURTHER READING:
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Hutton, Ronald. The Triumph of the Moon: A History of Mod-
ern Pagan Witchcraft. Oxford: Oxford University Press,
1999.

Valiente, Doreen. The Rebirth of Witchcraft. London: Robert
Hale, 1989.

Bone, Gavin (1964- ) Wiccan and author and com-
panion/partner with JANET FARRAR. In his work with
Janet and her late husband, STEWART FARRAR, Gavin Bone
has advocated a “progressive” and more shamanic trance
Craft based on direct relationship with deities.

Bone was born in Portsmouth, Hampshire, England,
in 1964. He trained as a registered nurse and studied
complementary healing, such as herbal remedies and
reflexology.

Drawn to MAGIC and the Craft, Bone joined an eclectic
ceremonial magic group whose members included Pagans.
In 1986 he was initiated into the Seax-Wicca Tradition
founded by RAYMOND BUCKLAND and then was initiated
into a Celtic Wiccan COVEN. He studied shamanic tech-
niques and runes.

In 1989, Bone became a contact for the PAGAN FEDERA-
TION after attending the Pagan-Link Groby Festival. The
same year, he met the Ireland-based Farrars at a Pagan
festival in Leicester, England, and struck up a friendship
with them. They invited him to come with them on their
tour of the United States in 1992. They visited Salem,
Massachusetts, to attend a remembrance of the SALEM
WITCHES hysteria.

In 1993, Bone moved to Ireland, where he entered a
polyamorous marriage with the Farrars and collaborated
in their work and writing. He served as webmaster and
production manager for their videography work.

Stewart suffered a stroke in 1995, and Bone provided
care for him.

After Stewart’s death in 2000, Bone and Janet Farrar
continued development of their ideas about the practice
of WiccCA. They are priest and priestess to Freya as trance
goddess, who has a direct relationship with them in daily
life, not just in ceremony, as their muse and life guide.
They are eclectic, recognizing different pantheons of dei-
ties, and different approaches to worship. According to
Bone, Wicca is inherently a shamanic path and is evolv-
ing away from the duotheistic and even polytheistic tradi-
tions of its early and more structured years.

Bone and Farrar do not label themselves with a tradi-
tion, but follow Seith, the tradition of trance-prophecy in
the Northern Tradition. They are honorary members of

Janet and Gavin Bone (COURTESY JANET AND GAVIN BONE)

several traditions, among them Strega, Eclectic Eclectic
Eleusinian Kuven, The Elusinian Mysteries of the AQUAR-
IAN TABERNACLE CHURCH and The Order of Bill the Cat.

In 2003, Bone and the Farrars were jointly recog-
nized with the Gerald B. Gardner Lifetime Achievement
Award.

Bone collaborated with both Stewart and Janet on The
Pagan Path: The Wiccan Way of Life (1995), The Healing
Craft: Healing Practices for Witches, Pagans and the New
Age (1999) and The Complete Dictionary of European Gods
and Goddesses (2001). With Janet, he coauthored Progres-
sive Witchcraft: Spirituality, Training and the Mysteries in
Modern Wicca (2004).

Bonewits, P. E. I. (Isaac) (1949- ) American Pagan,
author and scholar, and a leader in contemporary Dru-
idry and PAGANISM.

Philip Emmons Isaac Bonewits was born October 1,
1949, in Royal Oak, Michigan—the perfect place, he likes
to joke, for a future Archdruid. The fourth of five children
(three girls, two boys), he spent most of his childhood in
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Ferndale, a suburb of Detroit. When he was nearly 12, the
family moved to San Clemente, California.

From his mother, a devout Roman Catholic, Bonewits
developed an appreciation for the importance of religion;
from his father, a convert to Catholicism from Presbyteri-
anism, he acquired skepticism. His first exposure to magic
came at age 13, when he met a young Creole woman from
New Orleans who practiced “voodoo.” She showed him
some of her magic, and so accurately divined the future that
he was greatly impressed. During his teen years, he read
extensively about magic and parapsychology, and was fas-
cinated by the power of the mind. He also read science fic-
tion, which often has strong magical and psychic themes.

In his second semester of ninth grade, Bonewits en-
tered a Catholic high school seminary because he wanted
to become a priest. He soon realized that he did not want
to be a priest in the Catholic faith. He returned to public
school and graduated a year early. After spending a year
in junior college to get foreign-language credits, he en-
rolled at the University of California at Berkeley in 1966.
At about the same time, he began practicing magic, devis-
ing his own rituals by studying the structure of rituals in
books, and by observing them in various churches.

His roommate at Berkeley, Robert Larson, was a self-
professed Druid, an alumni of Carleton College, where

Isaac Bonewits (COURTESY ISAAC BONEWITS)

the Reformed Druids of North America (RDNA) had been
born in 1963. Larson interested Bonewits in Druidism,
and initiated him into the RDNA. The two established
a grove in Berkeley. Bonewits was ordained as a Druid
priest in October 1969. The Berkeley grove was shaped as
a contemporary Pagan religion; other RDNA groves con-
sidered the order a philosophy.

During college, Bonewits spent about eight months as
a member of the Church of Satan, an adventure which
began as a lark. The college campus featured a spot where
evangelists of various persuasions would lecture to any-
one who would listen. As a joke, Bonewits showed up one
day to perform a satirical lecture as a Devil’s evangelist.
He was so successful that he did the act repeatedly, and
soon was approached by a woman who said she repre-
sented Anton LaVey, the founder of the Church of Satan.
Bonewits attended the church’s meetings and improved
upon some of their rituals—he was never seduced, as the
woman had promised—but dropped out after personal-
ity conflicts with LaVey. The membership, he found, was
largely middle-class conservatives who were more “right-
wing and racist” than satanist.

At Berkeley, Bonewits created his own degree pro-
gram, graduating in 1970 with a bachelor of arts degree
in magic—the first person ever to do so at a Western
educational institution. He also was the last to do so in
the United States. College administrators were so embar-
rassed over the publicity about the degree that magic,
witchcraft and sorcery were banned from the individual
group study program.

His first book, Real Magic, about magic, ritual and psy-
chic ability, was published in 1971.

In 1973, Bonewits met a woman named Rusty. They
moved to Minneapolis, where they were married. For a
year and a half, Bonewits edited Gnostica, a Pagan journal
published by CARL WESCHCKE of Llewellyn Publications,
but his scholarly approach was not popular with many of
the readers.

Bonewits remained in Minneapolis for about another
year. He established a Druid grove called the Schismat-
ic Druids of North America, a schism of the RDNA. He
also joined with several Jewish Pagan friends and created
the Hasidic Druids of North America, the only grove of
which existed briefly in St. Louis, where its membership
overlapped with that of the CHURCH OF ALL WORLDS. In
1974-75, Bonewits wrote, edited and self-published The
Druid Chronicles (Evolved), a compendium of the history,
theology, rituals and customs of all the reformed Druid
movements, including the ones he invented himself.

He also founded the Aquarian Anti-Defamation
League (AADL), a civil liberties and public relations or-
ganization for members of minority belief systems, such
as the Rosicrucians, Theosophists, Pagans, Witches, oc-
cultists, astrologers and others. Bonewits served as presi-
dent of the AADL and devoted most of his income—un-
employment insurance—to running it. The organization
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scored several small victories in court—such as restoring
an astrologer to her apartment after she had been evicted
because a neighbor told her landlord that her astrology
classes were “black magic seances.”

Bonewits and Rusty divorced in 1976 and he returned
to Berkeley. The AADL disintegrated shortly after his
departure.

In Berkeley, Bonewits rejoined the RDNA grove and
was elected Archdruid. He established The Druid Chroni-
cler (which later became Pentalpha Journal) as a national
Druid publication in 1978. After a few clashes with mem-
bers, he left the organization. Pentalpha Journal folded.

In 1979, he was married for a second time, to a woman
named Selene. That relationship ended in 1982. In 1983,
he was initiated into the New Reformed Order of the
Golden Dawn. The same year, he married again, to Sally
Eaton, the actress who created the role of the hippie witch
in the Broadway musical Hair. They moved to New York
City in 1983.

Since the late 1960s, Bonewits had worked as a free-
lance journalist, and, since college, had earned a sporadic
living from writing and editing. In 1983, he entered the
computer technology field as a technical writer for a firm
in Manhattan. He left that over an ethical matter and
became a self-employed computer consultant for small
businesses.

In 1983 in New York, Bonewits met Shenain Bell, a
fellow Pagan, and discussed the idea of starting a Druidic
organization. The religious fellowship, Ar nDraiocht Féin
(“Our Own Druidism” in Gaelic), was born, with no ties
to the ancient Druids or to the RDNA. Bonewits became
Archdruid and Bell became Vice Archdruid.

Bonewits and Eaton parted company in 1986. He
moved to Nyack, New York, in November 1987 with his
intended fourth wife, Deborah, a Wiccan high priestess.
He continued work as a computer consultant and worked
on the building of the ADF. He and Deborah married; a
son, Arthur, was born in 1990.

The ADF grew, but more slowly than Bonewits had
envisioned. A clergy training program was launched,
but a seminary facility was not created. A prolific author,
Bonewits wrote numerous articles and essays on Dru-
idry, magic and Paganism. He predicted that Paganism
would become a mainstream religion with millions of
members.

In 1996 he resigned as Archdruid of the ADF due to
the debilitating effects of eosinophilia myalgia syndrome,
which also prevented him from working as a computer
consultant. He retained his life membership in the ADF
and devoted himself to his writing. His Authentic Thau-
maturgy 2.0, a new edition of Real Magic (revised in 1979)
designed for players of fantasy games, was published in
1998.

Bonewits and Deborah separated in 1999 and divorced
in 2007. In 2004 he handfasted, then in 2007 married,
Phaedra Heyman, a former vice president of the Covenant

of Unitarian Universalist Pagans. The couple live in Ny-
ack, New York, but they plan to move to Ashland, Or-
egon, in 2008.

Bonewits’ other published books are Rites of Worship
(2003), The Pagan Man (2005), Bonewits’ Essential Guide
to Druidism (2006), Bonewits’ Essential Guide to Wicca and
Witchcraft (2006) and Neopagan Rites (2007). With Pha-
edra, he coauthored Real Energy: Systems, Spirits and Sub-
stances to Heal, Change and Grow (2007).

Bonewits is also songwriter and singer and has per-
formed at Pagan gatherings.

Bonewits has had involvements with Santeria, the
Caliphate Line of the Ordo Templi Orientis, Gardnerian
Wicca, and the New Reformed Orthodox Order of the
Golden Dawn, as well as others.
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http://www.controverscial.com/Isaac%20Bonewits.htm.
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book of shadows In contemporary WITCHCRAFT and
Wicca, a book of beliefs, rituals, Witchcraft laws and
ethics, herbal and HEALING lore, incantations, chants,
dances, SPELLS, DIVINATION methods, rituals and miscel-
laneous topics that serves as a guide for Witches in prac-
ticing their Craft and religion. There is no definitive
book of shadows for Witchcraft in general; each tradition
may have a standard book of shadows, which may be
added to or adapted by separate covens (see COVEN). In
addition, individual Witches add their own personal
material. The book is to be kept secret, but some Witches
have gone public with their books of shadows over the
years (see LADY SHEBA).

Traditionally, only one copy existed for an entire co-
ven, kept by the high priestess or high priest. That rule has
proved unfeasible, and it is commonplace for all Witches
to have their own copies. In the early days of Wicca, a
newly initiated Witch copied the coven’s master copy,
held by the high priestess or high priest, in her or his own
handwriting, and added original material as inspired. To-
day, many books of shadows are kept on computers.

Material is given according to the Witch’s position in
the hierarchy. As a Witch advances in skill and in the
hierarchy—the most common system is one of three de-
grees—more material is provided. The book of shadows
cannot be kept by a Witch if he or she leaves the coven.

GERALD B. GARDNER, considered the father of contem-
porary Witchcraft, claimed that when he was initiated into
his coven in 1939, he inherited a fragmentary book of shad-
ows representing the coven’s alleged historical tradition.
Gardner, who believed MARGARET ALICE MURRAY’s ideas
about an unbroken lineage of witchcraft as a religion since
ancient times, claimed his coven was part of this heritage.
Murray’s theories were later proved to be without merit,
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and similarly Gardner’s claim of an ancient Witch religion
evaporated.

The true origins of his book of shadows have been dis-
puted for decades. It is unlikely that such books existed
in earlier times, as folk MAGIC generally was passed orally
through the generations.

Gardner wrote down some rituals in an unpublished
manuscript called Ye Bok of ye Art Magical, and published
some rituals allegedly taken from his book of shadows in
a pseudonymous novel, High Magic’s Aid (1949). There is
evidence that he drew from a variety of sources, including
Murray, The Greater Key of Solomon (a magical GRIMOIRE),
James G. Frazer, Robert Graves, the ARADIA legend of
CHARLES LELAND, various classicists, ALEISTER CROWLEY,
Rosicrucianism, Freemasonry, and the HERMETIC ORDER
OF THE GOLDEN DAWN and other sources. Most likely, most
of this material—to which Gardner probably made his
own additions—was assembled between 1947 and 1950.

In 1952, Gardner met DOREEN VALIENTE and initiated
her into his coven in 1953. Valiente, a good writer with
a poetic flair, helped him revise the rituals and write ad-
ditional ones; she accepted the book as a product of a long
witchcraft heritage but objected to the Crowley material
and removed most of it, substituting simpler wording, in-
cluding her own poetry. She also gave more emphasis to
the GODDESs. It is estimated that she may have contrib-
uted up to half of the book of shadows by the mid-1950s.

Valiente and Gardner parted company in 1957, and
Gardner revised the book of shadows on his own. He died
in 1964. When Gardnerian Witchcraft was exported to
other countries, such as the United States, the book of
shadows became the guide and rule book.

Regardless of its origins, the book of shadows is a
living text in contemporary Witchcraft. It reflects the
practices and beliefs of each individual coven and the in-
terests or specialties of the individual Witch. It can be a
dynamic collection of information, with additions being
made as necessary.

According to tradition, a Witch’s book of shadows is
destroyed upon death. Gardner’s original book of shad-
ows, however, was passed to Valiente after his death.
Other books of shadows are passed on as keepsakes and
documents of historical significance.

FURTHER READING:

Adler, Margot. Drawing Down the Moon. Revised ed. New
York: Viking, 1986.

Farrar, Janet, and Stewart Farrar. The Witches’” Way: Prin-
ciples, Rituals and Beliefs of Modern Witchcraft. Custer,
Wash.: Phoenix Publishing, 1988.

Gardner, Gerald B. Witchcraft Today. 1954. Reprint, New
York: Magickal Childe, 1982.

Kelly, Aidan A. Crafting the Art of Magic Book I: A History of
Modern Witchcraft, 1939-1964. St. Paul: Llewellyn Publi-
cations, 1991.

Kemp, Anthony. Witchcraft and Paganism Today. London:
Michael O’'Mara Books, 1993.

Lady Sheba. Book of Shadows. St. Paul: Llewellyn Publica-
tions, 1971.

Valiente, Doreen. The Rebirth of Witchcraft. London: Robert
Hale, 1989.

Bovet, Richard (b. 1641) English demonologist. Rich-
ard Bovet is known for his book Pandaemonium (1684), a
rehash of prevailing opinions about the diabolical nature
and activities of witches, and a collection of stories about
psychic phenomena, apparitions and ghosts.

Little is known about Bovet. He was born around 1641
and lived in Somerset, England. He was educated at Wad-
ham College, Oxford, from 1657 to 1658. He was an admir-
er of Joseph Glanvil, an Anglican, royalist and writer on
witchcraft, best known for Saducismus Triumphatis: or Full
and Plain Evidence Concerning Witches and Apparitions.

Pandaemonium is a rare book, with only nine copies
known in existence, held in libraries in England, Scot-
land, France and the United States.

Bovet is believed to have died in the early 18th
century.

Bowers, Roy See COCHRANE, ROBERT.

Bradley, Marion Zimmer (1930-1999) Best-selling
science fiction and fantasy author and mentor of women
in WICCA. Marion Zimmer Bradley’s novels carry such
Wiccan themes as the power of women and worship of
the Earth GODDESS.

Bradley was sometimes called a witch or Wiccan
priestess, which she publicly disavowed. She described
herself as an occultist and student of ceremonial MAGIC,
but not a witch. “That is not my path in this life,” stated
Bradley, who was an ordained priest in the New Catholic
Church. “I myself am unalterably Christian.”

Bradley was interested and involved with the occult
most of her life. She was born on June 3, 1930, in Albany,
New York, to a Lutheran family. She had an early interest
in poetry and writing and dictated poetry to her mother
before she could write. At age 11, she started an alter-
native school newspaper, The Columbia Journal, because
she did not like the official school paper. She also had
an early and intense interest in classical history, classical
ceremonial magic, the mystery religions and the Arthu-
rian legends.

Bradley spent three years at New York State Teach-
ers College in Albany (now part of the State University
of New York) but did not graduate. In October 1949, she
married Robert A. Bradley, a railroad man, and had a
son. The Bradleys moved to Texas, living in what Bradley
termed “a succession of small towns and smaller towns,”
including Levelland and Rochester. For a period in the
early 1950s, Bradley joined the Rosicrucians, which put
structure into her interest in the occult.

Bradley started her writing career in the 1950s by
writing short stories for the pulp and confession maga-
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zines and then original paperback novels, most of them
science fiction. Her first novel was Seven from the Stars,
published in 1955.

In 1959, Bradley left her husband and went to Abilene,
where she finished college at Hardin Simmons Univer-
sity, majoring in education, psychology and Spanish and
earning a teaching certificate. She financed her tuition by
writing confession and romance novels and was selling so
well by the time she finished that she never had to use the
teaching certificate.

In 1963, Bradley moved to Berkeley, where she remained
for the rest of her life. She undertook graduate work in psy-
chology at the University of California at Berkeley from
1965 to 1967, but did not complete it for a degree.

In February 1964, she married Walter Breen, a leading
authority on rare coins. Breen became the first member of
an occult order Bradley had conceived while still in Tex-
as, the Aquarian Order of the Restoration. The purpose
of the order was to restore worship of the Goddess, long
before it became fashionable to do so. At its height, the
order had about 18 members. The order eventually dis-
solved, feeling that its purpose had been accomplished.
The last meeting took place in 1982.

Between 1965 and 1969, Bradley occasionally took
LSD as a religious experience. She had read about the
uses of LSD in psychology. Typically, she would spend a
day or two preparing for the experience, a day immersed
in the experience and then a day or two integrating the
insights from it. She stopped taking the drug in 1978, be-
cause it lowered her blood sugar.

Of Bradley’s novels, the one that identified her most
closely with witchcraft is The Mists of Avalon, published
in 1983. Bradley had long been interested in creating a
novel for Morgan Le Fay, the sorceress/fairy said to be the
sister of King Arthur. The opportunity came in 1977, when
Bradley’s editors, Lester and Judy Del Rey, suggested that
she write The Acts of Sir Lancelot, which would be a com-
panion to The Acts of King Arthur by John Steinbeck. Brad-
ley said she would rather write about Morgan Le Fay. The
Del Reys agreed to the idea and offered her a contract.

Bradley began work on the book in 1978. She took
what was to be her last LSD experience, which provided
her with a flood of ideas that coalesced into the central vi-
sion of the book. The Mists of Avalon tells the story of Ar-
thur through the viewpoints of the women around him.
The central narrator is Morgan (Morgaine), priestess of
the Goddess and the Mysteries, schooled for seven years
in the magical arts by Viviane, the Lady of the Lake. The
other key women are Viviane, Igraine, Arthur’s mother,
and Guinevere (Gwenhwyfar), his wife and queen. As
part of her research, Bradley took a flat in London and
traveled around to various Arthurian sites in Britain.

Mists, which portrays the ancient ways of the Goddess,
the mysterious world of Faerie, and the conflict between
paganism and Christianity, gained a wide following in
the Wiccan and PAGAN communities.

Bradley herself became involved with Wiccans in the
late 1970s. She joined a women’s group (STARHAWK was
one of the leaders). Bradley, DIANA L. PAXSON and other
women formed the Dark Moon Circle, of which Bradley
was a member for about four to five years. The group was
described as “part coven, part women’s consciousness-
raising and part sewing circle.” Bradley dropped out
shortly after The Mists of Avalon was published in 1983.
She found herself besieged by people who wanted her to
speak on female consciousness, crystals and how much
of the book had been “channeled” (none, she said). Also,
some of the members of the Dark Moon Circle wanted
to open it to men. Bradley had joined in the interest of
learning how to relate better to women.

Bradley took exception to some of the values and as-
pects of the Craft that she felt were “intellectually dis-
honest.” For example, she said, modern witchcraft is a
fertility religion, yet many feminist witches lobbied for
abortion rights. Bradley said that “witchcraft is too tied
up in people’s minds with medieval witchcraft, which is
a form of satanism. Witches do not even believe in, let
alone worship, satan.” Also, she said, trying to return to
the old Earth religions in a society that is intertwined
with technology does not make sense.

Bradley followed Christianity all her life, occasion-
ally attending Episcopal services (an aunt was Episcopa-
lian) and singing in the Unitarian Church. She became
involved in the New Catholic Church through Breen, an
archbishop, and a friend, also an archbishop. After tak-
ing classes, Bradley was ordained in 1980. For about five
years, she worked with a gay counseling service in Berke-
ley, California.

In addition to her son by Robert Bradley, she had a son
and a daughter by Breen and a foster daughter and a foster
son. Robert Bradley died of lung cancer in 1966. Bradley
separated from Breen in 1979, but they remained married
and best friends.

Bradley died on September 25, 1999. Bradley was a
believer in reincarnation and had her first spontaneous
past-life recall as a teenager. She said she had past lives
with her two husbands. She recalled lives as a Spanish
soldier, a male cowherd of the 13th or 14th century, an of-
ficial in the Roman Empire under Tiberius and a school-
boy in Belgium during World War I who died in a bomb-
ing. She also thought she might have been the writer and
poet Charlotte Bronté.
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brass In folk MAGIC, brass is considered to be effective
in repelling witches and evil spirits. It has been used in
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the making of numerous kinds of AMULETS. Brass BELLS
hung on the necks of horses, cows and other animals
protect them from the EVIL EYE.

See IRON.
bright blessings  See BLESSED BE.
broom A primary means of travel for witches, enabling
them to travel at tremendous speed, according to lore.

There are different origins of the association of brooms
with witches. One is old pagan fertility rites, in which
brooms, poles and pitchforks were ridden like hobby-
horses in fields and in dances. In some lore, witches are
afraid of horses and ride brooms. In other lore, brooms
are a natural tool for witches, in accordance with a cus-
tom of putting a broom outside a house to indicate a
woman is away.

During the witch hysteria, the belief that witches
traveled by broom was more prevalent in continental Eu-
rope. English witchcraft laws never specifically outlawed
flying, and brooms are mentioned only once in English
witch trials.

Accused witches on trial said they were able to fly
thanks to a magical OINTMENT they rubbed on themselves
or on chairs or brooms. If they wished, they could travel
invisibly. However, not all authorities agreed that this
was possible. JEAN BODIN, a 16th-century French demon-
ologist, maintained that only a witch’s spirit could fly, not
her physical body.

The broom was not always the “steed of the Devil.” In
early 16th-century German woodcuts, witches are shown
astride forks, sticks, shovels and demons in the form of
animals. By the late 16th and early 17th centuries, witches
were more often shown riding either brooms or demon-
animals. The position of the faggot of twigs changed over
time. Initially, the faggot was held down, so that the witch
could sweep her tracks from the sky; this is the image that
has prevailed into the 20th century. But by the late 17th
century, art showed witches riding with the faggot end up.
The faggot held a candle to light the way.

According to one folklore belief, the Devil gave every
newly initiated witch a broom and flying ointment. Oth-
er lore held that he dispensed those items only to weak
witches who needed help.

Before mounting their broomsticks, witches first had
to anoint themselves or the sticks with the flying oint-
ment, a concoction that often included hallucinogenic
and/or toxic ingredients. If they were inside a house,
they supposedly rose up through the chimney, though
few witches brought to trial actually acknowledged do-
ing that. Sorcerers as well as witches flew brooms, though
men were more often depicted riding on pitchforks.

According to lore, witches flew their brooms to SAB-
BATs, sometimes carrying along DEMONS or their FAMILIARS
in the shapes of animals. They also rode their brooms to
fly out to sea for STORM RAISING. Novices sometimes fell
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Witches flying up chimney on broomsticks (THOMAS ERASTUS,
DEUX DIALOGUES TOUCHANT LE POUVOIR DES SORCIERES ET
DE LA PUNITION QU’ELLES MERITENT, 1579)

off. On witch festival nights such as WALPURGISNACHT,
townspeople laid out hooks and scythes to kill witches
who fell off their brooms. People also rang church BELLS,
which had the power to ground broomsticks and knock
witches off them.

In the SALEM WITCH hysteria in colonial Massachu-
setts, accused witch Mary Lacy confessed that she and
another accused witch Martha Carrier rode on sticks
when they attended witches’ meetings in Salem Village
(now Danvers). She said that witches from other states,
even Maine and Connecticut, would fly into the pasture
behind Reverend Samuel Parris’ house.

Witches were believed to deceive their husbands by
substituting a broom for themselves in bed so that they
could slip off and attend sabbats. ISOBEL GOWDIE, a fa-
mous Scottish witch of the 17th century, said her hus-
band never knew the difference, which might have been
more of a comment on their marriage than a confession
of witchcraft.

In WiccA and PAGANISM, the broom is used in rituals
and may be placed at the altar with other tools and ob-
jects. A coven’s high priestess or maiden takes a broom to
symbolically sweep away evil, as in clearing the space for
a MAGIC CIRCLE, and to sweep away the old and worn. In a
handfasting, the bride and groom traditionally jump over
a broom, which is similar to an old Welsh custom that
calls for newlyweds to enter their new home by stepping
over a broom.

In other folklore, it is bad luck to take one’s broom in
a move to a new home. In India, brooms are tied to ships’
sails to sweep storms out of the sky. In Chinese lore, the
Broom Goddess is the deity of fine weather, who sweeps
the skies clean.
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bruja/brujo  The feminine and masculine names,
respectively, for the witches of Mexico, Mesoamerica and
Hispanic communities in the United States. Of the two,
the bruja, the woman, is more prevalent and considered
the more powerful. The bruja holds a visible, important
function: she is sought for remedies for physical illness,
and SPELLS and CHARMS to remedy emotional, romantic
and social problems. Brujas work in many open-air mar-
kets in Mexico, selling herbs, charms and other objects
from which customized AMULETS and charms may be
made. Many of their remedies for physical ailments are
based on folk cures handed down through the centuries.
See also CURANDERO/CURANDERA; DEVIL FISH; GARLIC.

Buckland, Raymond (1934- ) English Witch called
“the Father of American Witchcraft,” who introduced
Witchcraft to America. After moving to the United States
in 1962, Raymond Buckland became a leading authority
on witchcraft and Wicca and enjoys a career as a prolific
author, public speaker, media consultant and media per-
sonality. He has written more than 50 books translated
into 17 languages.

Buckland was born in London on August 31, 1934, to
Stanley Thomas Buckland and Eileen Lizzie Wells. His
father was a Romani (Gypsy) who worked in the British
Ministry of Health as Higher Executive Officer. A poshrat,
or half Gypsy, Buckland was raised in the Church of En-
gland. Around age 12, a Spiritualist uncle interested him
in Spiritualism and the occult, and the interest expanded
over time to include witchcraft, MAGIC and the occult.

Buckland was educated at King’s College School in
London and served in the Royal Air Force from 1957 to
1959. He earned a doctorate in anthropology from Brant-
ridge Forest College in Sussex, England. He performed in
theaters, taught himself to play the trombone and led his
own Dixieland band.

He married his first wife, Rosemary Moss, in 1955.
The couple had two sons. They immigrated to the United
States in 1962 and settled in Brentwood, Long Island.
Buckland went to work for British Airways (then BOAC),
first in reservations service and then as a sales manual
editor.

His decision to embrace Witchcraft as his religion
was influenced by two books, The Witch-cult in Western
Europe, by Margaret Murray, and Witchcraft Today, by
GERALD B. GARDNER. They helped him realize that Witch-
craft was the religion for which he had been searching.
Buckland wrote to Gardner, who was living on the Isle
of Man, and struck up a mail and telephone relationship.
He became Gardner’s spokesperson in the United States;

whenever Gardner received a query from an American, he
forwarded the letter to Buckland.

Buckland went to England in 1963, where he met
Gardner. Buckland was initiated into the Craft by one of
Gardner’s high priestesses, MONIQUE WILSON, or Lady Ol-
wen. The initiation took place in Perth, Scotland, where
Wilson lived. Rosemary was initiated at a later time. It
was the first and last time Buckland would ever see Gard-
ner, who died in February 1964.

Interest in witchcraft caught on quickly in America,
but the Bucklands built their own coven slowly and cau-
tiously. They were later criticized for their caution; people
who did not want to wait to be witches by traditional INI-
TIATION simply started their own covens. Initially, Buck-
land kept his real name and address out of the media. The
information eventually was published in the New York
Sunday News, which focused more attention on him as a
spokesperson for the Craft.

Buckland was inspired by Gardner’s MUSEUM OF
WITCHCRAFT AND MAGIC on the Isle of Man and began col-
lecting pieces for his own museum, the first Museum of
Witchcraft and Magic in the United States. The collection

Raymond Buckland (COURTESY RAYMOND BUCKLAND)
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began in a bookcase, spilled out into the Bucklands’ base-
ment and eventually needed a separate building.

In 1969, Buckland published his first book, A Pocket
Guide to the Supernatural, followed in 1970 by Witchcraft
Ancient and Modern and Practical Candleburning Rituals.
Also in 1970, he published a novel Mu Revealed, written un-
der the pseudonym Tony Earll, an anagram for not really.
The novel was written tongue in cheek, inspired by the suc-
cessful books on the lost continent of Mu by James Church-
ward. Witchcraft from the Inside was published in 1971.

The year 1973 was transitional. The museum collec-
tion was big enough to fill a rented building, and Buck-
land quit his job to run it full time. However, the Buck-
lands’ marriage broke up, and they turned the leadership
of their coven over to Theos and Phoenix of Long Island.
Buckland moved to Weirs Beach, New Hampshire, where
in 1974 he married Joan Helen Taylor and reopened the
museum.

At about the same time, Buckland left the Gardnerian
tradition and founded Seax-Wica, a new open and demo-
cratic tradition based on Saxon heritage. He had two pri-
mary reasons for making this move: Gardnerian witch-
craft no longer met his religious needs, and he had been
dismayed at some of the ego and power trips exhibited
within the Craft. His book The Tree: The Complete Book of
Saxon Witchcraft was published in 1974.

Four years later, the couple moved to Virginia Beach,
Virginia, where Buckland became educational director of
the Poseidia Institute. He and Joan established the Seax-
Wica Seminary, a correspondence school that grew to
have more than 1,000 students worldwide. Plans to es-
tablish a campus, however, did not materialize.

After nearly 10 years of marriage, Buckland and Joan
divorced in 1982. In 1983, he married Tara Cochran of
Cleveland. They moved to Charlottesville, Virginia,
where they operated the seminary school and Taray Pub-
lications. In December 1984, they moved to San Diego,
and the seminary correspondence course was phased out.
Seax-Wica covens remain established around the world.

In San Diego, Buckland withdrew from having a
high profile in witchcraft, practicing with his wife with
a small coven and as solitaries. In 1986, his 11th book
on witchcraft was published, Buckland’s Complete Book of
Witchcraft, which comprised everything Buckland felt he
had to say on the subject. Some witches criticized him
for revealing too much. While the book does not reveal
Gardnerian secrets, it does reflect his view that the Craft
should be more open.

In the late 1980s, Buckland turned to new creative
avenues, writing books on other topics, plus screenplays
and novels in comedy, mystery and Tolkien-style fan-
tasy genres. In addition, he wrote numerous magazine
and newspaper articles on witchcraft and appeared on
talk shows and lectured at universities. He also served
as technical adviser for Orson Welles’ movie Necroman-
cy and for a stage production of Macbeth, working with

William Friedkin, the director of The Exorcist. Buckland
acted in small parts in several films, including the role of
the crazy psychiatrist in Mutants in Paradise.

In 1992, Buckland and his family moved to a small
farm in north-central Ohio. He retired from active in-
volvement in the Craft, save for occasional public appear-
ances. He continues his solitary practice in Seax-Wica and
PectiWita, a Scottish tradition inspired by Aidan Breac
and developed by Buckland.

In 1999, Buckland sold his Museum of Witchcraft
and Magic, a collection of about 500 pieces, to Monte
Plaisance and Tolia-Ann, a Gardnerian high priest and
high priestess couple in Houma, New Orleans. The meta-
physical store “Crossroads” housed the museum and also
serves as the location of the Church of Thessaly.

Buckland continues to make public appearances, lec-
turing, teaching workshops and working as a medium at
Lily Dale Assembly Spiritualist camp in New York.

His other nonfiction books are Witchcraft . . . the Reli-
gion (1966); Amagzing Secrets of the Psychic World (1975);
Here Is the Occult (1974); Anatomy of the Occult (1977); The
Magic of Chant-O-Matics (1978); Practical Color Magick
(1983); Secrets of Gypsy Fortunetelling (1988); Secrets of
Gypsy Love Magic (1990); Secrets of Gypsy Dream Read-
ing (1990); Scottish Witchcraft (1991); Witchcraft Yesterday
and Today, a video (1990); The Book of African Divina-
tion (1992); Doors to Other Worlds (1993); Ray Buckland’s
Magic Cauldron (1995); Truth About Spirit Communication
(1995); Advanced Candle Magic (1996); Buckland Gyp-
sies Domino Divination Cards (1995); Gypsy Fortune Tell-
ing Tarot Kit (1998); Gypsy Witchcraft and Magic (1998);
Gypsy Dream Dictionary (1999); Coin Divination (2000);
Buckland Romani Tarot Deck and Book (2001); Wicca for
Life (2001); The Witch Book (2001); The Fortune-Telling
Book (2003); Signs, Symbols and Omens (2003); Cards of
Alchemy (2003); Wicca for One (2004); Buckland’s Book
of Spirit Communications (2004); The Spirit Book (2000);
Buckland Spirit Board and Ouija—TYes! Yes! (2006); Me-
diumship and Spirit Communication (2005); Face to Face
With God? (2006); “Death, Where Is Thy Sting?” (2006);
and Dragons, Shamans and Spiritualists (2007). Other nov-
els are The Committice (1993); Cardinal’s Sin (1996); and
The Torque of Kernow (2008).
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. The Witch Book: The Encyclopedia of Witchcraft,
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Raymond Buckland Web site. Available online. URL: http:/
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Budapest, Z (1940- ) Founder of the first feminist
witches’ coven and the main branch of Dianic Wicca.

Z Budapest (her feminist name) was born Zsusanna
Mokecsay in Budapest, Hungary, on January 30, 1940. Her
mother, Masika Szilagyi, was a medium and ceramics ar-
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tist whose work was GODDESS-inspired. Her grandmother
Ilona was a herbalist and healer.

Atage three, Budapest had her first psychic experience,
an apparition of Ilona at the time of her death. According
to Hungarian tradition, a death apparition portends that
the departed one will assume the role of guardian spirit in
the life of the one who has observed him or her. Ilona has
served in that capacity throughout Budapest’s life.

In childhood, Budapest appreciated nature, “playing
priestess” and conducting her own rituals. By age 12, she
had met a 14-year-old boy, Tom, who was to become her
husband.

Following the Hungarian Uprising in 1956, Budapest
joined the 65,000 political refugees who left the country.
She completed her high school education in Innsbruck,
Austria, and won a scholarship to the University of Vi-
enna, where she studied languages.

Tom located her through relatives, and the two were
engaged by the time Budapest was 18. She was awarded
a scholarship to the University of Chicago in 1959. Three
weeks after her arrival there, she and Tom were married.
Budapest had two sons, Laszo and Gabor, by the time she
was 21.

Budapest studied improvisational acting with the Sec-
ond City theatrical school for about two years, learning
skills she later put to use in conducting rituals and train-
ing priestesses. She began her practice as a SOLITARY, wor-
shiping the Goddess at a home altar.

After a move to New York in 1964, Budapest enrolled
in the American Academy of Dramatic Arts and Tom took
a teaching job as a mathematics professor. The family
lived in Port Washington, Long Island. The marriage end-
ed in 1970, and Budapest moved to California, where she
became involved in the feminist movement and worked at
the Women’s Center.

Budapest saw a need to develop a female-centered the-
ology that not only would help women but would answer
opponents of the feminist movement who claimed that
feminism was “against God.” Drawing on her own heritage
and her improvisational skills, she collected six friends
and began holding SABBATS. A COVEN was born on the win-
ter solstice, 1971, named the Susan B. Anthony Coven No.
1 after the leader of the women’s suffrage movement.

The sabbats were uplifting and empowering, and Bu-
dapest’s message of revolution, women-only covens and
the crushing of an oppressive and aggressive patriarchy
drew more participants. The expanding group was moved
to the beach and then to a mountaintop in Malibu. Within
nine years, membership was at 700 and sister covens had
formed across the country. The Dianic Wicca movement
(also called “wimmin’s religion”) grew to a major force
both in Witchcraft and feminism.

For 10 years, Budapest led sabbats and full MOON cir-
cles, initiating priestesses and teaching women to bless
each other and connect with the Goddess through Mother
Nature. One of Budapest’s pupils was STARHAWK.

Z Budapest

Budapest opened a shop, The Feminist Wicca, in Ven-
ice, California, and self-published a book that became a
basic text of Dianic Wicca, The Feminist Book of Lights and
Shadows (1975), a collection of rituals, spells and lore. The
book later was sold to a publisher and was released as The
Holy Book of Women’s Mysteries: Feminist Witchcraft, God-
dess Rituals, Spellcasting and Other Womanly Arts (1989).

Budapest was arrested in 1975 for giving a Tarot read-
ing to an undercover policewoman. She was put on trial
and lost, but the law prohibiting psychic readings was re-
pealed nine years later.

In the early 1980s, Los Angeles’ air pollution caused
Budapest to close the shop, turn the Susan B. Anthony
Coven No. 1 over to another leader, and move to Oakland.
She formed a new coven, the Laughing Goddess, but it did
not succeed due partly to internal politics and friction.

Budapest did not form or join another coven but de-
veloped herself as a speaker, teacher, media personality,
author and psychic reader. For a time, she hosted a ra-
dio program in the Bay Area, then became director of the
Women’s Spirituality Forum in Oakland. She also con-
tinues to lead rituals, and hosts her own cable television
show, 13th Heaven, a title suggested to her by her deceased
mother. She lives in the San Francisco Bay Area.

Her other books are Grandmother Moon: Lunar Magic in
Our Lives: Spells, Rituals, Goddesses, Legends, and Emotions
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Under the Moon (1991); The Goddess in the Office: A Per-
sonal Energy Guide for the Spiritual Warrior at Work (1993);
The Goddess in the Bedroom: A Passionate Woman’s Guide
to Celebrating Sexuality Every Night of the Week (1995);
The Grandmother of Time: A Woman’s Book of Celebra-
tions, Spells, and Sacred Objects for Every Month of the Year
(1989); Celestial Wisdom for Every Year of Your Life: Discov-
er the Hidden Meaning of Your Life (2003); and Summoning
the Fates: A Guide to Destiny and Transformation (2nd ed.
2007). Her novel Rasta Dogs was self-published in 2003.

The impact of Dianic Wicca may be seen in the increase
of literature and college courses devoted to the Goddess
and women’s spirituality. Budapest termed religion as the
“supreme politics” because it influences everything peo-
ple do. Patriarchal monotheism has worked to the detri-
ment of women; it has glorified war and has permitted
suffering for all. Her vision for the future is that of peace
and abundance, expressed in female values, to dominate
the world’s consciousness. Then, Budapest said, “both
sexes will be free to flourish according to their natural
inclinations and abilities. Global Goddess Consciousness
means acknowledging the oneness of all as children of
one Mother, our beloved blue planet, the Earth.”

burning times A term used by Wiccans and Pagans to
refer to the period in Western history of intense witch
hunting and executions, generally the mid-15th to mid-
18th centuries.

Burning, one of the most extreme forms of execu-
tion, was urged by St. Augustine (354-430), who said
that pagans, Jews and heretics would burn forever in
eternal fire with the DEVIL unless saved by the Catholic
Church. During the INQUISITION, charges of WITCHCRAFT
were used against heretics, social outcasts and enemies
of the church. Such individuals were declared to have re-
nounced God and formed a compact with the Devil (see
DEVILS PACT).

Fire is the element of purification, so nothing less
than fire could negate the evil of witchcraft. Jean Bodin, a
16th-century demonologist, stated in De la démonomanie
des sorciers:

Even if the witch has never killed or done evil to man,
or beast, or fruits, and even if he has always cured
bewitched people, or driven away tempests, it is because
he has renounced God and treated with Satan that he
deserves to be burned alive . . . Even if there is no more
than the obligation to the Devil, having denied God, this
deserves the most cruel death that can be imagined.

Not all witches were burned at the stake; hanging was
the preferred means of execution in some countries, in-
cluding England and the American colonies. In France,
Scotland and Germany, it was customary to strangle
(worry) condemned witches first, as an act of mercy, by
either hanging or garroting, and then burn them to ashes.
Nonetheless, many were burned alive, especially if they

recanted their confession at the last moment or were un-
repentant for their “crimes.” The expenses of the burn-
ing—along with all the expenses of the trial and the stay
in jail—were billed to the deceased’s relatives or estate.
Witch lynchings and burnings continued sporadically
into the late 19th century in England, Europe and Latin
America. There are no reliable figures of the numbers of
persons burned or otherwise executed for witchcraft. Es-
timates by historians range from 200,000 to 1 million.
Wiccan and Pagan authors have cited 9 million as the
number of victims, but this is an inflated figure without
evidence of support.

The burning of a witch was a great public occasion.
The execution took place shortly after the sentencing,
just long enough to hire an executioner, construct the
execution site and gather the fuel. In Scotland, a witch
burning was preceded by days of fasting and solemn
preaching. The witch was strangled first, and then her
corpse—or sometimes her unconscious or semicon-
scious body—was tied to a stake or dumped into a tar
barrel and set afire. If the witch was not dead and man-
aged to get out of the flames, onlookers shoved her back
in. Records of trials in Scotland report that burning a
witch consumed 16 loads of peat plus wood and coal. In
1608 witches in Brechin, Scotland were executed in the
following manner, according to original records as cited
in Enemies of God: The Witch hunt in Scotland (1981) by
Christine Larner:

. . they were brunt quick [alive] eftir sic ane crewell
maner, than sum of thame deit in despair, renunceand
and blasphemeand; and utheris, half brunt, brake out of
the fyre, and wes cast quick in it agane, quhill they wer
brunt to the deid.

The term burning times also refers to any threatened
prejudice against or persecution of Wiccans and Pagans
by other religious groups, law enforcement agencies, em-
ployers, politicians and others (see HELMS AMENDMENT).
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Collins, 1994.

Burroughs, George (d. 1692) Minister accused of
witchcraft and executed in the SALEM WITCHES hysteria
in Massachusetts in 1692 to 1693.

George Burroughs served as minister of Salem Vil-
lage from 1680 to 1982. He was a man of good reputation,
having graduated from Harvard in 1670. He had distin-
guished himself as a preacher in Maine, especially in the
face of hostilities from Indians. Invited to Salem Village,
he had no idea of the hornet’s nest of social and political
infighting that awaited him. Not everyone was pleased to
have him.

After moving, Burroughs and his wife lived for a time
with Thomas and Rebecca Putnam. Later, when the witch
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hysteria broke out, the Putnams alleged that Burroughs
had treated his wife cruelly.

Burroughs’ wife died in September 1681. By then, Bur-
roughs had not been paid his salary for some time, a ca-
sualty of the local infighting. He went into debt to pay
for his wife’s funeral. Perhaps it was the combination of
grief over his loss and frustration at the sentiments raging
in the village, but Burroughs decided not to pursue the
monies owed him and quit his job. He returned to Maine,
where he became a pastor in Wells.

In 1683, a suit was brought against Burroughs for the
unpaid debt for funeral expenses. The suit was dropped
when Burroughs demonstrated that the village owed him
back salary, which could be applied to the debt. The situ-
ation fomented ill will against the minister.

Burroughs was long gone from Salem Village when
the witchcraft hysteria erupted in 1692. Burroughs was
decried as a witch. Twelve-year-old Ann Putnam said
that on April 20 the specter of a minister appeared and
tortured and choked her, urging her to write in his dev-
il's book. She identified the specter as Burroughs. She
said he told her he had three wives and that he had be-
witched the first two to death. He also said he had killed
Mrs. Lawson and her daughter Ann; he had bewitched
many soldiers to death; and he had turned Abigail Hobbs
into a witch. He claimed to be a conjurer, which was
above a witch.

On May 4, Burroughs was arrested at his home in
Wells, Maine—while he sat at his dinner table with his
family, according to lore—and brought immediately to
Salem. In his examination on May 9, he was accused of
witchceraft, of not attending communion on some occa-
sions and of not baptizing all but his eldest child. These
were grave sins for a minister. Like others who had been
cried out against, Burroughs was simply astounded both
at the accusations and the girls falling into fits claiming
that he was tormenting and biting them.

Putnam said that on May 8, the apparition of Bur-
roughs appeared to her again and told her that she would
soon see his dead two wives, who would tell her lies. She
saw two ghosts of women in burial shrouds. They said
that Burroughs had been cruel to them and had killed
them. The first wife said she had been stabbed beneath
the armpit and the wound covered with sealing wax.
She pulled aside her burial shroud to show Putnam the
wound. Putnam also said that the ghosts of Lawson and
her child appeared and said they, too, had been murdered
by Burroughs. Later, Putnam saw the ghost of Goody
Fuller, who said Burroughs had killed her over a dispute
with her husband.

Others, including eight confessed witches, came for-
ward against him. Burroughs was a man of small stature
but had exceptional strength for his size. It was alleged
that his unusual strength came from the Devil, and that
he reveled in letting others know of his occult powers,
also granted by the Devil. By the time the testimonies

were done, Burroughs was the ringleader of all the witch-
es, tempting and seducing them, giving them POPPETS for
evil SPELLS.

Burroughs was tried on August 5. Found guilty, he
was condemned to death by hanging. On August 19, he
and four others were driven to GALLOWS HILL in an open
cart. He mounted the gallows and then preached a ser-
mon, ending with the LORD’S PRAYER. His flawless recita-
tion of the prayer upset the onlookers, for it was strongly
believed that a witch could not say the prayer without
stumbling. COTTON MATHER, watching astride his white
horse, kept the execution on track by telling the crowd
that Burroughs was not an ordained minister and, thus,
the Devil could help him recite the prayer. The execu-
tions proceeded.

Burroughs and the others were cut down and dragged
by halters to a shallow hole about two feet deep. Bur-
roughs’ shirt and pants were pulled off, and an old pair of
pants belonging to one of the executed were put on him.
The bodies were barely covered with dirt. Burroughs’
chin and one hand stuck out from the ground, along with
a foot of one of the others.

After his execution, more stories of his dealings with
the Devil circulated through Salem. The citizens seemed
to need a sense of justification at having killed the man
who once led their church. Mather made special effort to
spread disparaging stories. Filled with loathing of Bur-
roughs, Mathers said he could hardly speak his name and
would not have done so except that the state of Massachu-
setts asked for accounts of the Salem trials to be included
in Mather’s book, On Witchcraft: Being the Wonders of the
Invisible World.
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Bury St. Edmonds Witches  Of the various witch trials
of Suffolk, England, conducted in Bury St. Edmonds dur-
ing the 17th century, two episodes stand out. In 1645, 68
WITCHES went to their deaths on the gallows, victims of
the witch-hunting zeal of MATTHEW HOPKINS and John
Stearne. Seventeen years later, in 1662, Sir Matthew Hale
presided over trials that led to the condemnation and
execution of two witches based on the flimsy spectral
evidence of hysterical, “possessed” children. The 1662
trials heavily influenced officials of the Salem witch tri-
als in 1692-93, the worst witch incident in the history of
America (see SALEM WITCHES).
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The Hopkins trials. In 1645 Matthew Hopkins, England’s
most notorious WITCH-HUNTER, and his associate, John
Stearne, arigid Puritan, were storming about the country-
side routing out “witches” in exchange for exorbitant fees.
Using unscrupulous methods to extract confessions, the
witch-hunters, according to surviving records, charged at
least 124 Suffolk men and women with witchcraft, who
were tried at Bury St. Edmonds in August. (There prob-
ably were more persons charged than surviving records
indicate.) Most of the “confessions” concerned the pos-
session by evil imps (see IMP), the making of compacts
with the Devil (see DEVILS PACT) and having carnal rela-
tions with the Devil, the latter of which was guaranteed
to inflame Puritan outrage. Some of the witches also were
charged with the murder of livestock and people.

Victims were thoroughly searched for witch’s marks
(see WITCH’S MARK), a most humiliating ordeal for women,
since the “marks” usually were found in or on the genitals.
These marks, which were said to be supernumerary teats
from which imps sucked, were discovered in the folds
of the labia or were sometimes the clitoris itself. Stearne
had a particular fondness for searching for witch’s marks
and boasted that 18 of the Bury St. Edmonds witches “all
were found by the searchers to have teats or dugs which
their imps used to suck. . .. And of these witches some
confessed that they have had carnal copulation with the
Devil, one of which said that she had conceived twice by
him, but as soon as she was delivered of them, they ran
away in most horrid, long and ugly shapes.”

Men also were said to have these teats. John Bysack
confessed that he had been compromised 20 years ear-
lier by the Devil who came in through his window in the
shape of a sandy-colored, rugged dog and demanded that
Bysack renounce God, Christ and his baptism. Bysack
agreed, and the Devil used his claw to draw BLOOD from
Bysack’s heart. The Devil gave him six imps in the forms
of snails, who sustained themselves by sucking Bysack’s
blood. Each snail was an assassin with a particular as-
signment: Atleward killed cows, Jeffry pigs, Peter sheep,
Pyman fowls, Sacar horses and Sydrake Christians. Stea-
rne claimed he found snail marks on Bysack’s body.

Margaret Wyard confessed to having seven imps, in-
cluding flies, dogs, mice and a spider. She had only five
teats, however, which forced her imps to fight “like pigs
with a sow.” Wyard said the Devil had come to her seven
years earlier in the likeness of a calf, saying he was her
husband. She would not submit sexually to him (a com-
ment, perhaps, on the state of her marriage) until the
Devil returned as “a handsome young gentleman.” Imps of
other accused witches included a chicken named Nan; two
“heavy and hairy” mice; and three imps “like chickens.”

Stearne recorded that 68 witches were executed; one
who was tried at Ipswich instead of Bury St. Edmunds
reportedly was burned to death. Dozens more may have
been hanged—records are uncertain—and still others
died in prison.

Ironically, Parliament had established a special com-
mission to oversee witch-hunting activities, in response
to reports of excesses. The commission, however, benign-
ly accepted the “evidence” for Devil’s pacts and the exis-
tence of imps, leaving Hopkins and Stearne free to wreak
their havoc for another two years.

The hysterical children of 1662. Rose Cullender and Amy
Duny of Lowestoft, Suffolk, were two old widows who
were accused of bewitching seven children, one of them to
death, and performing various other malicious acts upon
their neighbors over a period of years. Sir Matthew Hale
(later Chief Justice), who heard the trials, was a believer
in witchcraft and did nothing to discourage the most out-
rageous accusations. The trials of the two unfortunates
were recorded by COTTON MATHER in On Witchcraft: Being
the Wonders of the Invisible World (1692).

Duny’s fate as a witch was sealed when she was hired as
a baby-sitter by Dorothy Durent for her infant. Duny tried
to nurse the baby, William, contrary to Durent’s instruc-
tions, and was reprimanded, much to her (obvious) displea-
sure. Not long after, the baby began having fits that went on
for weeks. Durent took it to a “white witch” doctor (a man),
who told her to hang the child’s blanket in a corner of the
chimney for a day and a night, then wrap the infant in it and
burn anything that fell out. According to Mather:

. at Night, there fell a great Toad out of the Blanket,
which ran up and down the Hearth. A Boy catch't it,
and held it in the Fire with the Tongs: where it made a
horrible Noise, and Flash’d like to Gun-Powder, with a
report like that of a Pistol: Whereupon the Toad was no
more to be seen.

The child recovered. The next day, Duny reportedly
was seen with burn marks. Now labeled a witch, Duny
was accused of causing fits in other children who had
had contact with her. The Durents’s 10-year-old daughter,
Elizabeth, fell into fits, complaining that the specter of
Duny plagued her. The girl became lame in both legs and
died within three days. Mrs. Durent herself went lame
and had to walk about with crutches. Another Durent
child, Ann, suffered fits and swooning spells and vomited
pins (see ALLOTRIOPHAGY), blaming her maladies on the
specter of Rose Cullender.

The nine- and 11-year-old daughters of Samuel Pacy,
Deborah and Elizabeth, suffered fits that included lame-
ness, extreme stomach pain as though being stabbed with
pins and “shrieking at a dreadful manner, like a Whelp,
rather thanarational creature.” They also vomited crooked
pins and a two-penny nail. These girls cried out against
Duny and Cullender, claiming to see them as specters,
and saying that the witches threatened them not to talk,
lest they be tormented 10 times greater than before. The
Pacy girls could not pronounce the names of Lord, Jesus
or Christ without falling into fits. But the names of Satan
or the Devil made them say, “This bites, but it makes me
speak right well!”
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The Pacy children also saw invisible mice, one of which
they threw on the fire, and it “screeched like a Rat.” Anoth-
er invisible mouse thrown on the fire “Flash'd like to Gun-
Powder” just like the toad of Durent. The specter of Duny,
meanwhile, tempted one of the girls to destroy herself.

Jane Bocking was so afflicted with fits and pain caused
by the specters of Duny and Cullender that her mother
had to testify in her place.

Another girl, Susan Chandler, said Cullender would
come into her bed, and that she was accompanied by a
great dog. Chandler had fits and vomited pins. Cullender
was searched for a witch’s mark. According to Mather.

. they found on her Belly a thing like a Teat, of
an inch long; which the said Rose ascribed to a strain.
But near her Privy-parts, they found Three more, that
were smaller than the former. At the end of the long
Teat, there was a little Hole, which appeared, as if newly
Sucked; and upon straining it, a white Milky matter
issued out.

To bolster the testimony of the girls and their fami-
lies, the court heard “evidence” from others. John Soam
testified that one day, while he was bringing home his
hay in three carts, one cart wrenched the window of Cul-
lender’s house. She flew out in a rage, shouting threats
against Soam. The cart that wrenched the window later
overturned two or three times the same day. The men had
such difficulty with the carts—one got stuck in a gate,
so that the gateposts had to be cut down—and were so
exhausted that their noses bled.

Robert Sherringham testified to a similar incident, in
which the axle-tree of his cart broke off a part of Cul-
lender’s house. (Perhaps Cullender’s house was in an
unfortunate position on a roadway; if these accidents
happened regularly, it is understandable that she would
lose her temper.) In an angry fit, Cullender told him his
horses should suffer for it. Within a short time, his four
horses died, followed by many of his cattle. Sherringham
also was afflicted with lameness and was “so vexed with
Lice of an extraordinary Number and Bignes, that no Art
could hinder the Swarming of them, till he burnt up two
Suits of Apparel.”

As for other testimony against Duny, she was said to
have been overheard saying the Devil would not let her
rest until she revenged herself on the wife of one Cor-
nelius Sandswel. The Sandswels’ chimney collapsed and
their chickens died suddenly.

Sir Thomas Browne, a respected physician, testified
that the victims were bewitched and commented that
witches discovered in Denmark afflicted their victims in
the same manner, with fits and vomitings of pins.

Mather wrote of Hale’s instructions to the jury:

He made no doubt, there were such Creatures as
Witches; for the Scriptures affirmed it; and the Wisdom
of all Nations had provided Laws against such persons.
He pray’d the God of Heaven to direct their Hearts in

the weighty thing they had in hand; for, To Condemn the
Innocent, and let the guilty go free, were both an Abomina-
tion to the Lord.

The jury took exactly half an hour to convict Duny
and Cullender on 19 counts of witchcraft. The next morn-
ing, the children were miraculously restored to good
health. Duny and Cullender confessed nothing, and were
hanged.

When the witch hysteria broke out in Salem in 1692,
the authorities took their cue from the 1662 Bury St. Ed-
monds trials and Hale’s reputation as a judge. As Mather
wrote in Wonders of the Invisible World:

It may cast some Light upon the Dark things now in
America, if we just give a glance upon the like things
lately happening in Europe. We may see the Witchcrafts
here most exactly resemble the Witchcrafts there; and we
may learn what sort of Devils do trouble the World.
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Butters, Mary (late 18th-early 19th centuries) An
attempt to cure a cow of bewitchment with white MAGIC
ended in disaster for Mary Butters, the “Carmoney
Witch,” who narrowly escaped a trial in Carricfergus,
Ireland, in March 1808. Butters was a reputed wise
woman, skilled in herbal knowledge and various SPELLS.

In August 1807 Butters was hired by Alexander Mont-
gomery, a tailor who lived in Carmoney, to cure a cow that
gave milk from which no butter could be made. Montgom-
ery’s wife was convinced that the cow was bewitched. On
the appointed night of the exorcism (see SPIRIT EXORCISM),
Butters arrived with her CHARM bag of magical ingredi-
ents. She ordered Montgomery and an onlooker, a young
man named Carnaghan, out to the barn, where they were
to turn their waistcoats inside out and stand by the cow’s
head until she sent for them. Butters, Mrs. Montgomery,
the Montgomery’s son and an old woman named Marga-
ret Lee remained with her in the house.

Montgomery and Carnaghan waited until dawn, grow-
ing increasingly worried. They returned to the house,
where they were shocked to find all four persons collapsed
on the floor. The smoky air smelled of sulphur; on the fire
was a big pot containing milk, needles, PINS and crooked
nails. The windows and door were sealed tight, and the
chimney was covered. The wife and son were dead, and
Butters and Lee were close to death; Lee died moments
after the men arrived. In a fury, Montgomery threw



46 Butters, Mary

Butters out onto a dung heap and began kicking her to
consciousness.

On August 19 an inquest was held in Carmoney, at
which it was determined that the victims had died of suf-
focation from Butters’s “noxious ingredients” and smoke.
Butters, terrified, claimed that during her spell-casting,
a black man appeared inside the house wielding a huge
club. He knocked everyone down, killing the other three
and stunning Butters to unconsciousness.

Butters was put forward for trial at the spring as-
sizes, but the charges against her were dropped. The
community’s reaction to the tragedy was one of deri-

sion. The incident was made the subject of a humorous
ballad.

FURTHER READING:
Seymour, St. John D. Irish Witchcraft and Demonology. Dub-
lin: Hodges, Figgis & Co., 1913.



Cabot, Laurie (1933— ) Witch, author, artist, busi-
nesswoman, civil rights watchdog and founder of two
traditions of contemporary Witchcraft. Known as “the
Official Witch of Salem” in Salem, Massachusetts, Laurie
Cabot has attracted attention for her dramatic dress of
flowing black garments and PENTACLE pendants, which
she always wears when in public.

Cabot (her maiden name) is descended from a line of
Cabots from the Isle of Jersey off the coast of England, a
place renowned for its witchcraft. An only child, she was
born March 6, 1933, in Wewoka, Oklahoma, during a fam-
ily move from Boston to Anaheim, California. Her father
was a businessman. From an early age she felt an affinity
with witches, although she did not know exactly what a
witch was. According to Cabot, her heritage includes a
long line of witches, including a mysterious woman who
lived some 4,000-5,000 years ago whose genetic memory
Cabot feels she possesses nearly intact.

By age six, her psychic gifts became apparent, and
she constantly was in trouble for discussing information
she picked up through extrasensory perception. From
her father, a science-oriented man who did not believe in
the Devil, Cabot developed a lifelong interest in science,
which she dovetailed with her interest in witchcraft, the
occult and the paranormal.

From Anaheim, Cabot returned to Boston at age 14
with her mother in order to finish high school. She em-
barked on a comparative study of religions and spent much
time in the library. There she met a woman on the staff
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who encouraged her to look beyond Christianity for in-
formation on paranormal phenomena. The woman even-
tually revealed she was a Witch and introduced Cabot to
two other female Witches, one of them elderly. The three
women helped to school Cabot in the Craft. When she
was 16, the Witches initiated her in a profoundly trans-
formational experience. She was anointed with oil and
dubbed with a sword. She took the sword, impaled it in
the earth, and said, “I return to earth my wisdom and I
call myself Witch.”

Cabot made a life’s projection for herself, in which she
asked the GODDESS and God to enable her to teach Witch-
craft as a science.

After high school, Cabot did not follow through on
plans to attend Smith College, but instead became a
dancer in Boston’s Latin Quarter. She was married twice,
first to an Italian and then to a Greek, and had a daughter
by each husband: Jody in 1963 and Penny in 1965. Af-
ter her second divorce, in the late 1960s, Cabot and her
daughters moved to the north end of Boston. She made
a vow that she would live her life “totally as a Witch™
she would wear nothing but traditional Witch clothing
(which she says is long black robes), wear her pentacle
displayed, and would emulate the Goddess by outlining
her eyes in black makeup, according, she says, to an an-
cient tradition.

She admits she was naive in not realizing how such
attire would provoke people and in thinking that as soon
as she explained herself, others would understand and
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Laurie Cabot (COURTESY LAURIE CABOT)

accept her. Over the years, she has had to deal with jokes,
aversion and accusations that her dress is for purposes of
commercial exploitation.

At the urging of a friend, Cabot moved to Boston,
where she and the friend rented a house that was the first
house built on Salem’s historic Chesnut Street, and had
been home to NATHANIEL HAWTHORNE for a year. Three
years earlier, Cabot had gone through a past-life regres-
sion to see the life of a Susan Sarah Prescott who sup-
posedly had lived in Salem during the 1700s. Cabot be-
lieves she picked up on traces of a genetic memory. She
discovered that Prescott had indeed existed and that her
father had been the builder of their house. She stayed in
the house one year.

Cabot also discovered that Salem had little idea what
to think of modern Witches. Members of the public derid-
ed her for believing “in all that,” and other Witches criti-
cized her for her appearance. Through a new friend, she
began teaching “Witchcraft as a Science” classes for the
public, forming the beginnings of her Science Tradition of
Witchcraft. She also taught classes for seven years in the
Salem State College continuing education program.

She opened The Witch Shop in Salem, which did not
do well and closed; a second venture, Crow Haven Cor-
ner, was successful and has become a tourist attraction
in Salem. Cabot turned the shop over to daughter Jody in
the late 1970s.

In 1973, Cabot established the annual Witches’ Ball, a
costume party to celebrate Samhain (All Hallow’s Eve) in
Salem, which each year draws an international crowd of
participants and media.

Since 1971, Cabot had sought to be named “the Of-
ficial Witch of Salem,” but was turned down by local
government; then-Mayor Samuel Zoll was quoted saying
he thought it would be “improper” and that “the histori-
cal recognition of the city would be internationally de-
meaned by allowing a commercial capitalization by one
individual.” In 1977, Michael Dukakis, then governor of
Massachusetts, signed a citation granting Cabot the title.
The “Paul Revere” citation, as it is called, is recognition
given to various citizens courtesy of members of the leg-
islature. Cabot received hers for her work with dyslexic
children.

Cabot has long urged Witches to take a stronger
stand for their civil rights and public image. In 1986, she
founded the WITCHES LEAGUE OF PUBLIC AWARENESS to
serve as a media watchdog and civil rights advocate for
Witchcraft.

She entered the Salem mayoral race in 1987 after in-
cumbent Anthony V. Salvo made derogatory comments
about Witchcraft and Witches in the press. One of Salvo’s
opponents, Robert E. Gauthier, a friend of Cabot’s, was
rumored to be a “WARLOCK,” a term not favored by Witch-
es of either sex. Gauthier denied this and blamed the
Salvo camp for spreading the rumors. Salvo denied the
accusation, saying he discounted witchcraft, and no one
with “average intelligence” believed in it. Cabot jumped
into the race “to prove that Witches have civil rights” and
ran a spirited campaign that attracted local support and
national media attention. But on August 11, the deadline
for returning nominating papers, she dropped out of the
race, citing business commitments, including work on a
book. Cabot continued to serve Salem as a member of the
executive board of the Chamber of Commerce, which she
joined in 1980.

In 1988 she established the Temple of Isis, a chapter of
the National Alliance of Pantheists. Through the National
Alliance of Pantheists, she was ordained Reverend Cabot
and may perform legal marriages.

In 1955, Cabot founded the Cabot Tradition of the Sci-
ence of Witchcraft (originally called Witchcraft as a Sci-
ence), which she described as Celtic and “pre-Gardnerian”
(see GERALD B. GARDNER). It teaches practical magic and
adheres to the WiCCAN REDE (“Do what you will and harm
none”) and the THREEFOLD LAW OF KARMA (everything
one does returns threefold). Classes and workshops in
the science tradition continue; one of Cabot’s premier stu-
dents is CHRISTOPHER PENCZAK. Cabot also teaches classes
in Witchcraft as religion and art.

Cabot’s books include Practical Magic: A Salem Witch’s
Handbook (1986); The Power of the Witch, with Tom Cowan
(1990); Love Magic, with Tom Cowan (1992); Celebrate the
Earth: A Year of Holidays in the Pagan Tradition, with Jean
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Mills and Karen Bagnard (1994); and The Witch in Every
Woman: Reawakening the Magical Nature of the Feminine to
Heal, Protect, Create and Empower, with Jean Mills (1997).

Cabot maintains a full schedule of teaching classes,
giving readings and making public appearances. She is
active in community work, including a tree-planting pro-
gram for the Salem area. She continues to host the annual
Witches’ Ball at Samhain, and she is involved in Wic-
can/Pagan civil rights issues. In 2007, she founded the
Project Witches Protection, an educational organization
“dedicated to correcting misinformation and Witches and
Witchcraft.”

The Cabot Tradition

This tradition holds that Witchcraft is a science as well
as a religion and an art. As a science, it may be applied to
harness and expand psychic potential. The key to extra-
sensory perception is the harnessing of light energy and
the sensitivity to alpha waves, which are part of the aura
surrounding every living thing. Cabot says her method of
controlling alpha waves is based on an ancient Pythago-
rean method of using colors and numbers.

Cabot teaches that each individual is responsible for
all his or her thoughts and actions. The WICCAN REDE,
“An’ it harm no living thing, do what you will,” is ex-
tended to defending oneself against evil energy or psychic
attack. While other traditions hold that it is acceptable to
boomerang psychic attack back to the sender, the Cabot
Tradition considers this a violation of the Rede. Instead,
practitioners are taught to erect a psychic neutralizing
shield, which enables them to either transform the energy
so that it can be used in a positive fashion or distintegrate
it so that it harms no one, including the sender.

The Cabot Tradition includes practitioners of all other
traditions; therefore, rituals are eclectic. Practitioners
wear black, which the tradition considers to be the tradi-
tional witch’s color. Cabot notes that black absorbs light
while white reflects it; this absorption of light facilitates
psychic power. To further augment power, practitioners
wear gold jewelry for psychic strength, usually in the
form of a pentacle pendant. At least one piece of silver
jewelry is worn for its psychic power properties.

In addition to Craft basics and history, instruction
includes parapsychology; physiology; astrology; geomet-
ric structure; sociology; anthropology; meditation; aura
reading, balancing and healing; the use of crystals; and
the psychic arts. The Cabot Tradition traces the origins
of the Craft to the Celts. The tradition teaches past-life
regression and Cabot’s theory of the Root Races of hu-
mankind, which holds that humans come from other
planetary systems. According to Cabot, alpha waves store
all knowledge of the universe, and a person who enters an
alpha trance may pick up on vibrations from the past.

FURTHER READING:
Cabot, Laurie, with Tom Cowan. Power of the Witch. London:
Michael Joseph, 1990.

Laurie Cabot Web site. URL: http://www.cabotwitchcraft.
com. Downloaded October 2, 2007.

cakes-and-wine (also cakes-and-ale) In WiccA and
PAGANISM, a relaxed sharing of refreshments, conversa-
tion, dancing and singing that follows rituals, circles,
seasonal celebrations (see WHEEL OF THE YEAR), RITES OF
PASSAGE and other sacred occasions. The food and drink,
which help to replenish energy after psychic work has
been done, are consecrated and blessed by the high priest
and priestess, which imbues the refreshments with
divine energy of the Goddess and God. An offering is
made to the deities as a thanks for the basic necessities
of life. The high priest and high priestess sample the food
and drink then share them with the group. Some of the
refreshments may be scattered upon the earth as an
offering, or be left for the FAIRIES or ELEMENTALS.

FURTHER READING:

Crowley, Vivianne. Wicca: The Old Religion in the New Mil-
lennium. Revised ed. London: Thorsons/HarperCollins,
1996.

Calling Down the Moon See DRAWING DOWN THE

MOON.

candles Candles have a long history in religious wor-
ship, MAGIC and folklore. Candlelight repels evil spirits
while attracting benevolent ones. In liturgy, they are
offerings of fealty to a deity. In magic, candles are used
in various rituals and SPELLS.

Beeswax candles were used in Egypt and Crete as
early as 3000 B.C.E. Egyptians of about the 3rd century
C.E. used lamps and possibly candles in a magic ritual for
“dreaming true,” or obtaining answers from dreams. The
individual retired to a dark cave facing south, and stared
into a flame until he saw a god. He then lay down and
went to sleep, anticipating that the god would appear in
his dreams with the answers he sought.

Ancient pagans used candles and lamps in religious
observances, a practice which the Roman Christian theo-
logian Tertullian (ca. 200) vehemently protested as “the
useless lighting of lamps at noonday.” By the fourth cen-
tury, both candles and lamps were part of Christian ritu-
als, but it was not until the latter part of the Middle Ages
that candles were placed on church altars. The Catholic
Church established the use of consecrated holy candles in
rituals of blessings and absolving sins, and in exorcising
demons (see EXORCISM). Medieval farmers used holy can-
dles to protect their livestock from danger and bewitch-
ment. During the INQUISITION, inquisitors’ handbooks
such as the MALLEUS MALEFICARUM (1486) prescribed holy
candles as among those consecrated objects “for preserv-
ing oneself from the injury of witches.”

During the witch hunts, witches were said to light
candles at their SABBATS as offerings of fealty to the DEv-
1L, who was often portrayed as wearing a lighted candle
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between his horns. The witches lit their candles from the
Devil’s candle; sometimes he lit the candles and handed
them to his followers. Witches also put lighted candles
in the faggots of their brooms, which they rode through
the air to their sabbats.

It was believed that witches made perverse use of holy
candles in putting CURSES on individuals. According to an
English work, Dives and Pauper (1536), “it hath oft been
known that witches, with saying of the Paternoster and
dropping of the holy candle in a man’s steps that they
hated, hath done his feet rotten of.”

In contemporary Witchcraft, consecrated white can-
dles are placed on altars and at the four quarters of a MAG-
IC CIRCLE. If a ritual calls for it, candles are placed at the
points of a pentagram (see PENTACLE AND PENTAGRAM).
Candles are burned in all religious ceremonies. Colored
candles are used in magical SPELLS; each color has its own
vibration, attribute, symbolism and influence.

See HAND OF GLORY.

FURTHER READING:
Marlbrough, Ray L. Charms, Spells & Formulas. St. Paul,
Minn.: Llewellyn Publications, 1987.

Canewdon Witches According to a prophecy by the
famous 19th-century CUNNING MAN JAMES MURRELL, the
Essex village of Canewdon, located in England’s “witch
country” of East Anglia, would be populated with
witches “forever.” Indeed, the village and the surround-
ing area have been steeped in witch lore since at least
1580, when a woman named Rose Pye was accused of
witchcraft, tried and acquitted. Legend has it that every
time a stone falls from the tower of St. Nicholas Church,
one witch will die but another will take her place. At
midnight, a headless witch sometimes materializes near
the church and floats down to the river. Anyone who
encounters her is lifted into the air and let down in the
nearest ditch.

Many of the witches of Canewdon were said to keep
white mice FAMILIARS, or IMPS. A blacksmith, who became
a witch when he sold his soul to the DEVIL, was given
mice familiars. When he reached the end of his life—in
fear of his eventual fate—he confessed on his deathbed
that he could not die until he had passed on his powers
to a successor. All of his imps climbed up on the bed and
sat before him as he spoke. His wife refused them, but at
last he was able to persuade his daughter to accept them,
and he died.

Canewdon witches were usually described as old, ugly
women with unpleasant personalities, true to the HAG
stereotype. In the late 19th century, their bewitchments
were countered by a white witch, known as Granny,
with such folk-magic CHARMS as a knife or pair of scis-
sors under the doormat, which would keep witches out,
and potions made for WITCH BOTTLES that would break
BEWITCHMENTS.

See OLD GEORGE PICKINGILL.

FURTHER READING:

Folklore, Myths and Legends of Britain. London: Reader’s
Digest Assoc. Ltd., 1977.

Maple, Eric. The Dark World of Witches. New York: A. S.
Barnes & Co., 1962.

Pennick, Nigel. Secrets of East Anglican Magic. London: Rob-
ert Hale, 1995.

Canon Episcopi  One of the most important ecclesiasti-
cal documents of the Middle Ages was the Canon Epis-
copi, ca. 900, which defined witchcraft as Devil-worship
but declared it to be nothing more than a foolish delu-
sion. The origin of the canon is unknown. When it was
made public at the beginning of the 10th century by
Regino of Prium, Abbot of Treves, it was erroneously pre-
sented as an ancient authority dating back to the fourth
century. Around 1140, the Italian monk, Gratian, incor-
porated the Canon Episcopi into his authoritative text of
canon law, the Concordance of Discordant Canons (usually
called the Decretum). Thus the Episcopi became entrenched
in the highest canonical law.

The Canon Episcopi denied that witches had the ability
to fly through the air and metamorphose themselves into
animals and birds (see FLYING; METAMORPHOSIS). Whoever
was “so stupid and foolish” as to believe such fantastic
tales was an infidel. While such physical feats were im-
possible, the canon acknowledged that they could be ac-
complished in spirit.

The Canon Episcopi presented a dilemma for the de-
monologists of the 12th century and later, who accepted
the physical reality of metamorphosis and transvection.
Convoluted theories were put forth in order to skirt the
Canon Episcopi. It was reasoned that, even if witches flew
with DIANA and DEMONS in spirit or imagination only,
they were just as guilty as if they had done so in the flesh.
It was then easy to propose that all heretics (including
witches) were guilty of having pacts with the Devil (see
DEVILS PACT) just by virtue of being heretics.

With its portrayal of hordes of women riding upon
beasts through the air at night, following their goddess
Diana, the Canon Episcopi helped promote the idea of
the demonical sabbat, the descriptions of which became
increasing lurid in the writings of demonologists (see
SABBATS).

The text of the Canon Episcopi is as follows:

Bishops and their officials must labor with all their
strength to uproot thoroughly from their parishes the
pernicious art of sorcery and malefice invented by the
Devil, and if they find a man or woman follower of this
wickedness to eject them foully disgraced from their par-
ishes. For the Apostle says, “A man that is a heretic after
the first and second admonition avoid.” Those are held
captive by the Devil who, leaving their creator, seek the
aid of the Devil. And so Holy Church must be cleansed
of this pest. It is also not to be omitted that some wicked
women, perverted by the Devil, seduced by illusions and



Carpenter, Dennis 51

phantasms of demons, believe and profess themselves,
in the hours of the night, to ride upon certain beasts
with Diana, the goddess of pagans, and an innumerable
multitude of women, and in the silence of the dead of
the night to traverse great spaces of earth, and to obey
her commands as of their mistress, and to be summoned
to her service on certain nights. But I wish it were they
alone who perished in their faithlessness and did not
draw many with them into the destruction of infidelity.
For an innumerable multitude, deceived by this false
opinion, believe this to be true, and so believing, wan-
der from the right faith and are involved in the error
of the pagans when they think that there is anything of
divinity or power except the one God. Wherefore the
priests throughout their churches should preach with all
insistence to the people that they may know this to be
in every way false and that such phantasms are imposed
on the minds of infidels and not by the divine but by the
malignant spirit. Thus Satan himself, who transfigures
himself into an angel of light, when he has captured the
mind of a miserable woman and has subjugated her to
himself by infidelity and incredulity, immediately trans-
forms himself into the species and similitudes of differ-
ent personages and deluding the mind which he holds
captive and exhibiting things, joyful or mournful, and
persons, known or unknown, leads it through devious
ways, and while the spirit alone endures this, the faith-
less mind thinks these things happen not in the spirit
but in the body. Who is there that is not led out of
himself in dreams and nocturnal visions, and sees much
when sleeping which he has never seen waking? Who
is so stupid and foolish as to think that all these things
which are only done in spirit happen in the body, when
the Prophet Ezekiel saw visions of the Lord in spirit and
not in the body, and the Apostle John saw and heard the
mysteries of the Apocalypse in the spirit and not in the
body, as he himself says “I was in the spirit”? And Paul
does not dare to say that he was rapt in the body. It is
therefore to be proclaimed publicly to all that whoever
believes such things or similar to these loses the faith,
and he who has not the right faith in God is not of God
but of him in whom he believes, that is, of the Devil. For
of our Lord it is written “All things were made by Him.”
Whoever therefore believes that anything can be made,
or that any creature can be changed to better or to worse
or be transformed into another species or similitude,
except by the Creator himself who made everything and
through whom all things were made, is beyond doubt an
infidel.

By the mid-15th century, inquisitors and demonolo-
gists had begun to dismiss the Canon Episcopi. Its influ-
ence, however, lingered for at least another 200 years.

FURTHER READING:
Baroja, Julio Caro. The World of the Witches. Chicago: Uni-

versity of Chicago Press, 1975. First published 1961.

Lea, Henry Charles. Materials Toward a History of Witchcraft.

Philadelphia: University of Pennsylvania, 1939.

Russell, Jeffrey Burton. Witchcraft in the Middle Ages. Ithaca
and London: Cornell University Press, 1972.

Carmoney Witch  See MARY BUTTERS.

Carpenter, Dennis (1954- ) Prominent American
Pagan scholar and, with his wife, SELENA FOX, codirector
of CIRCLE SANCTUARY in Mt. Horeb, Wisconsin. Since the
mid-1990s, Dennis Carpenter has served as a leading
academic Pagan spokesperson, participating in interdis-
ciplinary and interfaith networking and dialogue around
the world.

Carpenter was born on January 16, 1954, in Hillsboro,
Wisconsin, a farming community in southwestern Wiscon-
sin, not far from his present home at Circle. He was raised on
a dairy farm in a Protestant family and spent a great deal of
time in childhood outdoors, learning to appreciate nature.
A pivotal experience of finding the spiritual dimensions of
nature came in high school, when he participated in the
“Endu Club” (Endu was short for “Endurance”), a church-
sponsored activity for boys featuring outdoors adventures.

Dennis Carpenter and Selena Fox on their wedding day in June
1986 at Circle Sanctuary (COURTESY CIRCLE SANCTUARY)
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Carpenter attended the University of Wisconsin,
graduating in 1977 with a bachelor’s degree in psychol-
ogy, and earning his master’s degree in psychology in
1979. He began his career as a school psychologist. For
five years he lived in a cabin by a lake, deepening his rap-
port with nature.

In the early 1980s, friends introduced Carpenter to a
UW professor of philosophy who had Pagan interests and
was involved with Circle, which had already been formed
by Fox. He recommended books to Carpenter, and inter-
ested him in attending some Circle events. The first came
in 1982, when Carpenter attended a program sponsored
by Circle featuring STARHAWK. In 1983, he attended Cir-
cle’s annual Pagan Spirit Gathering, followed by involve-
ment in more of Circle’s activities.

In 1984, Carpenter moved to Circle and became pub-
lications editor, a position he continues to hold. He and
Fox were married in 1986 in a two-part Pagan handfast-
ing ceremony.

In the first part, they were legally married in a cere-
mony at the June new moon, attended by family and a few
friends. MARGOT ADLER officiated. The second part was a
large ceremony at Circle’s Pagan Spirit Gathering—again
with Adler officiating—held in Eagle Cave, Wisconsin’s
largest onyx cave.

Around this time, Carpenter became interested in
pursuing more academic work. Through his interests in
humanistic and transpersonal psychologies, he met Stan-
ley Krippner, a psychologist at the Saybrook Institute in
San Francisco, California, who has long been involved in
research into parapsychology, healing and altered states
of consciousness. Carpenter enrolled in a doctoral pro-
gram at Saybrook in 1988, focusing his academic work on
Paganism, which was attracting the attention of scholars.
He was nominated for “Best Essay of the Year” in 1992
and 1993 at Saybrook, and in 1993 received the Parker
Scholarship for research.

In 1994 he was awarded a Ph.D. with distinction in
psychology, Saybrook’s highest graduate honor. His dis-
sertation concerned the nature of Pagans’ experiences
with the Divine, how those experiences impacted life,
and especially how they influenced ecological views and
actions.

Carpenter is an author of essays and articles on vari-
ous aspects of Paganism. With Fox, he participates in
conferences, seminars and symposia, presenting papers
and workshops. He views his role as helping to articu-
late the Pagan worldview, explore the relationship be-
tween humankind and nature, and build international
bridges of understanding. Paganism remains too di-
verse to espouse a unified message, and so Carpenter
focuses on the ripple effects of Paganism: how people
change when they understand divine immanence and a
reverence for nature.

In addition to his editorial functions at Circle, Carpen-
ter oversees administrative affairs and groundskeeping.

Cassandra In Greek mythology, a seer whose prophe-
cies, including the fall of Troy, were ignored. She was the
daughter of Priam and also was called the daughter of
HECATE. Cassandra received the gift of clairvoyance by
sleeping in the temple of Apollo and allowing snakes to
lick her ears. When Apollo tried to seduce her, she
rebuffed him, and he punished her by declaring that no
one would pay attention to her forecasts. In another ver-
sion of the myth Apollo fell in love with her and gave her
the gift of prophecy in return for her promise of giving
herself to him. She reneged. Apollo begged for a kiss, to
which she consented. By breathing into her mouth, he
gave her the gift of prophecy but took away her power of
persuasion.

After the fall of Troy, Cassandra was taken prisoner
by Agamemnon, whose death she prophesied, and which
came to pass with his slaying by his wife, Clytemnestra.
Another version of Cassandra’s tale says she was killed in
the fall of Troy.

She also was able to understand the language of
animals.

cats Cats have been associated with the supernatural
since ancient times. Cats are associated with either good
or bad luck, HEALING or harm. In folklore, the cat is one
of the favored animal companions of witches, sorcerers
(see SORCERY) and fortune-tellers. Superstitions about
cats abound.

The cat was sacred to the ancient Egyptians, who as-
sociated it with the MOON and Bast, the goddess of mar-
riage. It also was associated with the Mother Goddess,
Isis. In Egyptian art, the sun god, Ra, was personified as
a cat slaying the Serpent of Darkness. Black cats were as-
sociated with darkness and death.

According to lore, virtually every sorcerer, witch and
Gypsy fortune-teller was supposed to have a cat—and
sometimes an OWL and a TOAD as well. During the witch
hunts, cats were FAMILIARS; they embodied DEMONS who
performed the witches’ tasks of MALEFICIA against their
neighbors. Elizabeth Francis of Chelmsford, England,
convicted as a witch in 1556, said she kept a white spot-
ted cat named Sathan, which, whenever it performed a
job for her, demanded a reward of a drop of her BLOOD
(see CHELMSFORD WITCHES).

Witches were said to be able to assume the shape of a
cat nine times, presumably because a cat has nine lives.
Black cats were said to be the DEVIL himself. Throughout
medieval Europe, black cats were routinely hunted down
and burned, especially on Shrove Tuesday and Easter. A
cat accused of being a witch’s familiar usually was killed
by being burned alive. Cats were also used in witches’
SPELLS. In the trial of JOHN FIAN, Scotland’s most famous
witch, in 1590-91, Fian and his COVEN were accused of
trying to drown James VI (JAMES I) and Queen Anne on
their voyage to Denmark. The witches allegedly christened
a cat, tied it to a dismembered human corpse and threw
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A witch’ cat familiar, described in the St. Osyth witches trial,
16th century

the bundle into the sea while they recited incantations. A
great storm arose and forced the royal ship to return to
Scotland, but the king and queen were unharmed.

In the lore of the Scottish Highlands, a large breed of
wild cats, called Elfin Cats, are said to be witches in dis-
guise. The Elfin Cats are about the size of dogs and are
black with a white spot on the breast. They have arched
backs and erect bristles—the stereotypical Halloween cat.

Though the black cat is associated with witchcraft, it
is nevertheless considered good luck to own one in parts
of Europe, England and the United States. But having
one’s path crossed by a black cat is always bad luck. In
other folklore, if a cat jumps over a corpse, the corpse
will become a vampire. To prevent this, the cat must be
killed. Cats are fertility CHARMS—a cat buried in a field
will ensure a bountiful crop.

The cat plays a role in VODUN in the southern United
States. Cat charms, particularly those made with cats’
whiskers, can bring bad luck, disease and death to the
victim. Conversely, in folklore cats have many healing
properties. A broth made from a black cat is said to cure
consumption. In the 17th century, a whole cat boiled in
oil was held to be good for dressing wounds. Illnesses
could be transferred to cats, who were then driven from
homes.

Cats’ eyes are supposed to be able to see ghosts. In
western Asia, a stone called the Cat’s Eye—dull red with
a white mark—is associated with trouble and evil.

In WICCA, the cat is a favored companion or familiar,
valued for its psychic sensitivity and assistance in MAGIC
and RITUAL.
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caul Amniotic fetal membrane that sometimes clings
to a newborn’s head or body after birth. Being born with
a caul, or veil, has significance in folklore related to
magical powers.

A person born with a caul was believed to have psy-
chic gifts such as the ability to see ghosts and spirits and
to divine the future. In seafaring lore, such a person can
never drown. In earlier times, cauls were brought on
board sailing ships as good luck charms against sinking.
Cauls were traded and sometimes sold for large sums of
money.

In certain parts of Europe, a person born with a caul
was believed to be a natural vampire. To prevent this, the
caul was broken immediately, and prayers were said. In
areas where the caul was considered to be a good omen,
it was dried and placed in a flask that was worn around
the person’s neck. Sometimes it was mixed into an elixir
that was drunk when the person reached a certain age, in
order to initiate the magical powers.

In northern Italy, the cult of the BENANDANTI included
people born with cauls who could see invisible witches
and fight them.

cauldron  Usually an IRON pot, the cauldron is a tool of
witches and sorcerers (see SORCERY). In European witch
lore, the cauldron was the receptacle in which POISONS,
OINTMENTS and PHILTRES were brewed. WICCANS may
have cauldrons, but use them for burning fires and
incense in RITUALS or for decoration in the home. If used
in rituals, the cauldron is placed on the witches’ ALTAR
inside the MAGIC CIRCLE. As a vessel, it is a feminine
symbol and is associated with the womb of the Mother
GODDESS.

The cauldron has had a magical significance through-
out history. In the lore of ancient Ireland, magic cauldrons
never ran out of food at a feast. The early Celts associ-
ated cauldrons with fertility and abundance, and revival
of the dead. Cauldrons were used in human SACRIFICE—
the victims had their throats slashed over the bowls,
or were drowned or suffocated in them. The Cauldron
of Regeneration, of death and rebirth, the receptacle of
souls and the source of inspiration, is associated with the
Celtic goddesses CERRIDWEN and Branwen and with the
Babylonian fate-goddess, Siris, who stirred the mead of
regeneration in the cauldron of the heavens. Cerridwen’s
cauldron was said to provide the mead of wisdom and
inspiration. Among the Celts, the priestess of the MOON
goddess was required to sacrifice human victims by cut-
ting off their heads over a SILVER cauldron. The BLOOD
was boiled to produce a magical drink of inspiration. The
Celtic god, CERNUNNOS, identified with the HORNED GOD,
was torn apart and boiled in a cauldron, to be born again.
Decorations on the Gundestrup cauldron, fashioned out
of silver in about 100 B.C.E. and recovered from a peat bog
in Gundestrup, Denmark, depict victims being plunged
headfirst into a sacrificial cauldron. Sacrificial cauldrons
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Witches stirring up brew in cauldron (ABRAHAM SAUR, EIN KURTZE TREUE WARNING, 1582)

also appear in some shamanic traditions. In Norse my-
thology, the patriarch god, Odin, drank magic blood from
a cauldron of wisdom to obtain divine power. In Greek
mythology, the witch goddess, Medea, could restore peo-
ple to youth in a magic cauldron. The cauldron is linked
to the chalice of the Holy Grail, which became incorpo-
rated into Christian myth.

In medieval art, literature and folktales, the cauldron
was in every witch’s house, set over a blazing fire. Dur-
ing the witch hunts, it was believed that witches stirred
up vile brews made with ingredients such as bat’s blood,
decapitated and flayed toads, snakes and baby fat. Before
a SABBAT witches prepared their flying ointments and
drugs in cauldrons. They often carried their pots to their
sabbats, where they used them to boil small children for
the feast. Witches could cause storms at sea by dumping
the contents of their cauldrons into the ocean (see STORM
RAISING). One of the more bizarre cauldrons allegedly be-
longed to LADY ALICE KYTELER, an accused Irish witch of
the 14th century. Lady Alice reportedly used the skull of a
beheaded robber for mixing up her poisons and potions.

According to one tale with an ironic twist, a 14th-cen-
tury Scottish WIZARD was executed in a cauldron. Wil-
liam Lord Soulis, described as a pernicious wizard and
perpetrator of “the most foul sorceries,” was convicted for
various evil crimes and boiled to death in a cauldron (see
HERMITAGE CASTLE).

The cauldron also was an important tool of the alche-
mist in the search for formulas to change lead into gold or
silver, and mold small gems into big ones.

FURTHER READING:

Cavendish, Richard, ed. in chief. Man, Myth & Magic: The
Illustrated Encyclopedia of Mythology, Religion and the
Unknown. New York: Marshall Cavendish, 1983.

Valiente, Doreen. An ABC of Witchcraft Past and Present.
1973. Reprint, Custer, Wash.: Phoenix Publishing, 1986.

Cernunnos The HORNED GOD of the Celts, associated
with the hunt and with fertility. He was sometimes por-
trayed with serpent’s legs, a man’s torso and the head of a
bull or ram; or he was shown with stags or wearing stag
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antlers. Cernunnos was ruler of the underworld or oth-
erworld, the opener of the gates between life and death.
He also was worshiped by the Romans and Gauls, who
sometimes portrayed him as triple-headed. The name
Cernunnos means simply “the horned.”

The famous Gundestrup CAULDRON, a large, gilt silver
cauldron dated ca. 100 B.C.E. and recovered from a bog
near Gundestrup, Denmark, depicts a stag-horned Cer-
nunnos in several scenes: as an antlered man attended
by animals, including a boar, and grasping a ram-headed
serpent; and grasping a stag in each hand. The cauldron
is believed to be Celtic in origin, though some scholars
say it is Gallic.

In Wicca and PAGANISM, the Horned God is often ad-
dressed as “Cernunnos” in rituals.

Cerridwen (also Keridwen)  Celtic goddess of wisdom,
intelligence, MAGIC, DIVINATION and enchantment. She
possesses the gifts of prophecy and shape-shifting (see
METAMORPHOSIS) and presides over the mysteries of the
Druidic bards. She is associated with water and the
MooON, which represent the emotions, the unconscious
and intuition. Her primary symbol is the CAULDRON, in
which she makes a magical brew of herbs, roots and the
foam of the ocean, prepared according to the movements
of the heavenly bodies. The brew boils for a year and a
day to yield three drops, which bestows knowledge,
inspiration and science.

According to the Book of Taliesin (ca. 1275), a collec-
tion of poems and songs, some of which are attributed to
the sixth-century Welsh bard, Taliesin, Cerridwen pre-
pared her magic-cauldron brew for her ugly son, Avag-
gdu. She put a youth named Gwion in charge of stirring
the contents. Gwion consumed the three magical drops
and gained the wisdom meant for Avaggdu. The rest of
the brew turned to poison and split the cauldron open.
In a rage, Cerridwen pursued Gwion, intent on destroy-
ing him, but he possessed the wisdom to evade her. He
changed into a hare, a fish, an otter and a bird, but she
shapeshifted accordingly and kept up the pursuit. At last
Gwion turned himself into a grain of wheat and hid him-
self among other grains. Cerridwen turned into a black
hen and ate Gwion. Nine months later, she gave birth to
a beautiful baby boy, Taliesin, whom she bound up in
a leather sack and threw into the sea. Taliesin was res-
cued by Gwyddno and Elphin, who found the sack while
fishing.

See AWEN; GODDESS.

chanting In RITUAL, the repetition of sacred or magical
words, names and phrases to alter consciousness and
raise psychic power. Chanting, done in conjunction with
dancing, drumming, visualization and body movements
and postures, is one of the oldest and most universal
techniques to align human consciousness with the
realms of spirits and the gods.

The principle behind chanting is expressed in the
Eastern mystical concept of the mantra, sacred words or
the names of God/Goddess, which are chanted verbally
or silently. The term mantra means “to protect,” espe-
cially the mind. The mantra harnesses the power of the
vibration of shabda, sacred sound. The repetition of man-
tras unleashes certain cosmic forces that drive deep into
the consciousness, down to the level of the cells. When
a name of God/Goddess is chanted or repeated, for ex-
ample, a person thus aligns every cell in his or her being
with the highest divine consciousness possible, imbuing
that consciousness into his or her being. The alignment
of consciousness raises a tremendous psychic power for
creating change.

In magic, this power is utilized in spellcraft. When
the power is raised, the SPELL (a desired goal or outcome)
is chanted forcefully. The energy sent out into the spiri-
tual realm thus works to manifest change in the physical
realm.

Chanting has been an important part of magical ritu-
als since ancient times. In ancient Greece, female sorcerers
were said to howl their magical chants. Early and medi-
eval sorcerers and magicians also chanted their incanta-
tions in forceful voices, a practice carried into modern
times. Folk witches chanted their CHARMS and SPELLS.

The chants of contemporary Witches and Pagans may
be names of Goddess or Horned God, rhymes, charms, al-
lierative phrases, or sacred words or runes (chant-songs)
derived from various spiritual traditions. In WICCA,
chanting may be done during a ring dance that acceler-
ates in tempo (thus contributing to the raising of power),
or while working with cords.

The Witches’ Rune, composed by English Witch Do-
REEN VALIENTE, is a traditional power-raising chant, the
refrain of which is:

Eko Eko Azarak
Eko Eko Zomelak
Eko Eko Cernunnos
Eko Eko Aradia

In shamanic traditions, shamans chant power songs
that follow rhythms and melodies that have been passed
down through generations. The words vary according to
the individual. Power songs help a shaman achieve an al-
tered state of consciousness for healing or divining. The
chanted songs are monotonous, short refrains, and have
different purposes. Every shaman has at least one chant
to summon his power animal or guardian spirit, which
provides the source of his shamanic powers.

Native Americans have chants for the undertaking of
many activities, such as hunts, battles and weather con-
trol, and funeral rites and initiations. Curing chants are
important in Navaho ceremonies. The chants are long
texts in which are entwined myths about how the chants
were performed for the first time by deities or supernatu-
ral beings. The chanters must chant the texts perfectly, or
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else the cures are nullified. Incorrectly rendered chants
also will strike the chanter with the illness they are sup-
posed to cure. The chants may go on for days and nights.
A chanter is assisted by helpers, all of whom are paid for
their work. If a chanter of great repute does not err yet
fails to cure an illness, he usually blames witchcraft as
the reason. If sickness has been caused by a witch’s spell,
only Evil Way chants will be effective. Navaho chanters
take care not to perform the same chant more than three
times a year, lest they suffer the illness they cure.
See CONE OF POWER.
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Charge of the Goddess In Wicca, a poetic and inspir-
ing address given by the GODDESS to her worshipers
through her intermediary, the COVEN high priestess. The
Charge of the Goddess is used primarily in the Gard-
nerian and Alexandrian traditions, but is not limited to
them. It was authored and popularized in the 1950s by
GERALD B. GARDNER and DOREEN VALIENTE, and is one of
the best-loved and most oft-quoted writings in the Craft.
Various versions have been written by other Witches,
such as STARHAWK.

The charge customarily is delivered in DRAWING DOWN
THE MOON, a ritual in which the high priest invokes the
Goddess into the high priestess, who enters a trance state
and allows the Goddess to speak through her.

Gardner wrote the first version of the Charge, in
which he adapted Tuscan witches’ rituals as recorded by
CHARLES GODFREY LELAND in Aradia: The Gospel of the
Witches (1889), and borrowed from ALEISTER CROWLEY’s
writings. Valiente rewrote Gardner’s version in verse, re-
taining words from Aradia because they were traditional,
but eliminating much of the Crowley material.

Aradia includes a “Charge of the Goddess,” which con-
sists of instructions given to mortal witches by Aradia,
daughter of DIANA and Lucifer. Leland maintained that
the legend possibly dated back to the Middle Ages and
had been handed down orally from generation to genera-
tion. According to the legend, Diana charges Aradia with
coming to earth to teach witchcraft to mortals. When
Aradia is finished, Diana recalls her to heaven. As she
prepares to leave earth, Aradia tells her witches:

When I have departed from this world,
Whenever ye have need of anything,
Once in the month, and when the moon is full,

Ye shall assemble in some desert place,

Or in a forest all together join

To adore the potent spirit of your queen

My mother, great Diana. She who fain
Would learn all sorcery yet has not won

Its deepest secrets, them my mother will
Teach her, in truth all things as yet unknown.
And ye shall all be freed from slavery,

And so ye shall be free in everything;

And as a sign that ye are truly free,

Ye shall be naked in your rites, both men
And women also: this shall last until

The last of your oppressors shall be dead; . . .

After writing her verse version of the Charge, Valiente
found that most persons preferred a prose Charge. She
wrote a final prose version which retains bits of Aradia,
as well as phrases from Crowley’s writings, such as “Keep
pure your highest ideal,” from The Law of Liberty, and
“Nor do I demand [aught in] sacrifice,” from The Book of
the Law.

The following prose text of the Charge is as it appears
in Eight Sabbats for Witches (1981) by Janet and Stewart
Farrar. The Farrars, who call the Charge a “Wiccan Cre-
do,” made small changes in Valiente’s wording, such as
substituting “witches” for “witcheries™:

The High Priest says:

“Listen to the words of the Great Mother; she who
was of old also called among men Artemis, Astarte,
Athene, Dione, Melusine, Aphrodite, Cerridwen, Dana,
Arianrhod, Isis, Bride, and by many other names.”

The High Priestess says:

“Whenever ye have need of any thing, once in the
month, and better it be when the moon is full, then shall
ye assemble in some secret place, and adore the spirit of
me, who am Queen of all witches. There shall ye assem-
ble, ye who are fain to learn all sorcery, yet have not won
its deepest secrets; to these will I teach things that are
yet unknown. And ye shall be free from slavery; and as a
sign that ye be really free, ye shall be naked in your rites;
and ye shall dance, sing, feast, make music and love, all
in my praise. For mine is the ecstasy of the spirit, and
mine also is joy on earth; for my law is love unto all
beings. Keep pure your highest ideal; strive ever towards
it; let naught stop you or turn you aside. For mine is
the secret door which opens upon the Land of Youth,
and mine is the cup of wine of life, and the Cauldron of
Cerridwen, which is the Holy Grail of immortality. I am
the gracious Goddess, who gives the gift of joy unto the
heart of man. Upon earth, I give the knowledge of the
spirit eternal; and beyond death, I give peace, and free-
dom, and reunion with those who have gone before. Nor
do I demand sacrifice; for behold, I am the Mother of all
living, and my love is poured out upon the earth.”

The High Priest says:

“Hear ye the word of the Star Goddess, she in the
dust of whose feet are the hosts of heaven, whose body
encircles the universe.”
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The High Priestess says:

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

See ARADIA.
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charms Magical words, phrases, chants (see CHANT-
ING) and incantations used in the casting of SPELLS.
Charms have been common since ancient times. Some
charms are verbal—a phrase, formula or PRAYER—while
others are inscriptions on paper, parchment, wood or
other materials and are worn on the body. Still other
charms combine phrases with actions, such as spitting
(see SPITTLE).

Charms exist or can be composed for every desire and
purpose: to secure or lose a lover; ensure chastity, fertil-
ity and potency; gain victory, riches and fame; and exact
revenge. Other charms protect crops and farm animals,
milking and churning butter and get rid of rats, vermin
and weeds. One of the most important functions of the
folk witch was to create charms that would repel or break
the spells of other witches that were blamed for illness
and bewitchment (see PELLAR).

Some of the oldest charms are magical words or
phrases written on parchment and worn around the
neck. The term ABRACADABRA, which dates back at least
to 2nd-century Rome, and probably is older than that, is
supposed to cure fever.

The church promoted the use of holy charms, in-
cluding rosaries and holy relics. The most common
charm was the agnus dei, a small wax cake, originally
make out of paschal CANDLES, bearing images of the
lamb and the flag. When blessed by the pope, the agnus
dei protected the wearer against attacks by the DEVIL,
thunder, lightning, fire, drowning, death in childbed
and other dangers. In the 17th century, rosaries were
similarly blessed as AMULETS against fire, tempest, fever
and evil spirits.

Folk witches and WizARDS who were renowned as
healers employed many charms. These “charmers,” as
they were often called, used Christian prayers spoken
or written in Latin, or debased Christian prayers. The
church approved the use of prayers and the Scriptures as
cures and as protection against evil but disapproved of
the prescription of them by sorcerers and charmers—a
rather contradictory position that blurred the line be-
tween religion and magic. In the 17th century, a Notting-
ham sorcerer, for example, sold copies of St. John’s Gospel
as a charm against witchcraft. To break witches’ SPELLS,
he prescribed herbs plus the recitation of five Paternos-
ters, five Aves and one Creed.

Some charms were simple little verses, such as this
19th-century English charm against witchcraft:

He who forges images, he who bewitches

the malevolent aspect, the evil eye,

the malevolent lip, the finest sorcery,

Spirit of the heaven, conjure it! Spirit of the earth
conjure it!

Even witches had their good-luck charms, according
to this old folk-magic verse:

The fire bites, the fire bites; Hogs-turd over it, Hogs-turd
over it, Hogs-turd over it; the Father with thee, the Son
with me, the Holy Ghost between us both to be: ter.

After reciting this verse, the witch spit once over each
shoulder and three times forward.

Charms are recited during MAGIC-related activities,
such as the gathering of medicinal herbs, the consecra-
tion of tools (see WITCHES’ TOOLS) and the boiling of a pot
of URINE to break a witch’s spell.

With the advance of science in the late 17th century,
the efficacy of magic charms was challenged, and folk
magic in general began to diminish, especially in urban
centers. Charms, though, are still part of folk culture.
Some linger even in the industrialized West, such as the
popular charm to divine love, “He/she loves me, he/she
loves me not . . . ,” spoken while pulling petals out of a
daisy.

In WIcCA, the term charm has been replaced by such
terms as chant, incantation and rune. Some Witches carry
“charm bags,” little drawstring pouches containing items
used in spells.
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Chelmsford witches Four major witch trails in the
16th—17th centuries that resulted in numerous convic-
tions and executions.

The first trial occurred in the summer of 1566, un-
der the rule of Queen Elizabeth, whose Parliament had
passed the second of England’s three witchcraft acts in
1563. The Act of 1563 tightened penalties for witchcraft,
making it a felony to invoke evil spirits for any purpose,
regardless of whether or not harm resulted. It provided
for mandatory jail sentences but did not provide for the
death penalty unless a human being died because of MA-
LEFICIA. Thus, the 1566 Chelmsford trials became the first
significant witch trials to be tested under the new law.
The outcome of the trials took on further weight because
of the prestigious judge and prosecutors: John Southcote,
a justice of the Queen’s Bench; Rev. Thomas Cole, a rec-
tor of a church near Chelmsford; Sir John Fortescue, who
later became chancellor of the Exchequer; and, most no-

Hanging of three Chelmsford witches (ENGLISH PAMPHLET,
1589)

tably, Sir Gilbert Gerard, attorney general. The records of
the trials were written up and distributed in pamphlets,
which became popular reading.

Three women were charged with witchcraft: Elizabeth
Francis, Agnes Waterhouse and Agnes’ daughter, Joan Wa-
terhouse. All lived in the little village of Hatfield Peverell.
Their only connection was a white-spotted CAT named
Sathan, which was alleged to be a FAMILIAR that talked.
The most damning testimony in the two-day affair was
given by a malicious 12-year-old girl. Francis and Agnes
Waterhouse “confessed” to their charges, while Joan Wa-
terhouse threw herself on the mercy of the court.

Francis was the first to be tried, on July 26. The wife
of Christopher Francis, she was charged with bewitch-
ing the baby of William Auger, which “became decrepit.”
She confessed to that crime and also to some doings far
racier and more nefarious, including illicit sex, murder
and abortion.

Francis said she had been taught the art of wiTCH-
CRAFT at age 12 by her grandmother, Mother Eve, who
counseled her to renounce God and give her BLOOD to the
DEVIL. Mother Eve delivered the Devil to Francis in the
likeness of a white-spotted cat, which was to be named
Sathan, fed bread and milk and kept in a basket. Accord-
ing to the trial records:

.. . this Elizabeth desired first of the said Cat (calling it
Sathan) that she might be rich and to have goods, and
he promised her that she should—asking her what she
would have, and she said sheep (for this Cat spake to her
as she confessed in a strange hollow voice, but as such
she understood by use) and this Cat forthwith brought
sheep into her pasture to the number of eighteen, black
and white, which continued with her for a time, but in
the end did all wear away she knew not how.

Item, when she had gotten these sheep, she desired
to have one Andrew Byles to her husband, which was a
man of some wealth, and the Cat did promise her that
she should, but that she must first consent that this
Andrew should abuse her, and she so did.

And after when this Andrew had thus abused her
he would not marry her, wherefore she willed Sathan
to waste his goods, which he forthwith did, and yet not
being content with this, she willed him to touch his body
which he forthwith did whereof he died. Item, that every
time he did anything for her, she said that he required a
drop of blood, which she gave him by pricking herself,
sometime in one place and then in another, and where
she pricked herself there remained a red spot which was
still to be seen.

Item, when this Andrew was dead, she doubting
[believing] herself with child, willed Sathan to destroy it,
and he bade her take a certain herb and drink it, which
she did, and destroyed the child forthwith. Item, when
she desired another husband he promised her another,
naming this Francis whom she now hath, but said he
is not so rich as the other, willing her to consent unto
that Francis in fornication which she did, and thereof
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conceived a daughter that was born within a quarter of a
year after they were married.

After they were married they lived not so quietly as
she desired, being storred (as she said) to much unquiet-
ness and moved to swearing and cursing, wherefore she
willed Sathan her Cat to kill the child, being about the
age of half a year old, and he did so, and when she yet
found not the quietness that she desired, she willed it to
lay a lameness in the leg of this Francis her husband, and
it did in this manner. It came in a morning to this Fran-
cis’ shoe, lying in it like a toad, and when he perceived it
putting on his shoe, and had touched it with his foot, he
being suddenly amazed asked of her what it was, and she
bad him kill it and he was forthwith taken with a lame-
ness whereof he cannot be healed.

After Elizabeth Francis had kept Sathan for 15 or 16
years, she grew tired of him. One day, she encountered
Agnes Waterhouse en route to the oven and asked Water-
house for a cake, in exchange for which she would give
her “A thing that she should be the better for so long as
she lived.” Waterhouse agreed and gave her a cake. Fran-
cis then delivered Sathan to her and taught Waterhouse
what she had been taught by Mother Eve, including feed-
ing the cat her blood, bread and milk.

The records do not indicate whether or not testimony
was given by William Auger, father of the bewitched child,
nor do they explain why the confessions to murder did not
lead to a death sentence. Francis was found guilty of be-
witching the child and was sentenced to a year in prison.

The following day, July 27, Agnes Waterhouse, a 63-
year-old widow, went on trial on the charge that she had
bewitched one William Fynee, who deteriorated and died
in November 1565. Agnes confessed to her guilt and ac-
knowledged that she had also willed her cat to destroy
her neighbors’ cattle and geese. When she fell out with
the widow Gooday, Agnes drowned the woman’s cow. She
also caused another neighbor to lose her curds when the
woman denied Agnes’ request for butter. At Agnes’ com-
mand, Sathan caused another neighbor man to die. After
all these acts of maleficia, Agnes said she rewarded Sa-
than, whom she kept at home as a TOAD. She denied that
she gave the cat her blood, but court officials examined
her and found numerous telltale spots on her face and
nose (see WITCH'S MARK).

Agnes testified that she dispatched her daughter, Joan,
to the home of Agnes Brown, a 12-year-old girl, to ask
for bread and cheese. The girl refused the request. Angry,
Joan went home and, in the words of her mother.

... remembered that her mother was wont to go up and
down in her house and to call Sathan Sathan she said she
would prove the like, and then she went up and down
the house and called Sathan and then there came a black
dog to her and asked her what she would have, and then
she said she was afraid and said, I would have thee to
make one Agnes Brown afraid, and then he asked her
what she would give him and she said she would give

him a red cock, and he said he would have none of that,
and she asked him what he would have then, and he said
he would have her body and soul . . .

Agnes Brown was called to the stand. The girl testified
that on the day in question she was churning butter at
home when she saw a thing like a black dog with a face
like an ape, a short tail, a chain and a silver whistle about
his neck, and a pair of horns on his head. The dog carried
the key to the milk-house door in his mouth. She asked
the creature what he wanted, and he answered, “Butter,”
but she said no. The dog then took the key and opened the
milk-house door and laid the key on a new cheese. After
a while, he came out and told the girl he had made flap
butter for her, and left.

Brown told her aunt, who immediately sent for a
priest. The priest advised Brown to pray and call on the
name of Jesus.

The next day, the dog reappeared carrying the milk-
house key. Brown said, “In the name of Jesus what hast
thou there?” The dog replied that she spoke “evil words”
in using the name of Jesus, and left.

In subsequent visits, the dog came bearing a bean pod
in its mouth and then a piece of bread. Each time, Agnes
said, “In the name of Jesus what hast thou there?” and the
dog spoke of “evil words” and left.

Finally, the dog showed up with a knife in its mouth
and asked Agnes if she were not dead. Agnes replied she
was not and thanked God. Then, she testified,

... he said if T would not die that he would thrust his
knife to my heart but he would make me to die, and
then I said in the name of Jesus lay down thy knife, and
he said he would not depart from his sweet dame’s knife
as yet, and then I asked of him who was his dame, and
then he nodded and wagged his head to your house
Mother Waterhouse . . .

The court asked Agnes Waterhouse to produce the dog
and offered to let her go if she could, but the old woman
claimed to have no more power over the animal.

Joan Waterhouse, 18, was tried on the charge of be-
witching Brown, who claimed to become “decrepit” in her
right leg and arm on July 21. Joan was found not guilty,
but her mother was sentenced to die by hanging. Agnes
was executed on July 29.

Just before she went to the gallows, she made a final
confession:

. . . that she had been a witch and used such execrable
sorcery the space of fifteen years, and had done many
abominable deeds, the which she repented earnestly and
unfeignedly, and desired almighty God’s forgiveness in
that she had abused his most holy name by her devilish
practises, and trusted to be saved by his most unspeak-
able mercy.

Waterhouse confessed she had sent Sathan one last
time to destroy a neighbor and his goods, a tailor by the
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name of Wardol, but the cat returned saying Wardol’s
faith was so great he could not be harmed. She also admit-
ted that she always prayed in Latin, not in English, which
seemed to upset the townspeople more than her alleged
witchcraft crimes, for it was considered “God’s word” that
prayers could be said in “the English and mother tongue
that they best understand.” Waterhouse replied that Sa-
than would not allow her to pray in English.

While Joan remained free of trouble after the trial,
Elizabeth Francis encountered more difficulty with the
law. She was later indicted for bewitching a woman, who
fell ill for 10 days. Francis pleaded innocent but was found
guilty and sentenced to another year in jail plus four con-
finements to the public pillory.

The second and third mass trials at Chelmsford. In 1579
four women were charged with BEWITCHMENT; one case
involved another evil black dog. One woman was a repeat
offender: Elizabeth Francis, who was charged with caus-
ing the slow death of one Alice Poole in 1578. Francis
pleaded innocent, but this time the court was out of pa-
tience. She was hanged.

Ellen Smith was charged with bewitching a four-year-
old child, who cried out, “Away with the witch!” as she
died. The child’s mother then saw a large black dog go
out the door of her house. Smith, whose mother had been
hanged as a witch, threw herself on the mercy of the court
and was hanged.

A third accused witch, Alice Nokes, was also hanged,
but the fourth, Margery Stanton, accused of bewitching a
gelding and a cow to death, was released because of the
weakness of the case against her.

Ten years later, in 1589, nine women and one man
were brought up on charges of bewitchment. The bulk of
the evidence against them came from children, and once
again, testimony as to the existence of familiars was ac-
cepted by the court. Trial records indicate the fate of only
seven of the 10: four were hanged for bewitching others
to death, and three were found not guilty on charges of
bewitching persons and property.

Matthew Hopkins comes to Chelmsford. The fourth major
trial took place in 1645, at the instigation of England’s
most notorious witch finder, MATTHEW HOPKINS. Hopkins
made a substantial living traveling about the countryside
whipping up antiwitch hysteria. He promised to find
witches, bring them to trial and get them convicted—the
last was most important, for his fees were based on num-
bers of persons convicted. His methods relied heavily
upon establishing the existence of familiars and finding
witch’s marks, and he relied as well on TORTURE, such as
walking and sleep deprivation, to extract confessions.
Itis not known exactly how many people were charged
by Hopkins at Chelmsford, but the jail calendar and
pamphlets published after the trials listed 38 men and
women, of whom Hopkins claimed 29 were condemned.
Most were hanged; several died in jail. Hopkins amassed

evidence against them from 92 persons. Much of the tes-
timony was coaxed from witnesses with plenty of sugges-
tion added by Hopkins. For example, a child who spoke
of nightmares and being bitten in bed was not bitten by
fleas, which were in the bed, but by a witch’s familiar,
Hopkins suggested. Once the possibility of a familiar was
established, Hopkins ordered a search of the suspect’s
premises and body. Any animal, from a toad to a rat to
a cat, was immediately declared the said familiar, while
any unusual marks upon the suspect’s body added further
proof.

For example, Hopkins succeeded in getting one Mar-
garet Landish to admit that, while lying ill, “something”
had come to her and “sucked her on her privy parts and
much pained and tormented her.” Landish was encour-
aged to speculate who sent this IMP, and she pointed the
finger at Susan Cock, another defendant. The familiars
soon multiplied to include a rat, mice, kittens, TOADS,
cats, rabbits, dogs and frogs, which were alleged to have
tormented many and killed children and adults. Margaret
Moone admitted to harboring an army of 12 1mps, which
she dispatched to destroy bread in a bakery and to up-
set brewing. When her landlord evicted her in favor of
a man who would pay a higher rent, Moone said she got
her revenge by sending a plague of lice to the landlord’s
household. Anne Cate signed a confession admitting to
sending her four mice familiars to bite the knees of a man
who then died.

Hopkins went into great detail regarding the descrip-
tions and activities of these malevolent imps, perhaps be-
cause he once claimed to have been frightened by a famil-
iar, which he described as “a black thing, proportioned
like a cat oneley it was thrice as big.” It stared at him and
then ran away, followed by a greyhound.

Of the 38 known accused in the Chelmsford trials, 17
were hanged; six were declared guilty but reprieved; four
died in prison; and two were acquitted. The fate of the
remainder is not certain.
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Children of Artemis (CoA) Educational and network-
ing organization for the promotion of WICCA based in
the United Kingdom. Children of Artemis organizes the
world’s largest witch festival, Witchfest, held annually in
London, Cardiff, Wales, and Glasgow, Scotland.

The CoA was formed in the early 1990s as a ritual
group. In 1995 it became a public organization. Since
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2000, it has grown rapidly. CoA publishes a magazine,
Witchcraft & Wicca, and holds events in addition to the
festival. The CoA assisted the PAGAN FEDERATION with its
conference in 1998 and 1999. Witchfest was launched in
2002.

Until 2003, the CoA had a COVEN-finding service for
people interested in joining the Craft, but had to discon-
tinue it because there were not enough covens to accom-
modate the large number of applicants.

Church and School of Wicca Religious and educa-
tional institutions founded by GAVIN AND YVONNE FROST,
located in Hinton, West Virginia. The Church of Wicca,
founded in 1968, is the oldest recognized church of
Witchcraft in the United States, achieving federal recog-
nition in 1972. Its teaching arm is the School of Wicca,
which offers correspondence courses.

History. The Frosts, who were living in St. Louis, Mis-
souri, developed correspondence courses out of their
interest and involvement in Witchcraft and began ad-
vertising the courses as the School of Wicca. They fol-
lowed with the founding of the church in 1968. Working
with lawyers, Gavin Frost was able to win a “Letter of
Determination” from the Internal Revenue Service giv-
ing religious recognition to “Wicca” and “Witchcraft.”
The ruling, which came in 1972, made the church the
first Wiccan church to achieve this federal recognition,
and the first to use “Wicca” to describe the religion of
Witchcraft.

The same year, the Frosts began to work for the
church and school full time. Gavin serves as archbishop
and Yvonne as bishop. They obtained their doctorates of
divinity from the church.

The Frosts moved to Salem, Missouri, and then to
New Bern, North Carolina, in 1974. In New Bern, they
attempted to establish a survival community, but it never
matched their vision and after a few years, became inac-
tive. In 1996, they moved their residence and church and
school offices to Hinton, West Virginia.

In 1986, the Church of Wicca achieved another legal
landmark by becoming the only federally recognized Wic-
can church to have its status as a bona fide religion upheld
in federal appeals court. In a prisoner’s rights case decided
in 1985, Dettmer v. Landon, the District Court of Virginia
ruled that Witchcraft is a legitimate religion. The decision
was appealed by Virginia prison authorities. In 1986, Judge
J. Butzner of the Federal Appeals Court affirmed the deci-
sion. In his ruling, Butzner said, “The Church of Wicca is
clearly a religion for First Amendment purposes. Members
of the Church sincerely adhere to a fairly complex set of
doctrines relating to the spiritual aspects of their lives,
and in doing so they have ‘ultimate concerns’ in much the
same way as followers of accepted religions.”

Beliefs and tenets of the church. The roots of the church
are Welsh Celtic, coming from Gavin Frost’s own Welsh

heritage. Its early philosophy, as expressed in The Witch’s
Bible (finally published in 1975), created controversy in
the Craft. The church held that the Ultimate Deity is not
definable, thus downplaying the emphasis given the God-
dess by most other Witches, and maintained that the Craft
is agnostic, as well as both monotheistic and polytheistic.
Every life form contains a spark of Divine Fire—a piece
of Deity. Lower-level polytheistic deities, or “stone gods,”
can be created in anthropomorphic form as storehouses
of energy for use in magic rituals. In addition to the con-
troversy, the church’s early view that homosexuals did
not fit into the Craft, a fertility religion, was criticized as
prejudice.

The church’s early view of homosexuality has evolved.
The Church and School of Wicca does not discriminate
against any member by reason of race, color, gender, sex-
ual orientation, or national or ethnic origin. If any mem-
ber of the association is proven to be discriminating for
any of those reasons, that member is dismissed from the
association. Beyond the controversy over homosexual-
ity, there was much criticism of the church’s early view
that young adults should be fully aware sexually before
initiation.

Over the years, the church’s position has grown and
changed. Elements of Eastern, Native American Indian
and Afro-American practices have been recognized for
their overlap with the Welsh Celtic tradition, and the
church is now open to people of all sexual orientations.
The church’s view of the Ultimate Deity is still genderless;
God is impersonal, treating all persons alike, transcend-
ing human emotions.

The church espouses five basic tenets of the Craft:

1. The WiccaN REDE—"If it harm none, do what you
will.”

2. Reincarnation as an orderly system of learning. This
is not a tally of “sins” and punishments. Human
experiences are comparable to term papers: a way
of learning.

3. The Law of Attraction—What I do to other living
creatures I will draw to myself. Shakespeare called
this “measure for measure.” It can also be expressed
as “birds of a feather.”

4. Power through Knowledge—Each living creature
has the power (energy) within its body. The skill
of directing that power can be taught and learned.
Whether the power is “good” or “evil” depends on
the intent in the mind of the worker.

5. Harmony—There are perceptible rhythms in the
patterns of the Sun, the Moon, the Seasons. It
makes sense to learn those rhythms and to live in
harmony with them.

The church’s view of reincarnation is that it is a steadi-
ly upward progress of development of the soul. The Frosts
feel that excessive and careless sex has led to the incarna-
tion of numerous, ill-prepared souls, one of the reasons
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for the increase in poverty, crime and warfare and other
societal troubles around the world. They personally advo-
cate more judicious contraception.

The use of “stone gods”—Yvonne Frost calls them
“mascots”—is taught for magic RITUAL. The anthropo-
morphic deities are objects temporarily charged with
psychic power; the object itself depends on the purpose
of the ritual and/or the choice of the practitioner.

Craft observances in the church are held on full MooN
nights. The four great seasonal holidays are observed at
the appropriate full moon: Samhain, Imbolc, Beltane and
Lugnasadh. The church occasionally conducts services
open to the public, but which do not include power-rais-
ing rituals.

The church has chartered 28 independent subsidiary
churches around the world. In the late 1970s, the Celtic
Heritage Investigation Foundation was created under
the auspices of the church to conduct “an archaeology of
ideas, beliefs and practices that were lost in the ‘Burning
Times’ when the books of shadows were destroyed.”

Other major activities of the church include working
for Wiccan rights, and bringing Craft teachings to those
in the military, and to prisoners in state and federal peni-
tentiaries. The church was among Wiccan and Pagan or-
ganizations which fought against the HELMS AMENDMENT,
an attempt made in the U.S. Congress in 1985 to strip
Wiccan and Pagan churches of their tax-exempt status.

The School of Wicca. The first and largest Witchcraft
correspondence school in the United States, the School
of Wicca offers numerous courses, among them Celtic
Witchcraft, sorcery, Tantra, astrology, developing psychic
ability, healing, use of herbs, dreams, Western sex magic,
spells and rituals, sacred and mysterious sites, ufology,
Egyptian and Native American Indian magic, and travel
in the astral realm. There are three levels of study: theo-
retical, practical and initiatory.

The school publishes the longest-lived Wiccan news-
letter, Survival.

In 1989, the school formulated a Prisoner’s Handbook
for Wicca for the state of Washington, which specifies re-
ligious tenets, observances and requirements. The hand-
book has become a model for other prison systems.

Since its beginnings, the school has introduced more
than 200,000 people to the Craft. It also sponsors special
interest groups, such as gay Wiccans and Wiccans in the
military.

Students of the school, as well as followers of the
church, are encouraged to keep their own BOOK OF
SHADOWS—or, rather, “book of lights,” as Yvonne Frost
prefers to call the personal handbook, because it repre-
sents a reaching up to the Deity and the light of spiritual
knowledge.

FURTHER READING:
Church and School of Wicca Web site. Available online. URL:
http://www.wicca.org. Downloaded October 3, 2007.

Church of All Worlds One of the first and most influ-
ential contemporary Pagan churches. The key founder
was OBERON ZELL-RAVENHEART (formerly Tim Zell, Otter
G’Zell, Otter Zell and Oberon Zell), president, and his
wife, MORNING GLORY ZELL-RAVENHEART. The headquar-
ters are in Cotati, California.

The Church of All Worlds (CAW) espouses pantheism
but is not a belief-based religion. Rather, it is a religion
of experience, in which members called Waterkin expe-
rience Divinity and honor the experiences and perspec-
tives of others. Divinity is defined as “the highest level
of aware consciousness accessible to each living being,
manifesting itself in the self-actualization of that Being.”
The mission of CAW “is to evolve a network of informa-
tion, mythology and experience that provides a context
and stimulus for re-awakening Gaia, and re-uniting her
children through tribal community dedicated to respon-
sible stewardship and evolving consciousness.”

CAW recognizes the Earth Mother GODDESS as well as
the Green Goddess and the HORNED GOD, who represent
the plant and animal kingdoms, respectively. In CAW,
many forms and levels of Divinity are honored—from the
universal and cosmic (“The Great Spirit,” “Mother Na-
ture”), to the polytheistic pantheons of various peoples
and cultures, to the immanent divinity within each and
every one. It is dedicated to the “celebration of life, the
maximum actualization of human potential and the re-
alization of ultimate individual freedom and personal re-
sponsibility in harmonious eco-psychic relationship with
the total Biosphere of Holy Mother Earth.” It celebrates
the eight seasonal festivals of Paganism and the Craft (see
WHEEL OF THE YEAR).

CAW may be the first religion to draw as much of its
inspiration from the future as from the past. Its mythol-
ogy includes science fiction, which played a significant
role in the church’s beginnings.

Formation of the Church

CAW began in 1961 with a group of high school friends,
led by Richard Lance Christie of Tulsa, Oklahoma, who
became immersed in the ideas of Ayn Rand and the self-
actualization concepts of Abraham Maslow. After enroll-
ing at Westminster College in Fulton, Missouri, Christie
met fellow student Tim Zell; together, they began experi-
ments in extrasensory perception. The Christie group,
which Zell joined, read Robert A. Heinlein’s science fic-
tion novel Stranger in a Strange Land (1961), which be-
came a catalyst and inspiration for CAW.

In the novel, Valentine Michael Smith is an Earthman
born on Mars and raised by Martians. He eventually re-
turns to Earth, where he finds that his upbringing renders
him literally a “stranger in a strange land.” Smith forms
the Church of All Worlds, organized in nests. The church
teaches “grokking,” or the intuiting of the “fullness” of
all things and beings, and joyful, coequal love between
the sexes. God is immanent in all things; church mem-
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bers greet each other with “Thou art God.” In a ceremony
called the “waterbrotherhood,” members share water and
“grok,” the divine that exists in each other.

Heinlein’s book had a profound impact on the Christie-
Zell group. They related it to Maslow’s self-actualizers,
whom Maslow described as being alienated from their
own culture. In 1962, following a watersharing between
Zell and Christie, the group formed a waterbrotherhood
called Atl, a term derived from an Aztec word for “water”
and also meaning “home of our ancestors.” Atl remained
a loose organization dedicated to innovative political
and social change and attracted up to 100 members. ATL
(now standing for Association for the Tree of Life) is still
in existence and remains under the direction of Christie.
Headquarters are in Moab, Utah.

From Atl, Zell founded CAW, and it evolved under his
leadership. The church filed for incorporation in 1967
and was formally chartered on March 4, 1968, making it
the first of the Pagan earth religions in the United States
to obtain full federal recognition as a church. Zell coined
the term Neo-Pagan to apply to the emerging, ecology-
conscious Earth religions of the 1960s.

In 1968, CAW began publishing Green Egg under the
editorship of Zell. The journal, one of three membership
newsletters (the other two, Scarlet Flame and Violet Void,
were short-lived), gained a reputation as one of the lead-
ing Pagan periodicals, providing a thought-provoking fo-
rum for the exchange of ideas in the Pagan community.

CAW initially was refused recognition as a church by
the state of Missouri because of its lack of dogma con-
cerning God, the hereafter, the fate of souls, heaven and
hell, and sin and its punishment, among other matters.
That decision was reversed in 1971.

Early Organization and Beliefs

Like Heinlein’s fictional church, the early CAW was or-
ganized around nests. The church had nine circles of ad-
vancement, each named after a planet. One advanced by
fulfilling reading and writing requirements and partici-
pating in psychic training systems such as a martial arts
discipline. The process was intended to be continuous.

The basic dogma of the CAW was that there was no
dogma; the basic belief was the lack of belief. The only
sin was hypocrisy, and the only crime in the eyes of the
church was interfering with another. The unofficial goal
of CAW was to achieve union with all consciousness.

By 1970, CAW was placing greater emphasis on ecol-
ogy and nature. The term Pagan was used less to identify
non-Christians than to identify nature lovers of all reli-
gious persuasions. In 1970, Zell formulated and published
what he called “the thealogy [sic] of deep ecology,” con-
cerning the interconnection of all living things to each
other and to Mother Earth, a sentient being in her own
right. Humankind’s reconnection with nature is critical
to the survival of the planet as a whole. Four years later,
James Lovelock popularized this idea with his indepen-
dent publication of the Gaia hypothesis.

Zell expresses impatience with contemporary reli-
gions because the sole interest of their followers is per-
sonal salvation, something he feels to be unworthy of pri-
mary attention in the greater context of the evolution of
humanity—and all life—toward universal sentience. In
Zell’s own words:

Religion means relinking. It should be about connecting
one with everything else, integrating the individual into
the greater scheme of things, the life flow, the universe,
the cosmic vision. The connectedness of each individual
with the whole of everything is in essence the religious
quest, and this is what a religion should be about. This is
what the Church of All Worlds is about.

Rather than personal salvation, people should be con-
cerned with salvation of the planet and endangered
species.

Evolution of the Church

The move toward nature-consciousness eventually led to
a dissolution of the relationship between CAW and Atl.
A brief collaboration followed with another early Pagan
organization, Feraferia. CAW then remained on its own.
By 1974, it had nests in more than a dozen states around
the country.

The same year, Zell remarried, to Morning Glory (née
Diana Moore). In 1976, he and Morning Glory left St.
Louis, eventually settling in Eugene, Oregon, and then
at the Coeden Brith land in northern California, adjacent
to GWYDION PENDDERWEN’s Annwin. With Zell gone from
the central leadership, CAW suffered internal conflict and
in large part dissolved. The Green Egg ceased publication
in 1976, after 80 issues over nine years. The nine-circle
structure was revamped. By 1978, CAW was significantly
changed. The focus of the organization shifted with the
Zells to California, where for several years CAW served
primarily as an umbrella organization for subsidiaries.

CAW Subsidiaries

In 1977, Morning Glory founded the Ecosophical Re-
search Association (ERA) to research arcane lore and
legends. The premise of the ERA is that all life on the
planet originated from a single cell and is thus integrated,
and that human archetypes are often reflected in mate-
rial things, animals or places. Morning Glory coined the
term ecosophy, meaning “wisdom of the home,” to define
research aimed at relating such archetypes to Earth.

The first project of note for the ERA was the creation
of living unicorns in 1980. In their research, the Zells
noted that in early art, unicorns resembled goats more
than horses. They discovered the work of W. Franklin
Dove, a biologist at the University of Maine who re-
searched horn development in the 1930s and created a
“taurine,” or bull unicorn. The Zells reconstructed what
they said was an ancient unicorning procedure and ap-
plied it to baby goats. During the first week of life, the
horn buds of kids are not attached yet to the skull but
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are loose tissue beneath the skin. The tissue may be ma-
nipulated surgically so that the two buds become fused
together and grow out as a single massive horn perpen-
dicular to the forehead. The procedure is performed with
local anesthetic.

The Zells created several unicorns, including pets
Lancelot and Bedivere, and made appearances at Pagan
festivals and medieval fairs. In 1984, they signed a con-
tract to lease four unicorns to Ringling Brothers/Barnum
and Bailey Circus. The animals caused a great deal of
controversy and were denounced by the American Soci-
ety for the Prevention of Cruelty to Animals (ASPCA), an
accusation some consider ironic, as the Zells are animal
lovers and volunteers for a wildlife rescue organization.
Under the terms of their contract, the Zells were prohib-
ited from publicly discussing the unicorns for a number
of years.

Another ERA project was an expedition in 1985 to
search for ri, unknown sea creatures associated with leg-
ends of the mermaids off the coast of Papua New Guinea.
They discovered ri is the local term for dugong, a type of
marine mammal, and concluded that the mermaid leg-
ends relate to dugongs.

In 1978, CAW merged with Nemeton, the Pagan orga-
nization founded by Pendderwen and Alison Harlow, and
Nemeton became CAW’s publishing arm. In 1987, CAW
also absorbed Forever Forests, another of Pendderwen’s
organizations. Annwifn, Pendderwen’s 55-acre land in
Mendocino County, was deeded to CAW, which oper-
ates it as a wilderness retreat. Lifeways, a teaching order
founded and directed by ANODEA JUDITH (past president
of CAW), is no longer active. It was an outgrowth of For-
ever Forests and focused on healing, bodywork, magic,
psychic development, dance, ritual, music and religion.

Another subsidiary is the Holy Order of Mother Earth
(HOME), a group of individuals dedicated to magical liv-
ing and working with the land.

CAWmunity, located in Brushwood, New York, is a
campsite in Fairy Woods for CAW members and friends
who are attending the Starwood and Sirius Rising Pagan
festivals.

Renaissance of CAW

By 1988, CAW had all but ceased to exist outside of Uki-
ah, California, where the Zells had relocated in 1985. The
structure of the organization was revamped and plans
were launched for more nest meetings, training courses,
new rituals and new publications. The Green Egg resumed
publication in 1988 and became an award-winning Pagan
periodical. In 1992, CAW became legally incorporated in
Australia.

By the late 1990s, CAW had increased membership in-
ternationally and was particularly strong in Australia.

In 1996, there was a hostile takeover of Green Egg, with
deep animosities between longtime water brothers. Ober-
on continued to contribute to the magazine, but was no
longer editor. In 1998, profoundly disheartened, he took

a sabbatical from his role as Primate in order to pursue
his own creative projects—particularly Mythic Images,
producing and marketing his series of God and Goddess
altar statuary. At the same time, the church headquarters
moved to Toledo, Ohio.

Phoenix Resurrection

In 2004, CAW underwent a serious shake-up as a result
of growing antagonism toward Zell from the president,
Jim Looman, and the Ohio board of directors. In August
2004, the entire board of directors resigned en masse and
issued a resolution to disband the church as of June 1,
2005. Looman died on October 3, 2004.

In May 2005, Zell revived the California corporate
status of CAW and reinstated himself as president, with
Morning Glory as secretary. Lance Christie, still direc-
tor of ATL, took on a more active role. Taking advantage
of the unique opportunity provided by the complete
dissolution of the former structure, old and new mem-
bers rallied to begin a complete evaluation and overhaul
of the entire church, rebuilding it carefully from the
ground up and incorporating lessons learned from de-
cades of experience, triumphs and mistakes. Zell calls
this “The 3rd Phoenix Resurrection of the CAW”—the
first having been in St. Louis and the second in Ukiah,
California.

During this same period, Oberon finally began writing
books and created the online GREY SCHOOL OF WIZARDRY—
possibly his most ambitious and far-reaching venture.
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Circe In Greek mythology, a sorceress renowned for
her enchantments, who turned Odysseus’ men into
swine. Described by Homer as fair-haired, she was some-
times said to be the daughter of HECATE, patron GODDESS
of WITCHCRAFT and MAGIC. Homer said she controlled
fate and the forces of creation and destruction with
braids in her hair (see KNOTS). She is seen both as a MOON
goddess—because she lived in the west of the isle of
Aeaea—and as a goddess of degrading love.

Circe was married to the king of Sarmaritans, whom
she poisoned. She was exiled to Aeaea, which means
“wailing,” built herself a palace and learned magic. She
cast a SPELL over the entire island so that anyone who
came there would be turned into an animal.
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Odysseus’ men were turned into swine, but Odysseus
escaped with the help of a magical herb, moly, given to
him by HERMES. He forced Circe to restore his men to
their human form. Nevertheless, he was so taken with
her that he spent a year with her. She was slain by Telema-
chus, who married her daughter, Cassiphone.

Circle Sanctuary One of the most active and well-
established interfaith Pagan centers. Circle Sanctuary, a
Wiccan church, is located on a 200-acre nature preserve
and herb farm between Mt. Horeb and Barneveld, Wis-
consin. Circle was formed in 1974 in Madison, Wiscon-
sin, by SELENA FOX with the help of Jim Alan and a small
group of Pagans. Fox continues to direct its activities
with her husband, DENNIS CARPENTER.

Circle originally was formed as an informal coven,
after Fox conceived the idea, name and logo in a medita-
tion. Fox and Alan drew on their musical backgrounds to
create a body of Pagan RITUAL chants and songs, which
continue to be used by Wiccan and Pagan groups around
the world. Circle quickly took a leadership role in the
growing Pagan community, providing a national and in-
ternational contact service, organizing and coordinating

gatherings, and disseminating information to individuals
and groups within the movement, the general public and
the media.

In 1978, the networking activity led to formation of
Circle Network, which has grown to include membership
of thousands of organizations and individuals from Pa-
gan and Wiccan traditions, magical traditions, animistic
and shamanic traditions and others. Members are in more
than 50 other countries. Circle’s guide to Pagan resources
has been published continuously since 1979.

Also in 1978, Circle Sanctuary was incorporated as a
nonprofit religious organization and a legally recognized
church at the state level. A newsletter, Circle Network
News, was started. It expanded to a magazine format, Cir-
cle Magazine, in 1998 and remains one of the oldest and
the largest of Pagan journals.

In 1980, Circle was recognized as a church at the federal
level. The Pagan Spirit Alliance was organized as a special
network within Circle Network devoted to fostering friend-
ship among Wiccans and other Pagans through the mail.
The Alliance eventually was folded into Circle Network.

Beginning in 1981, Circle began sponsoring the In-
ternational Pagan Spirit Gathering, held each year at
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Stone circle atop Ritual Mound at Circle Sanctuary Nature Preserve (PHOTO BY SELENA FOX; COURTESY CIRCLE SANCTUARY)
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summer solstice at a private campground in the Midwest
and one of Paganism’s oldest and most established festi-
vals. The church also coordinates or assists other Pagan
gatherings held around the United States.

From 1974 to 1982, Circle was based in various homes.
In 1983, the church used its own funds to purchase a 200-
acre nature preserve in rural hill country west of Madi-
son. The land has a rich spiritual heritage, and includes
sites once used by ancient Indians. The region is said in
local legends to be enchanted with trolls, FAIRIES and na-
ture spirits. Sightings of ghosts, spirits, Bigfoot, UFOs
and other unusual phenomena are often reported.

But a year later, in 1984, local residents who were fear-
ful of possible “devil-worship” at Circle raised zoning is-
sues. After four years of legal battles, Circle won the chal-
lenges, and Circle Sanctuary and its 200 acres were zoned
for church use. Circle became the first Pagan organization
to achieve the recognition of Witchcraft as a legal religion
by a local government in a public hearing. Circle was as-
sisted by the American Civil Liberties Union.

Numerous religious, educational, therapeutic and
spiritual training activities take place on, or are coordi-
nated from, the Circle Sanctuary land. As ministers, Fox,
Carpenter and others perform HANDFASTINGS, child bless-
ings, funerals and other “life passage” ceremonies at Circle
and all over the United States. They also conduct Pagan
seasonal festivals, full MOON ceremonies and a variety of
training programs, including intensives for Pagan minis-
ters and a School for Priestesses, established in 1986.

The church also does organic gardening, wild plant
foraging activities and preservation work for frogs, toads,
songbirds and other species, and for wetlands, woodlands
and prairie.

Circle’s Lady Liberty League, founded in 1985, for-
merly known as the Pagan Strength Web, includes Pagan
religious freedom activists who help Pagans who are be-
ing harassed or discriminated against because of their
religion. Fox and Circle played leading roles in 1985 in
a lobbying campaign against the HELMS AMENDMENT in
the U.S. Congress, which sought to prohibited Wiccan
churches from having nonprofit, tax-free status.

Since the late 1980s, Circle has achieved greater pub-
lic recognition and acceptance as has Paganism in gen-
eral. In 1988, Circle became the first Wiccan church to
be listed in the religious directory of Madison’s leading
newspapers. Fox also serves on the Board of Advisors of
the Madison Area Interfaith Network.

In the same year, Circle established its growing inter-
faith presence with representation at the World Council
of Churches International Interfaith Dialogue Confer-
ence, marking the first time that Goddess spirituality and
Paganism were represented at an international interfaith
conference. Fox was joined by MARGOT ADLER.

In 1991, Circle assisted other Pagan groups in defeat-
ing a proposed network television series unfriendly to
Witches.

The Pagan Academic Network was formed within Cir-
cle Network in 1992, becoming Paganism’s first intertra-
dition network of Pagan scholars. Circle participates in
numerous international academic seminars, conferences
and networking, in response to the establishment of Pa-
ganism as an area of academic interest. Circle provides
academic archives and research assistance for scholars.

Circle joined other Wiccan-Pagan groups to lobby for
the right of Wiccan-Pagan military veterans to have sym-
bols of their faiths on their tombstones. The campaign,
started in 1997, took years. In 1995, Circle Cemetery
was founded on Circle land for cremains, the cremated
remains of Wiccans and Pagans. The cemetery is now
20 acres in size. In 2007, three veteran gravestones with
pentacles, among the first to be issued by the U.S. Depart-
ment of Veterans, were dedicated.

FURTHER READING:
Circle Sanctuary Web site. Available online. URL: http://www.
circlesanctuary.org. Downloaded September 23, 2007.

Clan of Tubal Cain Influential Witch mystery tradition
founded by ROBERT COCHRANE in England in the 1950s.
The Clan of Tubal Cain, named after the legendary Hebrew
blacksmith, Tubal Cain, was never intended by Cochrane
to become a religion. Its concepts were passed to America
in the 1734 Tradition and also were absorbed into the
Roebuck Tradition and Ancient Keltic Church.

Cochrane, who claimed to come from a long line of
hereditary witches, worked for a while as a blacksmith
and also lived on a canal boat. The Clan had its roots in
his own family tradition, as well as in the folklore he ab-
sorbed from blacksmithing and canal life.

Cochrane viewed witchcraft as a mystery tradition, not
a fertility religion. The heart of his views was expressed
in an anonymous article he wrote for Psychic News on
November 8, 1963, entitled “Genuine Witchcraft Is De-
fended.” Cochrane said he was tired of tirades against
real witchcraft written by uninformed journalists. He
requested anonymity because of his wife and small son.
Excerpts from the letter are:

I am a witch descended from a family of witches. Gen-
uine witchcraft is not paganism, though it retains the
memory of ancient faiths.

It is a religion mystical in approach and puritanical in
attitudes. It is the last real mystery cult to survive, with
a very complex and evolved philosophy that has strong
affinities with many Christian beliefs. The concept of a
sacrificial god was not new to the ancient world; it is not
new to a witch.

Mysticism knows no boundaries. The genuine witch
is a mystic at heart. Much of the teaching of witchcraft
is subtle and bound with poetical concept rather than
hard logic.

I come from an old witch family. My mother told me of
things that had been told to her grandmother by her grand-
mother. I have two ancestors who died by hanging for the
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practice of witchcraft. The desire for power may have been
the motive behind the persecution of witches . . .

[Cochrane explains that during the Crusades in the
13th and 14th centuries, Islamic ideas infiltrated witch
covens, and witches were members of the upper classes
as well as the lower.]

One basic tenet of witch psychological grey magic is
that your opponent should never be allowed to confirm
an opinion about you but should always remain unde-
cided. This gives you a greater power over him, because
the undecided is always the weaker. From this attitude
much confusion has probably sprung in the long path of
history . . .

[Cochrane then explains that witches are not part of a
premature Spiritualist movement and are not concerned
primarily with messages or morality from the dead.]

... It [witchcraft] is concerned with the action of
God and gods upon man and man’s position spiritually.

Cochrane preferred the term clan to COVEN, and he
openly despised GERALD B. GARDNER and his followers.

The structure of the Clan was loose; RITUALS, which
were shamanic in nature, were conceived as Cochrane
went along. Inner planes contacts and alignment with
natural forces formed the basis of magical workings. The
Clan worshiped the GODDESS and HORNED GOD and con-
ducted rituals outdoors when possible, dressed in black
hooded robes. The Clan observed the same SABBATS and
ESBATS as Gardnerian and Alexandrian traditions, the
dominant ones of the time. Principal working tools were
a stang, a forked staff that represented the Horned God, a
CAULDRON for the Goddess, a cup made of horn, a cord and
a whetstone. There was only one degree of INITIATION.

Cochrane liked to use herbal psychedelics as part of
his own practice; it is not known how many of the Clan
followed suit. The sacred contents of the Cauldron were
the Aqua Vitae, the Waters of Life, laced with fly agaric
or peyote.

The Clan was never big. When DOREEN VALIENTE was
initiated into it in 1964, members included Cochrane (as
Magister) and his wife, Jane, and three men. A woman
member had recently left. Two women joined later.

In the 1960s, Cochrane began writing articles for The
Pentagram, a short-lived publication. The Pentagram at-
tracted the attention of an American Witch named Joe
Wilson, who placed an advertisement in it asking for cor-
respondence from interested parties. Cochrane respond-
ed, and the two exchanged numerous letters for about six
months until Cochrane’s death by apparent ritual suicide
at the summer solstice in 1966.

In his first letter to Wilson, dated December 20, 1965,
Cochrane asked if Wilson understood the meaning of
“1734. It was not a date, but a “grouping of numerals
that means something to a ‘witch,” he said. He explained
that 1734 is the witch way of saying YHVH (Yod He Vau
He), the Tetragrammaton, or holiest name of God. One
becomes seven states of wisdom, represented by the God-

dess of the Cauldron. Three are the Queens of the ele-
ments (water, air and earth—fire belongs to man); and
four are the Queens of the Wind Gods.

Cochrane believed that America had the right mysti-
cal underpinnings—the stars on the American flag are
PENTAGRAMS, he pointed out—and he liked the rapport
with Wilson. He transmitted his philosophy and some of
his rituals in his letters.

Cochrane was fond of teaching in riddles, poems,
dream images and mysteries. “There is no hard and fast
teaching technique, no laid down scripture or law, for
wisdom comes only to those who deserve it, and your
teacher is yourself seen through a mirror darkly,” he told
Wilson. He signed many of his letters “Flags Flax and
Fodder,” which he translated as a blessing by water, air
and earth.

Toward the end of his life, Cochrane wrote a witch’s
code of ethics:

Do not do what you desire—do what is necessary.

Take all you are given—give all of yourself.

“What I have—I hold!”

When all is lost, and not until then, prepare to die with
dignity . . . and return to the womb of the Dark God-
dess to give life another try until the wheel of rebirth is
finally broken.

After Cochrane’s death, Wilson founded the 1734 Tra-
dition. In 1969, he traveled to England while enlisted in
the U.S. Air Force and was able to meet some of Coch-
rane’s clan members. The 1734 Tradition is a family of
covens with roots to the Clan of Tubal Cain, integrated
with the teachings and ideas of other streams of Wicca
and PAGANISM. It does not have an initiation lineage by
authority; one can join without being initiated by an el-
der. Wilson died in 2004.

In 1976, Americans David and Ann Finnin founded the
Roebuck Tradition based on the 1734 Tradition. In 1982,
English magician William S. Gray, a friend of Cochrane’s,
put the Finnins in touch with Evan John Jones, one of the
original Clan members. The Finnins served a two-year
apprenticeship with Jones and were adopted into the Clan
with the power to carry it to America. In 1989, the Roe-
buck incorporated as the Ancient Keltic Church, based in
Tujunga, California.

FURTHER READING:

Clifton, Chas. A. “The 1734 Tradition in North America.”
Witchvox.com. Available online. URL: http:/www.witch-
vox.com/va/dt_va.html?a=usco&c=trads&id=3356.
Posted March 18, 2001. Downloaded October 2, 2007.

Cochrane, Robert, and Evan John Jones. The Robert Cochrane
Letters: An Insight into Modern Traditional Witchcraft.
Somerset, England: Capall Bann Publishing, 2001.

Finnin, David. “The Roebuck Tradition.” Witchvox.com.
Available online. URL: http://www.witchvox.com/va/dt_
va.html?a=usca&c=trads&id=3380. Posted April 7, 2001.
Downloaded October 2, 2007.
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Clutterbuck, Old Dorothy (1880-1951) The alleged
high priestess of a COVEN of hereditary Witches in the
New Forest of England, who initiated GERALD B. GARD-
NER into Witchcraft in 1939. Little was known about
Clutterbuck for many years, prompting some outside
observers to speculate that she had never existed at all
but was fabricated by Gardner. In 1980 DOREEN VALIENTE,
English high priestess and an early initiate to Gardner’s
coven, undertook a search of records to prove that Old
Dorothy Clutterbuck had indeed lived and died.

Clutterbuck was born January 19, 1880, in Bengal, to
Thomas St. Quintin Clutterbuck, a captain (later major)
in the Indian Local Forces, and Ellen Anne Clutterbuck.
The Clutterbucks had been married in Bengal in 1877 at
the ages of 38 and 20, respectively.

Virtually nothing is known about Clutterbuck’s early
years. At some point, she went to live in England, where
she enjoyed an affluent life. Gardner said he became ac-
quainted with her through the Fellowship of Crotona, a
group that opened “The First Rosicrucian Theatre in Eng-
land” in 1938 in the New Forest region, and performed
plays with occult themes. Some of the members of the
Fellowship revealed themselves to Gardner as Witches.
In 1939, just after the start of World War 11, Gardner said
Clutterbuck initiated him in her home (see INITIATION).
She was considered “a lady of note in the district” and
had a large house, and a pearl necklace valued at 5,000
pounds, which she liked to wear often.

Clutterbuck died in 1951, leaving a considerable estate
of more than 60,000 pounds.

Valiente began her search near Samhain (All Hallow’s
Eve), 1980. On the actual night of Samhain, Valiente said
that she and three other Witches met in a wood in south-
ern England and called upon Clutterbuck’s spirit to show
a sign that she wished Valiente to succeed in her search.
An answer interpreted as affirmative came when the lan-
tern at the south quarter of the MAGIC CIRCLE suddenly
tipped over and broke its glass. Valiente also heard the
deceased Gardner calling her name. It took Valiente two
years to trace the documents proving the existence of
Clutterbuck.

More recently, doubt has been cast on Clutterbuck’s
alleged role in Witchcraft. Scholar RONALD HUTTON re-
searched Clutterbuck’s life and background, and found
no proof that she was or wasn’t a Witch. Her diaries
and the details of her life point to a woman who was
a conservate Christian, a scion of society and active in
supporting local charities. She was married to a Tory,

Rupert Fordham, a retired landowner. (There is some
question as to whether the marriage was legal.) Her dia-
ries, full of poetry and art, make no references to the
Craft in either word or image. She had no obvious rela-
tionship with Gardner and was not associated with the
Rosicrucian theater.

The argument can be made that Clutterbuck was fol-
lowing the convention of the time to be careful and secret
about her Craft involvement. But if this were the case, she
led an amazingly complex double life that fooled both her
family and her neighbors and risked exposure that would
have caused a monumental scandal. She is remembered
by others as being a sweet, kind, compassionate woman
who had no marked intellectual pursuits.

Gardner claimed that his initiation took place at Clut-
terbuck’s home. This, too, is improbable, given Clutter-
buck’s social standing and visibility.

Hutton says that Gardner may have used Clutterbuck
as a blind to protect his real high priestess, a woman
known only as DAFO. Gardner had promised Dafo that
he would never reveal her identity. Clutterbuck, who died
before Gardner went public as a Witch, may have pro-
vided a convenient means for him to keep the promise.

FURTHER READING:

Farrar, Janet, and Stewart Farrar. The Witches’ Way: Prin-
ciples, Rituals and Beliefs of Modern Witchcraft. Custer,
Wash.: Phoenix Publishing, 1988.

Valiente, Doreen. The Rebirth of Witchcraft. London: Robert
Hale, 1989.

Cochrane, Robert (1931-1966) Controversial heredi-
tary Witch at the forefront of the revival of Witchcraft in
Britain in the 1960s. Robert Cochrane, whose real name
was Roy Bowers, founded the CLAN OF TUBAL CAIN, which
became the 1734 Tradition in America. Cochrane’s flam-
boyant life ended in what may have been a ritual suicide.
DOREEN VALIENTE called him “perhaps the most powerful
and gifted personality to have appeared in modern witch-
craft” Had his life been longer and more stable, said
scholar RONALD HUTTON, a strain of “Cochranian” witch-
craft may have emerged to rival the tradition founded by
GERALD B. GARDNER.

Cochrane gave his birthdate as January 26, 1931, at
3 AM., to a Methodist family in London. Little is known
about his early life; his own accounts in his surviving let-
ters have been vague. At the time of his death, Cochrane
had set down his life and work only in letters and a few
articles; his widow, Jane, destroyed most of his letters.

Cochrane claimed to come from a line of hereditary
witches that included his great-grandfather, great-uncle,
grandmother, aunt and mother. At different times he
claimed to have learned the Craft from his great-uncle,
his mother or his aunt.

In a letter written to the English ritual magician Wil-
liam S. Gray, founder of the Sangreal tradition of magic—
with whom he collaborated later in life—Cochrane said
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his great-grandfather was the last of the Staffordshire
witches, a family tradition going back to at least the 17th
century. His grandparents renounced the old gods and be-
came Methodists, causing his great-grandfather to curse
them. The CURSE decimated the family, and “nearly all of
them died in misery or violence,” he said.

Cochrane said he had his first mystical awareness of
the gods at age five. One windy night of a full MOON, he
was alone upstairs in his house and went to the window
to gaze out. The eerie atmosphere of broken clouds racing
past the moon and the sounds of the wind enabled him
to have a mystical experience in which he knew that the
old gods were real and that the goddess of the Moon was
real and alive.

After his father’s death, his mother told him the truth
about the family. He turned to his aunt Lucy, who taught
him the hereditary tradition. He said that only witches
can bear witches, and that witch blood, which reoccurs
every second or third generation, must be possessed in
order to gain the ear of the gods.

By his early teens he was fascinated by ancient Celtic
and Druidic lore. He may have found a mentor or teacher.
He was in his early 20s when Britain’s Witchcraft Act was
repealed in 1953, and he formed his own coven, the Clan
of Tubal Cain. Cochrane had worked as a blacksmith, and
Tubal Cain is in lore the first in the trade.

A talented poet, Cochrane loved to teach in stories,
riddles and poems rather than in straight instruction.
His coven worshiped the GODDESS and HORNED GOD and
practiced their rituals outdoors in remote areas. Unlike
the nude Witches in Gardner’s skyclad tradition, mem-
bers wore black hooded robes. They “called down the
power” in rituals and used guided meditation to create
astral temples. Cochrane was particularly close to a man
who went by the name of “Taliesin,” who said he was a
West Country hereditary witch.

Cochrane was married for at least 14 years to Jane, and
they had a son. Jane practiced his tradition with him and
helped him to develop psychic and healing abilities. He
had no interest in money and status, but, after the arrival
of his son, took office work as a designer. They lived in
the Thames Valley west of London.

Cochrane was charismatic and, if not for the emer-
gence of Gardner, might have become the dominant fig-
ure in the Craft revival. He held Gardner in contempt and
was an open critic of him. He called Gardner “an out and
out fake, who through various degenerative habits first
came into this field.” Gardner was “driven by a desire to
be whipped and to prance around naked” and “devised
his own religion which he called ‘witchcraft”” No real
authority except one ever accepted him as the genuine
article, Cochrane said.

He was equally contemptuous of Gardner’s followers,
stating that they gave witches a bad name, were thor-
oughly disliked by real witches and might be responsible
for starting a backlash against witches.

In 1962, Cochrane, Taliesin and another person
placed a newspaper ad inviting people interested in Rob-
ert Graves’ White Goddess to contact them. In 1963, Coch-
rane gained attention by writing an anonymous article for
Psychic News in which he described himself as a heredi-
tary witch and defended witchcraft against critics.

In 1964, Valiente met Cochrane, on the recommenda-
tion of friends. She had been looking for evidence of a
pagan witchcraft tradition that was older than the one
alleged by Gardner, and she initially was impressed by
Cochrane’s hereditary claims. She was initiated into the
Clan of Tubal Cain. She went to his home and partici-
pated in rituals both outdoors and indoors.

Valiente, Cochrane and Taliesin were among the
witches who became involved in the WITCHCRAFT RE-
SEARCH ASSOCIATION, formed by SYBIL LEEK after the death
of Gardner. Cochrane and Taliesin wrote for the WRA’s
journal, the Pentagram, which attracted the attention of an
American witch Joe Wilson. Wilson wrote asking for cor-
respondence, and Cochrane responded. Wilson founded
the 1734 Tradition based on Cochrane’s material.

Valiente soon became disillusioned with Cochrane,
concluding that he was full of fiction about his hereditary
lineage and probably made up rituals as he went along.
She also grated at his sharp criticisms of her friend Gard-
ner, his increasingly controlling and autocratic behavior
and an extramarital affair with a coven member. And
she discovered that Taliesin really had been a member of
Gardner’s tradition and was not a hereditary witch.

Cochrane said he was leery of Valiente and her inten-
tions and engaged in an intellectual sparring with her
via letters. He said she seemed pleasant enough, but she
asked him so many questions about his interpretations
of witch history, RITUALS, symbols and tools that he felt
pressed to answer them and admitted dodging some of
them. Exasperated, he said, “I shall have to work with the
woman so that she will understand.”

In his letters to Gray, Cochrane expressed an inter-
est in giving Valiente fictitious material just to fool with
her, . . . each time I start fooling it up, she takes me seri-
ously,” he said. He shared secrets and rituals with Gray,
but asked him not to pass certain information to Valiente
because he did not want to see it in print. He did admit
to passing fake material to Justine Glass, the pen name of
a journalist sympathetic to witchcraft and the author of
Witchcraft, the Sixth Sense—and Us (1965).

Valiente knew about the Glass situation and disap-
proved, and she also strongly disapproved of Cochrane
and Taliesin’s use of herbal psychedelics, which Cochrane
referred to as “witch’s potions.” She was furious with Co-
chrane when he performed a handfasting for a young cou-
ple and gave them a drink laced with deadly nightshade,
telling them that they should drink it to determine if they
were accepted by the gods or would be rejected, in which
case they would die. Fortunately for the couple, they only
became violently ill.
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Valiente said that the breaking point for her came one
day when Cochrane was railing against the Gardnerians
to his coven. She told him she was fed up with his malice
and had better things to do. She stopped working with the
coven. Soon thereafter, Jane left, and the coven stopped
functioning. Jane started divorce proceedings, but the
couple never actually divorced. Later, Cochrane wrote to
Valiente and apologized for his arrogant behavior.

Cochrane’s relationship with Gray was an important
part of his life; they shared ideas, rituals and material.
He told Gray that he felt the two of them were brought
together for a purpose, children of the Sun and Moon
seeking the same truth. He diagnosed Gray’s health prob-
lems via clairvoyance and even performed a healing at a
distance on him. Gray suffered from an abscessed tooth,
which he had removed, but his health did not improve.
Cochrane conducted a magical healing circle ritual. He
told Gray to be asleep by midnight on a certain night,
to take no sleeping aids and to not be surprised by any
dreams he might recall. Gray did as instructed. Some-
time during the night he became aware of a sensation of
being tossed around like a small ball by the coven while
they chanted or sang. He then felt a piercing pain under
his ribs, which moved around his body and then faded.
When he awoke, he was free of pain, and his health was
restored.

Cochrane was not so good with his own health. He
pushed physical, mental and spiritual limits, skirting in-
sanity by his own admission. The sacred Water of Life
drunk in his rituals sometimes was laced with fly agaric
or peyote to induce visions. Much of his spiritual pursuits
were devoted to accessing the Akashic Records, the uni-
versal repository of all thoughts, emotions and events, to
recover mystical wisdom.

In his work on the inner planes, Cochrane met his
spiritual master and had a powerful encounter with “the
Power we call God, or at least a representative of Her.”
He said he awakened in the middle of the night to find
himself half in and half out of his body. A dark form was
in the room, and it frightened him. He then was force-
fully taken out of his body to a wood, where he saw his
master for the first time. He was dressed in 16th-century
clothing and a cloak. The master announced the arrival
of “the Lass” and said, “Let us worship Her.” All the col-
ors around Cochrane were brilliant. A white light came
through the oak trees and revealed a naked woman on
horseback in pure light. Flooded with mystical feelings,
Cochrane was shot back into his body with a “thundering
crash.” He got out of bed, trembling and shaking. Years
later, he realized that what he had seen was “the cosmic
power we call truth.”

Cochrane lamented England as “psychically dead”
and felt that he was one of the last of his kind. In a bi-
zarre offhand observation in one of his letters to Gray, he
foreshadowed the 1980 shooting murder of John Lennon
in New York City. The noise and sexual hysteria gener-

ated by rock music was a dangerous force for teenagers to
play with, he said, “and that is what the Beatles are do-
ing. I would never be surprised to read that . . . one of the
Beatles has come to a very bloody and untimely end, a la
primitive magic as the God of Vegetation.”

Cochrane came to an untimely end himself. Early in
1966, he began telling friends that he planned to commit
ritual suicide on Midsummer’s Eve. Few took the threat
seriously, and Cochrane himself seemed to back off the
threat a few days before the solstice. He followed through
with it, though, and was found unconscious on June 21,
1966. He was taken to the hospital, where he died co-
matose. The cause was poisoning by belladonna leaves
combined with sleeping pills. It is not known whether
he intended to kill himself or his death was accidental.
Some of his friends and supporters believed that he had
committed ritual suicide by offering himself as a sacrifice
on Midsummer Eve.

Valiente was not convinced that Cochrane actually in-
tended to kill himself. Several days before the solstice, he
wrote to her, saying that by the time she read the letter, he
would be dead. Valiente believed that Cochrane intended
for her to get the letter in time to send help, but it sat
unread at home for several days while she was in the hos-
pital. She also thought that he might have been playing a
game to see if the gods accepted or rejected him. Either
way, it was a gamble with a heavy price. Valiente com-
posed “Elegy for a Dead Witch” in honor of Cochrane.

Cochrane’s letters and papers that Jane kept were be-
queathed upon her death in 2001 to Evan John Jones,
one of Cochrane’s original coven members; Jones died in
2003. Most have been published in two collections, The
Roebuck in the Thicket (2001) and The Robert Cochrane
Letters (2002).

Cochrane believed in an afterlife and in reincarnation.
In a letter to Gray, he said, “When I am dead, I shall go
to another place that myself and my ancestors created.
Without their work it would not exist, since in my opin-
ion, for many eons of time the human spirit had no abode,
then finally the desire to survive created the pathway into
the other worlds. Nothing is got by doing nothing, and
whatever we do now creates the world in which we exist
tomorrow. The same applies to death, that we have cre-
ated in thought, we create in that other reality.”
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Valiente, Doreen. The Rebirth of Witchcraft. London: Robert
Hale, 1989.

cocks Symbols of light and goodness, cocks have been
favored birds of SACRIFICE to the gods. The cock is sacred
and is associated with sun deities; it has the power to
banish evil. The cock is a bird of omen, both of luck (in
Wales) and death and evil (in Hungary). It is also a sym-
bol of fertility and has been used in DIVINATION for cen-
turies around the world.

The cock is an embodiment of the corn-spirit, who
guards the corn crop until it can be harvested. The last
sheaf of corn is variously called the cock-sheaf, cock, har-
vest-cock, autumn-hen and harvest-hen. Traditionally, a
cock is sacrificially killed at the end of harvest, in order to
ensure a bountiful crop the following season. According
to some customs, the cock is bound up in the cock-sheaf
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Witches sacrificing cock and snake to raise hailstorm (ULRICH
MOLITOR, DE IANIJS ET PHITONICIUS MULIERIBUS, 1489)

and then run through with a spit. Sometimes it is buried
in the fields up to its neck and then beheaded. Or, it is
whipped, beaten or stoned to death. It is either cooked, or
the flesh is thrown out and the skin and feathers saved to
be sprinkled on the new fields in the spring.

During the witch hunts, witches were said to sacrifice
cocks as an offense to God. The cock represented God,
light and goodness, the very things that the Devil’s le-
gions hated. Accused Irish witch Dame ALICE KYTELER
in the 14th century supposedly sacrificed cocks to her
FAMILIAR at a CROSSROADS. Witches also were said to sac-
rifice cocks over their cauldrons as part of their spells to
raise rain and storms (see STORM RAISING).

The witches’ sABBATS allegedly went on all night until
cock-crow, at which point the revelers scattered. MON-
TAGUE SUMMERS observed in The History of Witchcraft and
Demonology (1926):

That the crowing of a cock dissolves enchantments is a
tradition of extremest antiquity. The Jews believed that
the clapping of a cock’s wing will make the power of
demons ineffectual and break magic spells. . . . The rites
of Satan ceased [at dawn] because the Holy Office of
the Church began. In the time of S. Benedict Matins
and Lauds were recited at dawn and were actually often
known as Gallicinium, Cock-crow.

NICHOLAS REMY, 16th-century French demonologist
and witch prosecutor, said that a witch confessed to him
that cocks were hated by all witches and sorcerers. The
cock heralds the dawn, which brings light to the sins of
the night and rouses men to the worship of God.

Cocks were said to crow at the birth of Christ and
at his death. During the Middle Ages, the cock became
an important Christian symbol of vigilance and resur-
rection, and earned a place at the top of church steeples,
domes and buildings.

FURTHER READING:

Leach, Maria, ed., and Jerome Fried, assoc. ed. Funk & Wag-
nall’s Standard Dictionary of Folklore, Mythology and Leg-
end. New York: Harper & Row, 1972.

Rémy, Nicolas. Demonolatry. Secaucus, N.J.: University
Books, 1974.

Summers, Montague. The History of Witchcraft and Demonol-
ogy. London: Kegan Paul, Trench, Trubner & Co. Ltd,,
1926.

Cole, Ann (17th century) Accused witch in Hartford,
Connecticut, who was believed to be under demonic POS-
SESSION. The case was recorded in a letter written by Rev-
erend John Whiting, which in turn was published by
INCREASE MATHER in An Essay for the Recording of Illustri-
ous Providences (1684).

Ann Cole was described by Mather as a woman of
great integrity and piety. In 1662, she was living in the
house of her father—“a godly man”—when she began
having bizarre fits, “wherein her Tongue was improved
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by a Daemon to express things which she herself knew
nothing of,” Mather wrote. Sometimes the discourses
went on for hours. Cole named other persons as witches
and described how they intended to carry out “mischie-
vous designs” against herself and others, by afflicting
bodies and spoiling names. The DEMONS told her to “run
to the rock.”

Cole’s fits happened in public as well as in private.
They were violent physically as well as verbally. She even
disrupted church services, causing one person to faint.

At times Cole lapsed into gibberish. Then the demons
said they would change her language so that she could tell
no more tales. She began speaking English with a precise
Dutch accent, describing how a woman who lived next
to a Dutch family had been afflicted by a strange pinch-
ing of her arms at night. Cole’s Dutch accent was so good
that others pronounced it to be genuine and impossible
for Cole to imitate on her own.

One of the alleged witches named by Cole was her
next-door neighbor, REBECCA GREENSMITH, who was con-
victed and executed in 1693. A man and a woman named
by Cole were given the SWIMMING test of being bound
and thrown into water. They neither floated nor sank, but
bobbed like buoys, half in and half out of the water. A
witness, protesting that anyone bound with their hands
to their feet would not sink (and therefore be guilty), un-
derwent the test himself. He was lowered gently into the
water, not thrown in as were the accused, and promptly
sank.

It is not known how many others named by Cole were
accused of witchcraft and executed; some fled Hartford
and were never seen again. Once the accused were dead or
gone, Cole recovered and had no more fits. She resumed
her life as “a serious Christian.” Twenty years later, Whit-
ing reported that she was still devout and free of fits.

One possible explanation for Cole’s fits is multiple
personality disorder. More likely, her fits were brought on
by intense fear of witchcraft, prevalent at the time.

FURTHER READING:

Karlsen, Carol E The Devil in the Shape of a Woman: Witch-
craft in Colonial New England. New York: W. W. Norton
& Co, 1987.

Hansen, Chadwick. Witchcraft at Salem. New York: New
American Library, 1969.

Mather, Cotton. On Witchcraft: Being the Wonders of the Invis-
ible World. Mt. Vernon, N.Y.: The Peter Pauper Press,
1950. First published 1693.

Cole, Eunice (17th century) New Hampshire woman
accused repeatedly of witchcraft, who was staked like a
vampire when she died.

Eunice Cole of Hampton, New Hampshire, was in her
70s when she was found guilty of witchcraft in 1656. She
was sentenced to a flogging and life imprisonment in jail
in Boston. Her 82-year-old husband, William, was too
frail to take care of their farm by himself. He also could

not keep up with the eight pounds a year that he was be-
ing charged to pay for Eunice’s keep in jail.

In 1662, he went to court to beg for the release of
Eunice. The court refused. The selectmen of Hampton
stepped in to pay her jail costs, but they also fell behind
and were arrested for nonpayment. To avoid being put in
jail himself, one of the selectmen, named Marston, confis-
cated the Cole property. William, thoroughly broken by
then, died soon thereafter.

Eunice appealed to the court for her release, and the
court this time agreed—provided that she live outside of
the court’s jurisdiction. In 1670, the selectmen of Hamp-
ton allowed her to live in a small hut by the river. The
townspeople gave her food.

Barely a year later, Cole was charged with witchcraft
once again. Her alleged crime was hurling a CURSE at a
boat passing by on the river. The boat went asunder on
rocks, and everyone aboard drowned. The incident was
so heavily publicized that poet John Greenleaf Whittier
wrote a poem about it, The Wreck of Rivermouth.

By the time the case came to court in 1673, Cole was
in her 90s. This time she was found not guilty of witch-
craft and sent back to her hut. However, she was shunned
by the townspeople, who stopped giving her food and aid.
Cole died soon thereafter.

Townspeople found her dead. Her body was carted to
aroadside and a shallow pit was dug. A stake was pound-
ed into her chest to prevent her spirit from walking about,
and a HORSESHOE was tied to the stake in order to repel
any evil spirits, such as FAMILIARS that might be lurking
around her. Then her corpse was set afire. While her body
burned, the townspeople danced and celebrated.

FURTHER READING:
Cahill, Robert Ellis. Strange Superstitions. Danvers, Mass.:
Old Saltbox Publishing, 1990.

cone of power The raising and directing of a spiral of
psychic energy in RITUAL and spellcraft. GERALD B. GARD-
NER described the cone of power as one of the “old ways”
of witches; most likely, he borrowed the concept from
the various magical sources he used in constructing his
rituals and BOOK OF SHADOWS. The raising of psychic
energy is intrinsic to ritual and MAGIC in general, and
many methods have been used since ancient times.
According to Gardner, witches raise a cone of power
by dancing in a circle around a fire or candle, then link-
ing hands and rushing toward the fire shouting the goal,
until everyone is exhausted or someone faints, which in-
dicates the energy has been sent off successfully.
Wiccans use variations of this, chanting and dancing
in a circle to an increasing tempo, perhaps accompanied
by drumming and perhaps employing visualizations of
psychic energy moving up through the chakras from the
base of the spine to the crown. The energy is projected
over the group in a cone shape; it is visible to those with
clairvoyant sight. The energy is controlled by the high
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priestess or high priest, who determines when the group
should release it collectively for maximum effect.

The cone shape has symbolic significance for Witch-
es. In parts of ancient Syria, the cone was the symbol of
Astarte, the Phoenician goddess of motherhood, fertility
and war. Tall, conical hats are associated with magicians
and folk witches of old. The cone also is associated with
the circle, symbol of the Sun, unity, eternity and rebirth,
and with the triangle, which has associations with the el-
ements and pyramids, and represents the upwards spiri-
tual aspirations of all things. The triangle also represents
the number three, which represents the energy of cre-
ation, and is associated with the Triple Goddess.

FURTHER READING:

Crowley, Vivianne. Wicca: The Old Religion in the New Mil-
lennium. Revised ed. London: Thorsons/Harper Collins,
1996.

Starhawk. The Spiral Dance. Revised ed. San Francisco: Harp-
erSanFrancisco, 1989.

Valiente, Doreen. An ABC of Witchcraft Past and Present.
1973. Reprint, Custer, Wash.: Phoenix Publishing, 1986.

conjurer See CUNNING MAN/CUNNING WOMAN.

Corey, Giles (d. 1692) Executed in the SALEM WITCHES

hysteria of 1692-93 by being pressed to death for not

acknowledging the right of the court to try him on
charges of witchcraft.

Giles Corey was a well-to-do man of Salem Town, in
his 80s when the hysteria started. He owned a farm of 100
acres and other properties as well. Though hardworking,
he was not entirely well regarded, having a reputation
for being quarrelsome and “scandalous.” Long before the
hysteria, Corey was regarded as the reason for just about
anything that went bad in Salem Town. In 1676, he was
rumored to have beaten a farmhand who subsequently
died. Corey was arrested and charged with murder, but
the jury found him not guilty, believing the man to have
died of a non-related disease. Corey paid a fine and was
set free.

Two years later, Corey was in court again, this time in
a lawsuit brought by a laborer over a wage dispute. The
court found against Corey:.

He was married to MARTHA COREY, his third wife, who
was condemned as a witch and hung on September 22,
1692. When the hysteria began in early 1692, Corey be-
lieved in witches as the cause of the girls’ afflictions. He
differed with Martha, who was skeptical.

Corey did not distinguish himself as the hysteria
spread and Martha became one of the victims. In fact, he
even spoke against her and was willing to testify against
her in her trial. Then he defended her innocence, denying
things he'd said, thus making himself out to be a liar—
one of the gravest of sins in Puritan eyes.

The tables turned on him when the afflicted girls cried
out against him, calling him a WIZARD and saying they

had seen his specter about town. Corey may have seen the
handwriting on the wall, for he made out a will bequeath-
ing his properties and possessions to two of his sons-in-
law. He then refused to answer his indictment. Under the
laws of New England, a person who refused to answer an
indictment could not be tried. If Corey could not be tried
and found guilty, then his properties could not be seized
by the state.

However, the law allowed such a person to be tortured
until they either answered or died. The torture method
chosen for Corey was pressing. Corey was excommuni-
cated on September 14, 1692. He was taken out into a field
and staked to the ground. A wooden plank was placed
over his body and then heavy stones were laid on top of
the plank. The weight was increased until Corey literally
was pressed to death. For two days he lay in agony, un-
til at last he expired. The weight pushed his tongue out
of his mouth. Sheriff Richard Corwin took his cane and
pushed the tongue back in.

According to lore, Corey was asked repeatedly to an-
swer the indictment, but replied only “More weight!” His
ghost is said to haunt the area where he died.

Corey’s excommunication was reversed on March 2,
1712.

FURTHER READING:

Hansen, Chadwick. Witchcraft at Salem. New York: New
American Library, 1969.

Upham, Charles. History of Witchcraft and Salem Village. Bos-
ton: Wiggin and Lunt, 1867.

Corey, Martha (d. 1692) The fourth person to be
accused of witchcraft in the SALEM WITCHES hysteria of
1692-93, who was tried and executed.

Martha Corey was the wife of GILES COREY, who also
was executed. The Coreys were well-to-do, pious resi-
dents of Salem Town. Martha'’s age at the time of the trials
is not known. Presumably, she was beyond child-bearing
years. She was Giles’ third wife; the couple had no chil-
dren of their own.

Corey was renowned for her piety, but she became
a target after the slave TITUBA confessed to witchcraft.
Tituba said that four women were hurting the afflicted
girls, but named only two—SARAH GOOD and Sarah Os-
borne. The afflicted girls came up with no names. Then
gossip circulated that the girls were talking about others
as witches, including Martha Corey. Thirteen-year-old
Ann Putnam broke the silence in March 1692 by naming
Corey next as one of the four who was tormenting them.
Corey, she said, appeared in spectral form and pinched
and tormented her.

One of the girls’ tricks was to claim that they could
identify their tormentors, who came in spectral form, by
their clothing, which they could see. Two representatives,
Thomas Putnam (Ann’s uncle) and Ezekiel Cheever, were
chosen to visit Corey to ask her questions about the alle-
gations of the girls. First, they asked Putnam to describe
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the clothing that Corey would be wearing when they ar-
rived. But Putnam dodged the matter, claiming that Co-
rey had struck her blind so that she could not see the
clothing.

When Putnam and Cheever arrived at the Corey resi-
dence, Martha confidently denied any knowledge or role
in the girls’ afflictions. When told she had been cried out
against by Putnam, she asked if Putnam had identified
her clothing. Apparently, Corey was wise to the trick and
thought she would expose it. Instead, her answer was tak-
en as a sign of witchcraft, for how else would she know?

Corey was arrested on March 19 and taken to the Sa-
lem Town meetinghouse for examination by the magis-
trates. She seemed to be convinced that common sense
would prevail. She denied being a witch and said she did
not know if there were any witches in New England. She
laughed at some of the questions. She said the magistrates
were blind to the truth, and she could make them see it,
but then declined to do so.

Days later, Putnam was sent for and, when in the pres-
ence of Corey, went into fits. If Corey bit her lip, the girl
said she was being bitten. If Corey clenched her hands,
she said she was being pinched.

Corey was sent to jail and tried in September. She con-
tinued to think that it would be impossible for a person
such as herself to be found guilty of witchcraft. What
could she do, she said, if others were against her? Un-
fortunately, her husband Giles contributed to the case
against her. Giles had bought completely into the hysteria
and said that Martha acted in strange ways “like the Devil
was in her.” He testified that some of their animals had
been mysteriously hurt or sick, implying that Martha may
have been responsible. Corey was condemned to death.
She was excommunicated from the church in Salem Town
on September 11. On September 22, she was hanged with
seven others. She ended her life with prayer.

As Corey and the others swung at the ends of their
ropes, Reverend Nicholas Noyes said, “What a sad thing
it is to see eight firebrands of hell hanging there.”

Corey’s excommunication was reversed on February
14, 1703. In its statement, the brethren of the church said
that “we were at that dark day under the power of those
errors which then prevailed in the land” and that Corey’s
execution “was not according to the mind of God.”

FURTHER READING:
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corndolly A RrITUAL doll, or variation of a POPPET, used
in traditional seasonal rites for fertility of the land. The
corn dolly is a harvest figure made of either the last or

first sheaves of grain. It is placed in the fields or used as a
CHARM in fertility rites or as a centerpiece in seasonal
celebrations (see WHEEL OF THE YEAR). Corn dollies are
hung in homes or fed to livestock as a magical charm for
their well-being.

Modern corn dollies are made in various shapes, espe-
cially for hanging in the home, such as bells, cornucopias,
or plaited into intricate patterns.

Corn dollies have many names, such as corn-mother,
grandmother, mother of the grain, harvest-mother, moth-
er-sheaf, old woman, old wife, the Cailleach, the hag, the
queen, the Bride, the maiden, the Ceres and the Demeter.
The latter two are the Greek and Roman names, respec-
tively, for the goddess of the grain and harvest.

corpse light See JACK-O-LANTERN.

Council of American Witches An alliance of Wiccans
from different traditions, which was active in 197374 in
an effort to define the principles of WicCA. The effort
was spearheaded by CARL WESCHCKE, a Wiccan priest
and president of Llewellyn Publications in St. Paul, Min-
nesota. Weschcke believed that the formulation of a com-
mon set of principles and definitions would help dispel
myths about WITCHCRAFT and distinguish it from SATAN-
IsM in the eyes of the public and press.

Under the sponsorship of Llewellyn Publications, 73
Wiccans from various traditions convened in Minneapo-
lis in the fall of 1973 and formed the Council. Weschchke
was named chair. A newsletter, Touchstone, was inaugu-
rated, and the Council began collecting statements of
principles from Wiccan traditions around the country.
Differences were many, but by April 1974 the Council was
able to unify them into a general set of 13 principles. We-
schchke drafted “The Principles of Wiccan Belief,” which
many Wiccans continue to endorse, and which were later
incorporated into one or more editions of the handbook
for chaplains in the U.S. Army.

In adopting the principles, the Council stated:

In seeking to be inclusive, we do not wish to open our-
selves to the destruction of our group by those on self-
serving power trips, or to philosophies and practices
contradictory to those principles. In seeking to exclude
those whose ways are contradictory to ours, we do not
want to deny participation with us to any who are sin-
cerely interested in our knowledge and beliefs, regard-
less of race, color, sex, age, national or cultural origins
or sexual preference.

Shortly after this landmark action, the Council dis-
banded, due in part to continuing differences among
traditions.

The principles of Wiccan belief are as follows:

1. We practice rites to attune ourselves with the nat-
ural thythm of life forces marked by the phases
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10.

of the Moon and the seasonal Quarters and Cross
Quarters.

. We recognize that our intelligence gives us a

unique responsibility toward our environment.
We seek to live in harmony with Nature, in eco-
logical balance offering fulfillment to life and con-
sciousness within an evolutionary concept.

. We acknowledge a depth of power far greater than

that apparent to the average person. Because it is
far greater than ordinary it is sometimes called
“supernatural,” but we see it as lying within that
which is naturally potential to all.

. We conceive of the Creative Power in the universe

as manifesting through polarity—as masculine
and feminine—and that this same Creative Power
lies in all people, and functions through the inter-
action of the masculine and the feminine. We
value neither above the other, knowing each to be
supportive of the other. We value sex as pleasure,
as the symbol and embodiment of life, and as one
of the sources of energies used in magickal prac-
tice and religious worship.

. We recognize both outer worlds and inner, or

psychological, worlds sometimes known as the
Spiritual World, the Collective Unconsciousness,
Inner Planes, etc.—and we see in the interaction
of these two dimensions the basis for paranormal
phenomena and magickal exercises. We neglect
neither dimension for the other, seeing both as
necessary for our fulfillment.

. We do not recognize any authoritarian hierarchy,

but do honor those who teach, respect those who
share their greater knowledge and wisdom, and
acknowledge those who have courageously given
of themselves in leadership.

. We see religion, magick and wisdom in living as

being united in the way one views the world and
lives within it—a world view and philosophy of
life which we identify as Witchcraft—the Wiccan
Way.

. Calling oneself “Witch” does not make a Witch—

but neither does heredity itself, nor the collecting
of titles, degrees and initiations. A Witch seeks to
control the forces within her/himself that make
life possible in order to live wisely and well with-
out harm to others and in harmony with nature.

. We believe in the affirmation and fulfillment of life

in a continuation of evolution and development of
consciousness giving meaning to the Universe we
know and our personal role within it.

Our only animosity towards Christianity, or
towards any other religion or philosophy of life,
is to the extent that its institutions have claimed
to be “the only way” and have sought to deny
freedom to others and to suppress other ways of
religious practice and belief.

11. As American Witches, we are not threatened by
debates on the history of the Craft, the origins of
various terms, the legitimacy of various aspects of
different traditions. We are concerned with our
present and our future.

12. We do not accept the concept of absolute evil, nor
do we worship any entity known as “Satan” or
“the Devil,” as defined by Christian tradition. We
do not seek power through the suffering of others,
nor accept that personal benefit can be derived
only by denial to another.

13. We believe that we should seek within Nature
that which is contributory to our health and well-
being.

FURTHER READING:
Adler, Margot. Drawing Down the Moon. Revised ed. New
York: Viking, 1986.

coven The formal organization and working unit of
witches and Wiccans. The origin of the word coven is not
clear. Most likely, it derives from the verb convene, which
includes in its variant convent, which once referred both
to a religious meeting and the place of a religious meet-
ing. Chaucer used the term covent in Canterbury Tales
to refer to the meeting of 13 people. The term covine
was used in 1662 in the trials of the Auldearne, Scot-
land, witches to describe the witches’ organizations.
One of the witches, ISOBEL GOWDIE, likened the covines
to squads. The witches were divided into these subdivi-
sions because there were so many of them, Gowdie
said.

Sir Walter Scott, in Letters on Demonology and Witch-
craft (1830), notes that the term Covine tree was the com-
mon name for the tree that usually stood in front of a
castle, probably so named because the lord of the castle
met his guests there:

He is the lord of the hunting horn
And king of the Covine tree;

He’s well loo’d in the western waters
But best of his ain minnie.

MONTAGUE SUMMERS referred to covens as conventicles,
from the Latin coventus, (assembly or coming together)
and also includes covey, coeven and curving as variations
of the word.

Historical Beliefs about Covens

The existence of covens. References in literature to covens
of witches date back to the 12th century. In Polycraticus,
John of Salisbury describes organized groups of witches
carrying on at wild SABBATS but adds the caveat that they
are merely deceptions created by the DEVIL and are not to
be believed. A story popular in the late Middle Ages con-
cerns an episode in the life of St. Germain, the bishop of
Auxerre (390-448), in which he encounters villagers pre-
paring a dinner for “the good women who walked about
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at night.” St. Germain, expressing the dominant view of
the Catholic Church, discredited these sabbats of covens
as deceits of the Devil.

It was not until the INQUISITION that the existence of
covens was taken more seriously. Accused witches were
tortured into confessing that they were members of se-
cret, subversive organizations, and were forced to impli-
cate others (see TORTURE).

British anthropologist MARGARET A. MURRAY held that
covens were far more prevalent and organized than the
Church was willing to believe, though there is little evi-
dence to support that contention. Many accused witches
persecuted by the Inquisition were solitary old women,
outcasts from society, who may have possessed special
healing or clairvoyant powers.

The earliest known reference to a coven in a witch trial
occurred in 1324 in Kilkenny, Ireland, when Dame ALICE
KYTELER was accused of being part of a 13-member group.
In the 16th and 17th centuries, more witches, though not
a great number of them, confessed under torture to hav-
ing joined covens. By the time witch-hunting died down
in the early 1700s, the concept of the coven was firmly
established.

Among Wiccans, it was once commonly believed that
witchcraft had descended unbroken from prehistoric
times as a pagan religion.

Some Witches claim to be members of covens that date
back generations. SYBIL LEEK’'s New Forest coven claimed
to be 800 years old. Some covens may indeed be old, but
there is little evidence to indicate that covens have exist-
ed in unbroken lines throughout history. As of the 1980s,
most witches had abandoned the unbroken tradition the-
ory in favor of the view that modern Witchcraft reflects a
reconstruction of old beliefs and practices.

Number in a coven. Traditionally, the number of witches
in a coven is supposed to be 13: 12 followers plus a leader.
Murray stated this unequivocably in The God of the Witches
(1931), concerning medieval covens:

The number in a coven never varied, there were always
thirteen, i.e., twelve members and the god....In the
witch-trials the existence of covens appears to have been
well known, for it is observable how the justices and
the priests or ministers of religion press the unfortunate
prisoners to inculpate their associates, but after persons
to the number of thirteen or any multiple of thirteen had
been brought to trial, or had at least been accused, no
further trouble was taken in the matter.

The leader was believed to be either the DEVIL himself
or a person, usually a man, who, witch-hunters said, rep-
resented the Devil and dressed himself in animal skins
and horns at sabbats.

The evidence for a constancy of 13 members is slim,
however, and is referenced in only 18 trials (see THIR-
TEEN). At her trial in 1662 Isobel Gowdie stated, “Ther ar
threttein persons in ilk Coeven.” In 1673 accused witch

Ann Armstrong of Newcastle-on-Tyne stated she knew of
“five coveys consisting of thirteen persons in every cov-
ey,” and of a large meeting or sabbat of many witches, and
“every thirteen of them had a divell with them in sundry
shapes.” Such “testimony” may have been the result of
leading questions posed by inquisitors, combined with
torture.

Structure and activities of a coven. In The History of Witch-
craft and Demonology (1926), Summers defined covens as:

. . . bands of men and women, apparently under the
discipline of an officer, all of whom for convenience’
sake belonged to the same district. Those who belonged
to a coven were, it seems from the evidence at the tri-
als, bound to attend the weekly Esbat. The arrest of one
member of a coven generally led to the implication of
the rest.

COTTON MATHER, in writing on the Salem witchcraft
trials of 1692, said “the witches do say that they form
themselves much after the manner of Congregational
Churches, and that they have a Baptism, and a Supper,
and Officers among them, abominably resembling those
of our Lord.”

Murray also drew on witch trials to portray the alleged
organization of a coven. According to old testimony, the
titular head of each coven was the grandmaster, or deity
worshiped. Most likely, this was a pagan deity with horns
(see HORNED GOD), but in the Inquisition it became the
Devil himself. Usually, the god/Devil was represented by
a substitute man or woman who conducted rituals in the
god/Devil's name. At sabbats, when the god/Devil was
present in person, the grandmasters then became officers.

Each coven reputedly also had a summoner, a person
who secretly gave notice to members regarding the next
meeting time and location. Sometimes the officer and
summoner were the same person; not uncommonly, this
person was a Christian priest who still participated in pa-
gan ceremonies. The duties of the officer/summoner in-
cluded keeping attendance records, scouting for recruits
and presenting initiates to the god/Devil.

Covens also had a high-ranking position called maid-
en, a comely young lass with primarily ceremonial duties.
The maiden served mostly as consort and hostess at the
right hand of the grandmaster, or Devil, at sabbats and
led the dance with him. The witches of Auldearne, Scot-
land, in 1662 claimed to have a “Maiden of the Covine,”
described in Sir Walter Scott’s Letters on Demonology and
Witchcraft as “a girl of personal attractions, whom Satan
placed beside himself, and treated with particular atten-
tion, which greatly provoked the spite of the old hags,
who felt themselves insulted by the preference.” In some
accounts, this maiden was also called the Queen of the
Sabbat.

Murray contended that JOAN OF ARC was a witch and
that her appellation “the Maid” therefore had special
significance.
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Each coven was independent yet supposedly was
linked to other covens in a region through a coopera-
tive network. In the trial of the North Berwick witches in
Scotland in 1591, three covens allegedly worked together
to try to murder King James VI of Scotland (see NORTH
BERWICK WITCHES). There is scant other historical evi-
dence for formal networks of covens.

The Coven in Wicca

Existence and formation of covens. Many Wiccans be-
long to covens, although it is estimated that many more
practice alone as solitaries (see SOLITARY). The number
of covens is unknown, for most exist quietly, some even
secretly.

Most Wiccans do not proselytize or seek converts;
prospective joiners must seek out a coven and ask for ad-
mission. Novices are admitted at the coven’s discretion;
not everyone who wants to join a coven is admitted. Ap-
plicants are screened and trained in a “training circle,”
traditionally for a year and a day. They are evaluated as to
their reasons for wanting to enter the Craft and how well
they fit with the group. A coven is a close working group,
the effectiveness of which depends heavily upon the rap-
port and trust of its members. Successful candidates are
those who are interested in healing and spiritual develop-
ment. Candidates who are accepted are formally initiated
into the Craft and the coven.

Most covens follow a tradition that has its own BOOK
OF SHADOWS, a set of rules, ethics, beliefs, rituals, songs
and administrative procedures for running a coven. It is
customary for new covens to be formed by “hiving off”
from existing covens.

Wicca is fluid, and any witch can start a new tradi-
tion, as well as a coven. Smaller ones abound, even one-
coven traditions. Some of them are short-lived. Some
covens choose to be eclectic, blending various traditions
together or incorporating elements of SHAMANISM or other
religions. Even within traditions, covens vary in the em-
phasis given to aspects of the Craft (see WITCHCRAFT).

Some covens join together and incorporate in organi-
zations that serve as sources for networking or as advo-
cates in legal issues (see COVENANT OF THE GODDESS).

The regular, working meeting of a coven is the ESBAT
or circle, which usually occurs at the full MOON but may
be set at other lunar phases. Covens also meet to celebrate
eight seasonal festivals (see WHEEL OF THE YEAR). The co-
venstead is the location of a coven’s temple and the place
where a coven meets. It may be an outdoor site or the
basement or spare room in the home of one of the coven
members. The covenstead is the epicenter of a circular
area called the covendom, which extends out one league,
or three miles, in all directions, and in which all coven
members are supposed to live. Traditionally, covendoms
are not to overlap, but this rule is not strictly observed.

Number in a coven. GERALD B. GARDNER considered 13 to
be the ideal number of a coven, which would include six

“perfect couples” of men and women, plus a leader. Ide-
ally, the couples would be married or be lovers, in order
to produce the best harmony and results in magic. SYBIL
LEEK also said that all New Forest covens had 13 mem-
bers: six men and six women plus a high priestess.

Thirteen is traditional, but not a rigid rule. Many co-
vens vary in size from three to about 20 members. Size is
important, for too few members means ineffective magic.
Too many become unwieldy. Some witches consider nine
to 13 the ideal range. Much depends upon the group rap-
port and harmony.

Most covens have both male and female members,
which is in keeping with the male-female polarity re-
quired for a fertility religion. Some covens are all-women
or all-men.

History of a coven. Members of a coven are called coven-
ers. All are priests and priestesses, save the leaders, who
are the high priestess and/or high priest. Some traditions
call the leaders the Master and the Lady. Most traditions
have a three-degree system of advancement that calls
for a minimum of a year and a day at each degree. As
the Witch advances, she or he learns more secrets of the
Craft and is entrusted to perform higher-level duties and
rituals. Third-degree witches are eligible to become high
priestesses and high priests.

In most covens, the high priestess is the ranking
leader of a coven and represents the GODDESS. The high
priestess is sometimes called the magistra (and the high
priest the magister). If a coven has both male and female
members, the high priestess shares leadership with a high
priest; however, she is still viewed as the titular head of
the coven. A Witch may become high priestess by leaving
a coven to start her own, or by group consensus, should
a high priestess leave a coven or step down. The high
priestess is responsible for the smooth running of the co-
ven so that all members can work in spiritual harmony
with one another.

Besides good leadership qualities, the high priestess
should possess strong psychic powers and sharp intu-
ition. Much of a coven’s magic work involves the sensitive
use of psychic abilities. The high priestess must be able
to build and shape the group psychic powers and sense
when they are at their peaks. In addition, she helps indi-
vidual coveners develop their own psychic abilities. It is
usually the role of the high priestess to cast and purify
the MAGIC CIRCLE and invoke the GODDESS and the spir-
its of the four quarters and ELEMENTS. She also directs
the chants, rituals and magic work. The high priestess
may “pass the wand” or delegate these duties from time to
time to other coveners, as part of their training.

The high priest represents the Horned God, who is
the consort to the Goddess and performs certain ritu-
als with the high priestess. In most traditions, only high
priests and high priestesses may initiate others into the
craft; men initiate women and women initiate men (see
INITIATION).
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There are no appointed or elected “kings” and “queens”
of Witches, though some individuals have adopted those
titles. A high priestess from whose coven others have
hived off is entitled to be called a Witch Queen, which is
entirely different.

Many covens have a maiden, who is at least a second-
degree Witch and is the personal assistant of the high
priestess. The maiden can substitute for the high priest-
ess in certain tasks; she also handles various adminis-
trative duties. She is likely to be in charge of a “training
circle” of potential initiates. According to tradition, the
office of maiden is held by one woman, until she succeeds
the high priestess or leaves to form her own coven. In
some covens, the position may be rotated as a means of
training for third degree.

Many covens have a summoner, also called a fetch,
who is in charge of scheduling meetings and notifying
members.
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Covenant of the Goddess One of the largest and old-
est Wiccan religious organizations. The Covenant of the
Goddess (COG) is an international nonprofit confedera-
tion of autonomous covens and solitary witches of vari-
ous traditions and is based in Berkeley, California. COG
states that its purpose is “to increase cooperation among
Witches and to secure for witches and covens the legal
protection enjoyed by members of other religions.”

COG was formed in 1975 by elders from diverse Wic-
can traditions in response to the rise of interest in witch-
craft, feminism and environmentalism. The elders drafted
a covenant among them, and bylaws for the new organi-
zation. The bylaws were ratified by 13 member covens at
the summer solstice in 1975. Incorporation as a nonprofit
religious organization came on October 31 (Samhain) the
same year.

COG has a national board of directors but no hierarchy
and is governed by consensus. It has the power to confer
credentials upon clergy. Membership is open to all covens
and individual Witches who worship GODDESS and “the
Old Gods,” believe in a code of ethics compatible with
COG, and have been meeting or practicing for at least six
months. About two-thirds of its clergy are women. There
are 13 local councils, regional conferences, a national
newsletter and an annual national conference, “Merry-

Meet,” that is open to all Pagans and Wiccans. In addition,
COG participates in numerous interfaith, educational,
environmental, charitable and community activities and
provides educational resources for teen Wiccans.

COG recognizes the autonomy of each coven, and the
variations in craft law among various traditions. The or-
ganization does not shape or direct policy. It does have a
code of ethics, which states that:

¢ Witches must follow the WICCAN REDE, “An’ it harm
none, do as ye will.”

* No fees can be charged for initiations or initiate
training.

e “Reasonable fees” may be charged for services that
earn a living.

e The autonomy and sovereignty of other Witches
and covens must be respected.

* Witches should be mindful of both the unity and
diversity of their religion.

FURTHER READING:
Covenant of the Goddess Web site. Available online. URL:
http://www.cog.org. Downloaded August 17, 2007.

cowan In Wicca, a non-witch, a person who has not
been initiated into the Craft (see INITIATION). The word is
an old Scottish term for a mason who has learned the
trade without serving an apprenticeship. Cowans gener-
ally are not allowed to attend circles, or ESBATS, the regu-
lar meetings of covens in which magical work is
performed. Cowans may be invited to attend seasonal
festivals.

Craft name In Wicca, a name taken upon INITIATION
that reflects one’s new identity as witch. A witch may
keep a Craft name secret and use it only in meditation,
or may disclose it only to members of the COVEN. Some
witches choose to use their Craft names publicly, while
others have both private and public Craft names. Some
covens have strict rules against disclosing Craft names
to outsiders.

During the witch hysteria, witch-hunters and inquisi-
tors spread the notion that witches were given new names
by the DEVIL after he had signed them to pacts and bap-
tized them. In Wicca, Craft names have nothing to do
with the Devil, who is neither recognized nor worshiped
by witches.

Craft names are highly individualistic. They may re-
flect personal aspirations, ethnic heritage or an aspect of
a deity with whom the Witch identifies. A Witch selects a
Craft name through meditation, study or oracular DIVINA-
TION. Some use trance to receive a name bestowed by the
GODDESS. Others are given names by their high priestess
or high priest. Witches may change their Craft names as
they advance from first degree to third degree, the lev-
els of knowledge in major traditions, or as their sense of
identity and purpose changes.
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FURTHER READING:
Buckland, Raymond. BUCKLAND’S COMPLETE BOOK OF WITCH-
CRAFT. St. Paul, Minn.: Llewellyn Publications, 1986.

crosses One of the oldest AMULETS in the world, pre-
dating Christianity by many centuries. In the common-
est form of a cross, all four arms are of equal length
rather than in a T-shape. Crosses have been associated
with sun deities and the heavens, and in ancient times
they may have represented divine protection and pros-
perity. Crosses also are represented by the Y-shaped Tree
of Life, the world-axis placed in the center of the uni-
verse, the bridge between the earth and the cosmos, the
physical and the spiritual.

In Christianity, the cross transcends the status of am-
ulet to become symbolic of the religion and of the suffer-
ing of Christ’s crucifixion; yet, it still retains aspects of an
amulet, protecting against the forces of evil. Even before
the crucifixion of Christ, the cross was a weapon against
the dark forces. According to legend, when Lucifer de-
clared war upon God in an attempt to usurp his power,
his army scattered God’s angels twice. God sent to his an-
gels a Cross of Light on which were inscribed the names
of the Trinity. Upon seeing this cross, Lucifer’s forces lost
strength and were driven into hell.

Early Christians made the sign of the cross for divine
protection and as a means of identification to each other.
In the fourth century, Christ’s wooden cross was alleged-
ly found in excavations in Jerusalem by Empress Helena,
mother of Constantine I. It is said that Helena found three
buried crosses at the site of the crucifixion but did not
know which belonged to Christ. She tested all three with
the corpse of a man. Two crosses had no effect upon the
body, but the third caused it to come to life. Helena sent
part of the cross to Constantine, who sent a portion to
Rome, where it is still preserved in the Vatican. The rest
of the cross Helena reburied. Bits of the cross that were
fashioned into amulets became highly prized.

As the Church grew in power, so did its symbol, the
cross. According to belief, nothing unholy can stand up
to its presence. The cross, and the sign of the cross, will
help exorcise DEMONS and devils (see EXORCISM), ward
off incubi and succubi, prevent bewitchment of man and
beast, protect crops from being blasted by witches (see
BLASTING), and force vampires to flee. During the INQUI-
SITION, inquisitors wore crosses or made the sign of the
cross while in the presence of accused witches, in order
to ward off any evil SPELLS they might cast. People crossed
themselves routinely, before the smallest task, just in case
an evil presence was near.

FURTHER READING:
Thomas, Keith. Religion and the Decline of Magic. New York:
Charles Scribner’s Sons, 1971.

crossroads A heavily charged place of MAGIC. The Greek
goddess of witchcraft, HECATE, was also goddess of the

crossroads, and animals were sacrificed to her at such
locations. It was believed that Hecate appeared at cross-
roads on clear nights, accompanied by spirits and howl-
ing dogs. Offerings were placed there to propitiate her
and ask for her intercession in cases of madness, which
was believed to be caused by departed souls. In Ireland
and Wales, it was traditional on Samhain (All Hallow’s
Eve), the Druidic new year, to sit at a crossroads and lis-
ten for the howling of the wind, which would prophesy
the year to come.

During the witch hunts, sorcerers (see SORCERY) and
WITCHES were said to frequent crossroads to conjure the
DEVIL or his DEMONS or make SACRIFICES to them. In the
sixth century, the sorcerer Salatin conjured the Devil for
THEOPHILUS at a crossroads. In 1324 Dame ALICE KYTELL-
ER, an accused Irish witch, was said to sacrifice COCKS to
her familiar at a crossroads.

According to Carl G. Jung, a crossroads is a mother
symbol; in that respect, it corresponds to the emphasis
placed on the Mother GODDESS in contemporary WITCH-
CRAFT. The crossroads also represents the intersection of
positive, neutral and negative forces. It is a place of flux
and of change.

FURTHER READING:

Baroja, Julio Caro. The World of the Witches. 1961. Reprint,
Chicago: University of Chicago Press, 1975.

Leach, Maria, ed., and Jerome Fried, assoc. ed. Funk & Wag-
nall’s Standard Dictionary of Folklore, Mythology and Leg-
end. New York: Harper & Row, 1972.

Crowley, Aleister (1875-1947) The most controver-
sial and perhaps least understood magician and occultist
of his time, Aleister Crowley has been both vilified and
idolized. He was a man of both low excesses and high
brilliance. He considered himself to be the reincarnation
of other great occultists: Pope Alexander VI, renowned
for his love of physical pleasures; Edward Kelly, the noto-
rious assistant to occultist John Dee in Elizabethan Eng-
land; Cagliostro; and occultist Eliphas Levi, who died on
the day Crowley was born. Crowley also believed he had
been Ankh-f-n-Khonsu, an Egyptian priest of the XXVIth
dynasty.

Crowley was born in Warwickshire, England. His fa-
ther was a brewer and a preacher of Plymouthism, the
beliefs of a sect founded of the Plymouth Brethren in 1830
that considered itself the only true Christian order. As a
child, Crowley participated in the preaching with his par-
ents, then rebelled against it. His behavior inspired his
mother to call him “the Beast” after the Antichrist. Later,
he called her “a brainless bigot of the most narrow, logical
and inhuman type.” His father died when he was 11.

As Crowley grew older, he became interested in the
occult. He also discovered he was excited by descriptions
of TORTURE and BLOOD, and he liked to fantasize about be-
ing degraded by a Scarlet Woman who was both wicked
and independent.
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He entered Trinity College at Cambridge, where he
wrote poetry and pursued, on his own, his occult studies.
He loved to climb rocks and mountains and attempted
some of the highest peaks in the Himalayas. In 1898 he
published his first book of poetry, Aceldama, A Place to
Bury Strangers in. A Philosophical Poem. By a Gentleman of
the University of Cambridge, 1898. In the preface, he de-
scribed how God and Satan had fought for his soul: “God
conquered—now I have only one doubt left—which of
the twain was God?”

After reading Arthur Edward Waite’s The Book of Black
Magic and of Pacts, which hints of a secret brotherhood
of adepts who dispense occult wisdom to certain initi-
ates. Intrigued, Crowley wrote to Waite for more informa-
tion and was referred to The Cloud upon the Sanctuary, by
Carl von Eckartshausen, which tells of the Great White
Brotherhood. Crowley determined he wanted to join this
brotherhood and advance to the highest degree.

On November 18, 1898, Crowley joined the London
chapter of the HERMETIC ORDER OF THE GOLDEN DAWN,
which was the First or Outer Order of the Great White
Brotherhood. He discovered he had a natural aptitude for
MAGIC and rose quickly through the hierarchy. He began
practicing yoga, in the course of which he discovered his
earlier incarnations. He left Trinity College without earn-
ing a degree, took a flat in Chancery Lane, named him-

Aleister Crowley (HARRY PRICE COLLECTION; COURTESY
MARY EVANS PICTURE LIBRARY)

self Count Vladimir and pursued his occult studies on a
full-time basis. He advanced through the First Order and
sought entry into the Second Order of the Great White
Brotherhood, a Rosicrucian order also called the Order of
the Red Rose and the Golden Cross. Beyond this was the
top order, the Silver Star or A A.. (Argentum Astrum),
which had three grades: Master of the Temple, Magus and
Ipissimus. The latter could be achieved only by crossing
an unknown and uncharted Abyss.

Crowley was intensely competitive with S. L. Mac-
Gregor Mathers, the chief of the Hermetic Order of the
Golden Dawn and a ceremonial magician. Mathers taught
Crowley Abra-Melin magic (see ABRAMELIN THE MAGE)
but had not attained any of three grades in the A..A.-..
The two quarreled, and Mathers supposedly dispatched
an army of ELEMENTALS to attack Crowley. Crowley also
argued with other members of the Golden Dawn as well
and as a result was expelled from the order. He pursued
the attainment of Ipissimus on his own.

Crowley traveled widely. He studied Eastern mysti-
cism, including Buddhism, Tantric Yoga and the I Ching.
For a time he lived in Scotland, in an isolated setting near
Loch Ness. In 1903 he married Rose Kelly, who bore him
one child. Rose began to receive communications from
the astral plane, and in 1904 she told Crowley that he was
to receive an extremely important message. It came from
Aiwass, a spirit and Crowley’s Holy Guardian Angel, or
True Self. Crowley also later identified Aiwass as a magi-
cal current or solar-phallic energy worshiped by the Su-
merians as Shaitan, a “devil-god,” and by the Egyptians as
Set. On three consecutive days in April 1904, from noon
until 1 p.M., Aiwass reportedly manifested as a voice and
dictated to Crowley The Book of the Law, the most sig-
nificant work of his magical career. It contains the Law
of Thelema: “Do what thou wilt shall be the whole of the
law.” Though some have interpreted it to mean doing as
one pleases, it actually means that one must do what one
must and nothing else. Admirers of Crowley say the Law
of Thelema distinguishes him as one of the greatest magi-
cians of history.

Aiwass also heralded the coming of a new Aeon of
Horus, the third great age of humanity. The three ages
were characterized as Paganism/Christianity/Thelema,
represented, respectively, by Isis/Osiris/Horus. Crowley
considered himself the prophet of the New Aeon.

From 1909 to 1913, Crowley published the secret ritu-
als of the Golden Dawn in his periodical, The Equinox,
which also served as a vehicle for his poetry. Mathers
tried but failed to get an injunction to stop him. By 1912
Crowley had become involved with the Ordo Templi Ori-
entis, a German occult order practicing magic.

In 1909 Crowley explored levels of the astral plane
with his assistant, poet Victor Neuberg, using Enochian
magic. He believed he crossed the Abyss and united his
consciousness with the universal consciousness, thus
becoming Master of the Temple. He described the astral
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journeys in The Vision and the Voice, published first in The
Equinox and posthumously in 1949.

Crowley kept with him a series of “scarlet women.”
The best known of these was Leah Hirsig, the “Ape of
Thoth,” who indulged with him in drinking, drugs and
sexual magic and who could sometimes contact Aiwass.
Crowley apparently made several attempts with various
scarlet women to beget a “magical child,” none of which
was successful. He later fictionalized these efforts in his
novel, Moonchild, published in 1929.

From 1915 to 1919 Crowley lived in the United States.
In 1920 he went to Sicily and founded the Abbey of The-
lema, which he envisioned as a magical colony.

In 1921, when Crowley was 45, he and Hirsig con-
ducted a ritual in which Crowley achieved Ipissimus and
became, according to his cryptic description, a god (“As a
God goes, 1 go”). He did not reveal attaining Ipissimus to
anyone, only hinting at it in his privately published Magi-
cal Record much later, in 1929. After the transformation,
however, Hirsig found him intolerable. Crowley later dis-
carded her and acquired a new scarlet woman, Dorothy
Olsen.

In 1922 Crowley accepted an invitation to head the
Ordo Templi Orientis. In 1923 the bad press that he rou-
tinely received led to his expulsion from Sicily, and he
had to abandon his abbey. After some wandering through
France (where he suffered from a heroin addiction), Tuni-
sia and Germany, he returned to England.

In 1929 he married his second wife, Maria Ferrari de
Miramar, in Leipzig.

In his later years he was plagued with poor health,
drug addiction and financial trouble. He kept himself fi-
nancially afloat by publishing nonfiction and fiction. In
1945 he moved to a boardinghouse in Hastings, where
he lived the last two years of his life, a dissipated shad-
ow of his former vigorous self. During these last years,
he was introduced to GERALD B. GARDNER by ARNOLD
CROWTHER. According to Gardner, Crowley told him he
had been initiated into the Craft as a young man. This
claim is unlikely, as there is nothing in Crowley’s pub-
lished or unpublished writings referring to involvement
in witchcraft. Crowley seemed disinterested in the Craft
because of the authority of women; according to PATRI-
CIA CROWTHER, he said he “refused to be bossed around
by any damn woman.” Crowley died in a private hotel in
Hastings in 1947. His remains were cremated and sent to
his followers in the United States.

Crowley’s other published books include The Diary
of a Drug Fiend; Magick in Theory and Practice, still con-
sidered one of the best books on ceremonial magic; The
Strategem, a collection of fiction stories; The Equinox of the
Gods, which sets forth The Book of the Law as mankind’s
new religion; and The Book of Thoth, his interpretation of
the Tarot Confessions originally was intended to be a six-
volume autohagiography, but only the first two volumes
were published. He argued with the publishing company,

which was taken over by his friends and then went out
of business. The remaining galleys and manuscripts—he
had dictated the copy to Hirsig while under the influence
of heroin—were lost or scattered about. They were col-
lected and edited by John Symonds and Kenneth Grant
and published in a single volume in 1969.

Crowley referred to himself in some of his writings as
“the Master Therion” and “Frater Perdurabo.” He spelled
magic as magick to “distinguish the science of the Magi
from all its counterfeits.” Some modern occultists con-
tinue to follow suit.

See OLD GEORGE PICKINGILL.
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Crowley, Vivianne Prominent Wiccan, best-selling
author, psychologist and university lecturer, whose work
has helped to build bridges between Wicca and PAGAN-
ISM and mainstream religions and society.

Vivianne Crowley is Irish but was raised mainly in the
New Forest area of England where GERALD B. GARDNER
has his beginnings in Witchcraft. She was educated at
state, Catholic and Protestant schools, which opened her
to different spiritual traditions. Her mother had strong
psychic abilities, including precognitive dreams, and this
helped to make Crowley aware at a young age that there is
more to the world than meets the five senses.

As she played in the New Forest, she attuned to the
intelligences of nature, the energy of trees and the spirit
of the land; the world emerged as a magical place. Oc-
casionally she would come across the evidence of a rit-
ual, such as the place where a Witches’ circle had been
cast. By age eight, she was testing her abilities in practi-
cal magic, starting with a rain-making spell cast with
friends, and which did produce rain. She taught herself
how to read cards and gave readings to fellow students
on the school bus.

By age 11, Crowley had learned about covens and
Witchceraft from the media and decided to form her own
coven at her all-girls school. She formulated her own
initiation rite after modern rites she had seen in photo-
graphs. Representing Goddess, she stood with her legs
apart and had initiates pass through to be reborn. Her
coven eventually was brought to a halt by school officials,
not because they were a “coven” of “witches” (the term
never was mentioned), but because nearby residents com-
plained of the noise they made.
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Crowley was about 14 when she decided that she
wanted to take a formal initiation as a Witch. Up to then,
she had not seen Witchcraft as a spiritual path or religion,
but as a way of practical magic—a craft. Publicity sur-
rounding ALEX SANDERS and his wife Maxine, founders of
the Alexandrian tradition, changed her perspective. She
began to see Witchcraft as a spiritual tradition, one in
which women could play a prominent role. However, the
Sanders’ coven informed her that she had to be 18 to be
initiated.

Crowley waited, and upon turning 18 was initiated
into the Sanders’ coven in London. The coven underwent
major changes after the Sanderses separated in 1973 and
Alex moved to the south coast of England. Crowley left
and joined a Gardnerian coven.

Crowley met her future husband, Chris, who was not
involved in Wicca but through Crowley became interested
and was initiated. They married in 1979 and established
their own coven, which they have maintained to the pres-
ent. Numerous covens have hived off, and the Crowleys
have helped many individuals in Britain, Continental Eu-
rope and North America to start their own covens.

Professionally, Crowley is a psychologist who lectures
in the psychology of religion at King’s College, University
of London, and is adjunct professor at the Union Institute
in Cincinnati, Ohio. She also works in management con-
sulting, plus some counseling. She describes herself as
Jungian oriented but with an eclectic approach, including
transpersonal psychology. She holds a bachelor’s degree
and Ph.D. in psychology from the University of London.

In 1988, the Crowleys formed the Wicca Study Group
in London as a way of introducing interested people to
the Craft. At the time, there were few venues for the pub-
lic teaching of Witchcraft. Vivianne also began teaching
in Germany, following up on work done there by Sanders.
The success of the Wiccan Study group led the Crowleys
to expand their teaching to other countries.

Also in 1988, the Crowleys became involved in the
PAGAN FEDERATION, she as secretary and he as treasurer
and then president. Crowley also served for a time as the
federation’s interfaith coordinator, and as the U.K. coor-
dinator of Pagan chaplaincy services for prisons. Both
helped to develop the federation’s system of democratic
elections. They have served on the council since 1991.

In 1989, Crowley entered a larger public spotlight with
the publication of her book Wicca: The Old Religion in the
New Age. A best-seller, the book was revised and updated
in 1996 as Wicca: The Old Religion in the New Millennium.
Like STARHAWK’s The Spiral Dance, Crowley’s Wicca has
provided a clear and appealing introduction to Wicca as
a spiritual tradition that facilitates personal growth, cre-
ativity and integration.

Crowley’s spiritual perspective is as a panentheist,
seeing the divine at the essential force present in the uni-
verse that is both transcendent and immanent. Her in-
terests lie more in worshiping the gods and in achieving

spiritual growth than in magical spellcraft. Wicca is a
mystery religion oriented toward personal wholeness.

Crowley has been instrumental in the establishment
of networking and peer group support for Wiccans and
Pagans in Britain and Europe. In addition, one of her most
significant contributions is her ability to bridge these tra-
ditions to other areas: religions, academia, psychology
and popular culture, establishing the common multicul-
tural, disciplinary and spiritual ground. She has been a
prime spokesperson as Wicca and Paganism have become
the subjects of serious academic and interfaith study.

Crowley’s other books are: Phoenix from the Flame: Pa-
gan Spirituality in the Western World (1994), Principles of
Paganism (1996), Principles of Wicca (1997), Principles of
Jungian Spirituality (1998), Celtic Wisdom: Seasonal Fes-
tivals and Rituals (1998), A Woman’s Guide to the Earth
Traditions (2001) and The Magical Life: A Wiccan Priest-
ess Shares Her Secrets (2003). With Chris, she coauthored
Free Your Creative Spirit (2001) and Your Dark Side (2001).
In addition, she has published numerous articles and es-
says and has contributed to anthologies on Paganism and
Wicca.

Crowther, Arnold (1909-1974) English Witch and
skilled stage magician, friend of GERALD B. GARDNER and
husband of PATRICIA C. CROWTHER. According to Patri-
cia, Crowther, like Gardner, was an “old” soul who had
lived many earthly lives. He discovered a past life as a
Tibetan monk, and he experienced vivid dreams in
which the secrets of ancient MAGIC were revealed to him.

Crowther was born on October 6, 1909, in Chatham,
Kent, one of a pair of fraternal twin brothers. His moth-
er was Scottish and his father, an optician, was from
Yorkshire.

Crowther was fascinated with sleight-of-hand, magic
tricks, ventriloquism and puppeteering. From the age of
about eight on, he practiced tricks in secret in his bed-
room. Both he and his twin planned to follow their fa-
ther’s footsteps as opticians, but magic led Crowther in
another direction. By his early twenties, he was touring
his professional magic act. He had a good stage persona
and was very clever at sleight-of-hand.

He worked in cabaret, and in 1938-39, he entertained
the then-Princesses Elizabeth and Margaret Rose at Buck-
ingham Palace, which led to numerous engagements to
entertain the titled gentry of England. He was a founder
member of the Puppet Guild and made more than 500
puppets. He lectured on “curios of the world” to various
societies and clubs and was himself a collector of odd
items from around the world. An African witch doctor
gave him the title “White Witch Doctor.” Crowther was
a Freemason and was interested in Buddhism, until he
entered the Craft.

Crowther met Gardner and Gardner’s wife, Don-
na, shortly before the start of World War 11, probably
at a lecture, and struck up a friendship with them.
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Crowther became very interested in the Craft but was
not initiated into it for about 18 years (see INITIATION).
Gardner’s coven was wary of adverse publicity and felt
that Crowther might use the Craft in his act. Gardner
assured Crowther that the time would come when a
“very special person” would initiate him into the Craft.
The Gardners kept a flat in London, and Crowther fre-
quently met them there, especially at the Caledonian
Market, an antique market where Gardner loved to
browse. Crowther was often out of town during the
summer season, but upon his return, he would drop
by the Caledonian Market and often find Gardner, who
would greet him as though he’d never been gone: “Oh,
hello, old man, did I tell you . .. ?”

During the war, Crowther was in the Entertainers
National Services Association and toured throughout Eu-
rope entertaining troops with his show, “Black Magic.”
The show’s name derived from its African Basuto choir.
Crowther performed wherever required, including in a
DC 3 plane at 4,000 feet, en route from Tripoli to Malta
on November 10, 1943.

While stationed in Paris, he learned of his past life
as a beggar Tibetan monk when he and an officer visited
a palmist, Madame Brux, who invited them to a séance
and introduced them to a medium. The medium went
into trance and began communicating with a masculine
spirit who said he had been Crowther’s teacher in a pre-
vious life and was his guide in the present life. The me-
dium reported that Crowther had been a young student
in a Tibetan lamasary and had been killed. She spoke the
name “Younghusband,” but Crowther knew no one of that
name. “Your possessions will be returned to you,” the me-
dium said. With that, an object fell on the séance table. It
was a Tibetan prayer wheel inscribed with the most holy
of mantras, “Om mani padme hum.” The medium said it
was an apport.

After the war, other Tibetan articles found their way
into Crowther’s possession: a butter lamp, a trumpet made
of a human thigh bone, a drum made of a human skull
and a small rattle hand-drum. An expert told Crowther
such articles were used by the Z’i-jed-pa, “The Mild Doer,”
a homeless medicant class of Yogi regarded as saints, who
should attain Nirvana after death and not have to be born
again.

If he had indeed been such a monk in a previous life,
then he would not have reincarnated as Crowther, he rea-
soned. He discovered, however, that if he, as the monk,
had killed someone, he would have had to be reincar-
nated to balance the karma. At an exhibition of Tibetan
curios in London, Crowther discovered that a Colonel
Younghusband had led a military attack against Tibet in
1904. Crowther believed he had killed one of the soldiers
in the attack before being killed himself.

During his travels Crowther also met ALEISTER CROW-
LEY. He introduced Gardner to Crowley on May 1, 1947.
Crowley’s diary entry for that date reads “Dr. G.B. Gard-

Arnold Crowther (COURTESY PATRICIA C. CROWTHER)

ner, Ph.D. Singapore, Arnold Crowther Prof. G. a Magi-
ciantotea...”

After the war, Crowther returned to the public stage.
Just as Gardner had predicted, he met a fair-haired wom-
an, Patricia Dawson, who initiated him into the Craft.
After their marriage in 1960, he and Patricia made their
home in Sheffield and achieved prominence as spokesper-
sons for the Craft.

Crowther died on Beltane (May 1), 1974. He was given
the Passing Rite of the Old Religion at his funeral. A piper
played a lament, as he had requested before his death.
When the music ended, the sound of a running brook
could be heard: the Brook of Love, said by DION FORTUNE
to exist on the other side.

In addition to two books, numerous articles for a wide
variety of magazines, and a radio series on Witchcraft
written in collaboration with Patricia, Crowther’s pub-
lished credits include: Let’s Put on a Show (1964), a how-to
book of magic which he illustrated himself; Linda and the
Lollipop Man (1973), a book on road safety for children;
Yorkshire Customs (1974); and Hex Certificate (late 1970s),
a collection of cartoons he drew on themes of Witchcraft.
His autobiography, Hand in Glove, was not published but
was serialized on B.B.C. Radio in Bristol, Sheffield, Med-
way and Leeds between 1975 and 1977.
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Crowther, Patricia C. (1927- ) A Witch and high
priestess of Sheffield, Yorkshire, England, and one of the
last surviving high priestesses initiated by GERALD B.
GARDNER. Patricia Crowther has, since the 1960s, been a
leading spokesperson for the Old Religion in books, the
media and lecture appearances. Initiated formally into
the Craft by Gardner, she is regarded by many as Gard-
ner’s spiritual heir. She has formed covens all over the
United Kingdom.

She was born Patricia Dawson on October 27, 1927, in
Sheffield. Her Breton great-grandmother was an herbal-
ist and clairvoyant, who also told fortunes. Her grand-
mother, Elizabeth (Tizzy) Machen (her maiden name)
was a very small woman whose surname means “fairy”
(see FAIRIES).

The Dawsons lived next door to a palmist, Madame
Melba, who accurately predicted that Patricia would de-
velop great clairvoyant powers. During childhood, she
experienced synchronistic associations with fairies and
the Craft: at a children’s birthday party, she was chosen

"k

Patricia C. Crowther (PHOTO BY IAN MACGILL; COURTESY
PATRICIA C. CROWTHER)

to be Fairy on the Moon, and was wheeled around seated
on a huge, illuminated crescent moon (the GODDESS with
crescent moon is often symbolic of DIANA); for a birth-
day present, she was given a gold snake bangle, symbol
of wisdom, life and rebirth; she performed as Robin Hood
in pantomime, and she was the leading lady in a revue
which featured a tableau entitled The Legend of the Moon
Goddess.

When Patricia was 30, a hypnotist regressed her to
previous lives, including one as a Witch, Polly, an old
crone of about 66 in the year 1670. Polly revealed that she
lived in a hut with a CAT, frog, goat and hen, and worked
spells for people, most of whom she held in contempt.
Polly freely recited SPELLS, all in rhyme, with instructions
on how to use them. Patricia had no knowledge of such
spells, which experts determined were authentic. The re-
gression proved to her that she had been a Witch in a
previous life and that, in accordance with Witch lore, she
would find her way back into the Craft in the present life.
Since that experience, she has recalled, in clairvoyant vi-
sions, another past life in which she served as a priestess
of the Goddess who had great power. She identifies more
strongly with the spiritual priestess than with the spell-
casting crone.

Patricia’s parents had trained her in singing, danc-
ing and acting for the stage, and she toured all over the
United Kingdom. While playing a theater in Birmingham
in 1954, she met a fortune-teller who predicted she would
meet her future husband, a man named Arnold, two years
later over water. The prediction seemed fantastic, but it
was borne out. In 1956 Patricia took a summer job on the
Isle of Wight, where she met ARNOLD CROWTHER, a stage
magician and ventriloquist who was performing in the
same show as she. When Arnold discovered her interest
in Witchcraft, he offered to introduce her to Gardner, a
personal friend since 1939. Several years earlier, Gardner
had predicted that Arnold would meet a fair-haired wom-
an who would initiate him into the Craft. This prediction
proved to be true as well.

After several meetings with Gardner, Patricia was ini-
tiated by him on June 6, 1960. The INITIATION took place
in Gardner’s private Magic Room, the top floor of a barn,
at his home in Castletown on the Isle of Man. Patricia
in turn initiated Arnold. Gardner presented them with
ritual tools and jewelry, including a coral necklace for
Patricia.

During the rite, Patricia had a profound and powerful
trance experience in which she saw herself being reborn
into the priesthood of the Moon Mysteries, initiated by a
line of howling, naked women who passed her, gauntlet-
style, through their spread legs. Gardner posited that she
had gone back in time to another previous life and relived
an ancient initiation ceremony.

On November 8, 1960, Patricia and Arnold were mar-
ried in a private HANDFASTING officiated by Gardner. The
ceremony took place in a circle; participants were skyclad
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(nude). The following day, November 9, the Crowthers
were married in a civil ceremony which the press
found out about in advance and publicized heavily. The
Crowthers established their home in Sheffield. They took
the second-degree initiation on October 11, 1961; Patricia
became high priestess on October 14, her birthday.

The Crowthers often were sought out by the media
for interviews. One interview inadvertently led to the
gradual formation of a COVEN. Asked by a reporter if she
wanted to meet others who were interested in the Craft,
Patricia answered yes. The reporter’s story was headlined,
“Witch Seeks Recruits for Coven,” which prompted many
inquiries from interested persons. The Crowthers initi-
ated the first member of their coven in December 1961,
with others following gradually over time.

The Crowthers continued their instruction in the
Craft with Gardner. Patricia was taught an old secret, in-
ner tradition by an old woman who lived in Inverness,
who saw Patricia on a television program and wrote to
her. Her name was Jean, and she told Patricia she consid-
ered her worthy of inheriting this knowledge, which she
imparted over the course of a two-year correspondence.

The Crowthers’ media exposure generated requests
for more interviews and speaking engagements. Together,
they authored two books, The Witches Speak (1965, 1976)
and The Secrets of Ancient Witchcraft (1974). For B.B.C.
Radio Sheffield, the Crowthers produced the first ra-
dio series in Britain on Witchcraft, A Spell of Witchcraft,
which debuted on January 6, 1971. They performed ser-
vices for people, including casting SPELLS and exorcising
ghosts (see SPIRIT EXORCISM). They wrote RITUALS for the
seasons of the year and introduced new music and poetry
into the Craft.

Patricia’s nonfiction books include Witchcraft in York-
shire (1973), her autobiography, Witch Blood! (1974), The
Witches Speak (1976), Lid Off the Cauldron (1981, 1985,
1989, 1992, 1998), The Zodiac Experience (1992, 1995),
One Witch’s World (1998) and From Stagecraft to Witch-
craft; The Early Years of a High Priestess (2002). Her novel
Witches Were for Hanging (1992) was reprinted in 1999.
In addition, she wrote poetry and designed three cards
(The Sun, Karma and The World) for The Tarot of the Old
Path (1990).

In addition, she has written articles for periodicals, in-
cluding Prediction, Gnostica, New Dimensions, Zodiac, and
The Lamp of Thoth. She is a frequent guest on radio and
television shows and lectures as well, working to dispel
sensational misconceptions associated with the Old Reli-
gion and with the modern Craft. In 1978 she represented
Wicca in the United Kingdom at an international occult
conference in Barcelona.

In addition to her activities on behalf of the Craft,
Crowther continued to work professionally as a singer,
magician and puppeteer well her later years.

After her 70th birthday, Crowther received clairaudi-
ent guidance while meditating in a circle that she should
call herself a “Grand-Mother of the Craft of the Wise.”

She emphasized that the Craft concerns the evolution of
the soul, and that its inner teachings should be transmit-
ted orally.

“I am sure that the Craft/Paganism will have a big part
to play in the centuries to come,” she stated. “We must
not forget that in the New Age, the ruler of Aquarius is
none other than the Star Goddess, whose white hand,
even now, beckons the Children of the Earth to become
Children of the Stars.”

FURTHER READING:
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Cunningham, John See JOHN F1AN.

Cunningham, Scott (1956-1993) Prolific Wiccan
author and expert on earth and natural MAGIC, best
known for his books on magical herbalism, earth power,
crystals, gems and metals and “the truth about Witch-
craft.” Born June 27, 1956, in Royal Oak, Michigan, Cun-
ningham lived in San Diego from 1961 until his death in
1993. He began practicing WiccA in 1971. A full-time
writer, he authored more than 30 fiction and nonfiction
books and wrote scripts for occult videocassettes.

Cunningham was introduced to the Craft in 1971
through a book purchased by his mother, The Supernatu-
ral, by Douglas Hill and Pat Williams. Early on in life,
Cunningham had had a strong interest in plants, miner-
als and other natural earth products, and the book piqued
his curiosity. He read it and was particularly fascinated
by the book’s descriptions of Italian hand gestures used
to ward off the EVIL EYE.

In the next two days, two other incidents added im-
petus to his interest in the Craft: a movie about Witch-
craft shown on television; and a female classmate in high
school who was involved in an occult and magic study
group. Meeting on the first day of drama class, the two
began talking, and Cunningham unconsciously made the
evil eye hand gestures. The classmate recognized them
and asked, “Are you a Witch” “No,” said Cunningham,
“but I'd sure like to be one.” The classmate introduced
him to Wicca. Learning magic intensified his interest
in the power of nature. Cunningham was initiated into
several covens of various traditions (see INITIATION) but
eventually opted to practice as a SOLITARY.

In 1974 he enrolled in San Diego State University and
studied creative writing, intending to become a profes-
sional writer like his father, Chet, who has authored more
than 170 nonfiction and fiction books. He wrote truck
and automotive trade articles and advertising copy on a
freelance basis. After two years in college, he realized he
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Scott Cunningham (COURTESY LLEWELLYN PUBLICATIONS)

had more published credits than most of his professors,
and decided to drop out and begin writing full-time.

The first book he wrote was Magical Herbalism, though
it was not his first to be published. That book, Shadow
of Love, an Egyptian romance novel, appeared in 1980.
Magical Herbalism was published in 1982. Between 1980
and 1987, Cunningham published 21 novels in various
genres, six nonfiction occult books and one nonfiction
booklet. Besides Magical Herbalism, his credits include
Earth Power: Techniques of Natural Magic (1983); Cunning-
ham’s Encyclopedia of Magical Herbs (1985); The Magic of
Incense, Oils and Brews (1987); The Magical Household
(1987; coauthored with David Harrington); and Cun-
ningham’s Encyclopedia of Crystal, Gem and Metal Magic
(1987); The Truth About Herb Magic (1992); Sacred Sleep
(1992); The Art of Divination (1993); Spellcrafts (1993);
and Hawaiian Magic (1993).

Cunningham anonymously wrote a booklet, The Truth
About Witchcraft, which explains folk magic as well as the
Wiccan religion. An expanded, booklength version of The
Truth About Witchcraft, as well as a second title, Wicca: A
Guide for the Solitary Practitioner, were published in 1988.
He also wrote The Magic of Food (1991), a book about the
magical properties within foods.

Cunningham lectured to groups around the United
States and occasionally made media appearances on be-
half of the Craft. He viewed Wicca as a modern religion,
created in the 20th century, incorporating elements of pa-
gan folk magic. He said Wicca should be stripped of its
quasi-historical and mythological trappings and presented
to the public as a modern religion sprung from primeval
concepts. The purpose of Wicca is to facilitate human con-
tact with the GODDESs and God; the differences between
traditions, he maintained, are petty and distracting.

Like others in the Craft, Cunningham believed in re-
incarnation, but said many people place too much impor-
tance on exploring past lives. He said the present is what
counts, and one’s attention should be given to learning
the lessons of the here and now.

Cunningham’s intense devotion to his work and his
prolific outpouring of writing perhaps was fueled in part
by his intuition that his time might be limited. In 1983, at
age 27, he was diagnosed with lymphoma. After surgery,
radiation, chemotherapy and healing rituals and spells,
the cancer was in remission.

In 1990, during a publicity tour in the midwestern
and eastern United States, Cunningham began to suffer
increasingly painful migraine headaches. In Salem, Mas-
sachusetts, he collapsed, semi-conscious, and was rushed
to the hospital. He was diagnosed with cryptococcal
meningitis complicated by AIDS infections. He spent sev-
eral weeks in the hospital and then was transferred to
the University of California San Diego Medical Center. He
had no medical insurance, and friends and family set up
a fund to help pay staggering medical bills.

Cunningham recovered enough to resume writing
and traveling, although his health was impaired and his
prognosis was not good. In 1992, his vision began to fail,
and he spent increasing time in the hospital. In January
1993, he sold some of his personal belongings and books
and moved back home with his parents.

In February 1993, the spinal meningitis returned,
along with an infection in the brain. Cunningham went
into a coma for several days and lost his remaining
vision. He returned home, where he passed away on
March 28.

Cunningham left an autobiography unfinished at the
time of his death. It was completed and published as
Whispers of the Moon by David Harrington and deTraci
Regula in 1996.

FURTHER READING:

Harrington, David, and deTraci Regula. Whispers of the Moon:
The Life and Work of Scott Cunningham. St. Paul, Minn.:
Llewellyn Publications, 1996.

cunning man/cunning woman Village witch or healer
who provided cures, remedies, CHARMS, SPELLS and divi-
nation, usually in exchange for a fee or gift.
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Judith Phillips, an English cunning woman, 1595

“Cunning” comes from the Old English term kenning,
meaning “wise” or “knowledgeable.” Other terms for cun-
ning man and cunning woman are wise man, wise woman,
sorceret, WIZARD, conjurer, charmer, blesser, white witch
and WITCH.

Traditionally, cunning men and women came into
their craft by heredity, such as JAMES MURRELL, one of En-
gland’s most famous cunning men. Others acquired their
gifts by supernatural intervention, such as from FAIRIES
or the dead, or from divine intervention. Some, in fact,
were revered in earlier times as semi-divine. Their abili-
ties were from their gifts and knowledge, or “cunning,”
as opposed to any particular holy status in the church.
The magic they practiced was a home-made amalgam of
Christian prayers and rites mixed with pagan material,
folk magic and occultism. Folk magical arts were passed
along in oral tradition, embroidered, embellished and
changed as time passed. Cunning men and women who
could read possessed various magical texts, including
famous grimoires such as The Greater Key of Solomon
(see GRIMOIRES) or the Fourth Book of Agrippa.

Many cunning men and women were described as
odd people, with strange or unusual appearances, or liv-
ing alone or in semi-seclusion, who could “do a thing or
two.” Their animals were regarded as their FAMILIAR ser-
vants, or, when public opinion was charitable, as their
“good angels.”

Fees for magical services generally were small, as most
clients were poor locals; thus, cunning men and women
often lived on the edge of poverty themselves. The better
ones were sought out by aristocrats, usually for procur-
ing the love of someone or faithfulness from a wayward

spouse. Court records in England show that not all cun-
ning men and women worked cheaply. Some assessed the
aristocracy for hefty 40- and 50-pound fees, even annui-
ties. In 1492 a cunning man set a fee of 1,000 pounds for a
charm to procure a husband for a widow, while a cunning
woman of the same time period took 25 percent of all sto-
len goods she found through DIVINATION. By contrast, the
Church of England took in slightly less than 100 pounds
in offerings in a year. Some cunning men and women be-
came wealthy enough to buy land and build homes.

Cunning men and women flourished up until about
the late 17th century, when belief in magic was high. They
served as a sort of unofficial police and as a deterrent to
wrongdoing, for when crimes were committed, a cunning
man or woman was consulted to divine the guilty par-
ty. Though magic declined in importance from the 18th
century on, their presence in society continued even into
modern times, especially in rural areas, albeit in a dimin-
ished status.

They practiced their magical arts as an open secret,
conducting their business quietly so as to avoid prosecu-
tion under various anti-magic and anti-witchcraft laws.
Sometimes they met with little interference from authori-
ties, who looked the other way unless a client complained.
Some, such as BIDDY EARLY, were regularly denounced
from pulpits but were more or less not bothered because
of their popularity.

During the INQUISITION, however, cunning men and
women became vulnerable targets for charges of Devil-
worship and evil witchcraft. A proliferation of laws made
it illegal to divine, heal and cast spells for virtually any
reason. If a cunning man or woman was quite success-
ful and competed with the church for the locals’ meager
wages, the church got rid of them by bringing charges of
witchcraft. Some cunning men and women (mostly wom-
en) simply became scapegoats for waves of witch hyste-
ria. But even prosecution failed to dampen public support
in some cases, and visitors would throng a jail to seek
a fallen cunning woman’s services before she was likely
executed for her “crimes.”

The art of the old cunning man and woman lives on in
modern times in a variety of guises: the astrologer, psy-
chic or intuitive counselor, energy healer and herbalist.
Some of these individuals consider themselves part of
WICCA or PAGANISM; others belong to mainstream reli-
gions; still others consider themselves part of no particu-
lar religion at all.

See CHARMS; OLD GEORGE PICKINGILL; PELLAR; POW-
WOWING; SPELLS.
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Re-creation of a country witch in her cottage, at the Museum of Witchcraft in Boscastle, Cornwall (PHOTO BY AUTHOR; COURTESY
OF MUSEUM OF WITCHCRAFT)

curandero/curandera Medicine men and women of
Mexico, Mesoamerica and Hispanic communities. The
curandero and curandera have a different healing func-
tion than their counterparts, the BRUJO and BRUJA (male
and female witches). Curanderos are folk psychiatrists,
providing magical cures for mental and emotional prob-
lems. For example, a curandero will “clean the soul,”
which may involve exorcising spirits believed responsi-
ble for problems. Both curanderos and brujos use herbal
and folk remedies.

curse A speLL intended to bring misfortune, illness, harm
or death to a victim. The most dreaded form of magic,
curses are universal. They are “laid” or “thrown” primarily
for revenge and power but also for protection, usually of
homes, treasures, tombs and grave sites. A curse can take
effect quickly or may be dormant for years. Curses have
been laid upon families, plaguing them for generations.

Any person can lay a curse by expressing an intense
desire that a particular person come to some kind of

harm (see ILL-WISHING). However, the success of a curse
depends upon the curser’s station and condition. Curses
are believed to have more potency—and therefore more
danger—when they are laid by persons in authority, such
as priests, priestesses or royalty; persons of magical skill,
such as witches, sorcerers and magicians; and persons
who have no other recourse for justice, such as women,
the poor and destitute and the dying. Deathbed curses
are the most potent, for all the curser’s vital energy goes
into the curse.

If a victim knows he has been cursed and believes he
is doomed, the curse is all the more potent, for the vic-
tim helps to bring about his own demise, through sympa-
thetic magic. However, curses work without such knowl-
edge on the part of the victim. Some victims are not told a
curse has been laid, lest they find another witch to undo
the spell (see PELLAR).

Like a blessing, a curse is a calling upon supernatural
powers to effect a change. Intent makes the difference be-
tween benefit and harm. Witches and sorcerers perform
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both blessings and curses as services to others, either
to clients in exchange for fees, or in carrying out judi-
cial sentences. As Plato noted in the Republic, “If anyone
wishes to injure an enemy, for a small fee they [sorcerers]
will bring harm on good or bad alike, binding the gods to
serve their purposes by spells and curses.”

The most universal method of cursing is with a figure
or effigy that represents the victim. Waxen effigies were
common in ancient India, Persia, Egypt, Africa and Eu-
rope, and are still used in modern times. Effigies are also
made of clay, wood and stuffed cloth (see POPPET). They
are painted or marked, or attached with something associ-
ated with the victim—a bit of hair, nail clippings (see HAIR
AND NAILS), excrement, clothing, even dust from his foot-
prints—and melted over, or burned in, a fire. As the figure
melts or burns, the victim suffers, and dies when the fig-
ure is destroyed. The Egyptians often used wax figures of
Apep, a monster who was the enemy of the sun. The magi-
cian wrote Apep’s name in green ink on the effigy, wrapped
it in new papyrus and threw it in a fire. As it burned, he
kicked it with his left foot four times. The ashes of the ef-
figy were mixed with excrement and thrown into another
fire. The Egyptians also left wax figures in tombs.

Waxen images were popular during the witch hunts,
and numerous witches were accused of cursing with
them. JAMES I of England, writing in his book, Daemon-
ologie (1597), described how witches caused illness and
death by roasting waxen images:

To some others at these times he [the Devil], teacheth
how to make pictures of wax or clay. That by the roast-
ing thereof, the persons that they beare the name of,
may be continually melted or dried away by continual
sicknesses.

They can bewitch and take the life of men or women,
by roasting of the pictures, as I spake of before, which
likewise is verie possible to their Maister to performe,
for although, as I said before, that instrument of waxe
has no vertue in that turne doing, yet may he not very
well, even by the same measure that his conjured slaves,
melts that waxe in fire, may he not, I say at these times,
subtily, as a spirite, so weaken and scatter the spirites
of life of the patient, as may make him on the one part,
for faintnesses, so sweate out the humour of his bodie.
And on the other parte, for the not concurrence of these
spirites, which causes his digestion, so debilitate his
stomacke, that this humour radicall continually sweat-
ing out on the one part, and no new good sucks being
put in the place thereof, for lacke of digestion on the
other, he shall at last vanish away, even as his picture
will die in the fire.

As an alternative to melting, effigies are stuck with
pins, thorns or knives. Animal or human hearts may be
substituted for effigies. Hearts, animal corpses or ob-
jects which quickly decompose, such as eggs, are bur-
ied with spells that the victim will die as the objects
deteriorate.

In Ireland, “cursing stones” are stones that are stroked
and turned to the left while a curse is recited. Gems and
crystals are often said to have the power to hold curses;
the Hope Diamond, purchased by Louis XVI from Taver-
nier in 1668, is deemed cursed because its owners have
suffered illness, misfortune and death.

Curses in contemporary witchcraft. It is against Wiccan
ethics and laws of the Craft to lay curses (see WICCAN
REDE). Witches believe that a curse will come back on the
curser in some form (see THREEFOLD LAW OF RETURN).
Some, however, believe cursing is justified against one’s
enemies. Some witches approve certain types of curses,
such as binding spells to stop acts of violence. Witches
from ethnic cultures believe curses are justified.

Repelling curses. AMULETS that have been made accord-
ing to various formulas are said to repel curses, as is
dragon’s blood, which is used in herbal mixes for pro-
tection. A cloth poppet stuffed with nettles, inscribed
with the name of the curser (if known), then buried or
burned, also breaks a curse. Nettles sprinkled about a

Poppet created for a curse, in the collection of the Museum
of Witchcraft at Boscastle, Cornwall (PHOTO BY AUTHOR;
COURTESY MUSEUM OF WITCHCRAFT)
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room add protection. The OILS of rosemary and van-van,
and various mixed VODUN oils, placed in baths or used
to anoint the body, are other remedies. Burning a purple
candle while reciting a spell is yet another method (see
CANDLES). Hindu sorcerers turn curses in the opposite
direction, “upstream,” sending them back to slay their
originators.

Traditionally, the most propitious time for both laying
and breaking curses is during the waning moon.

See HEX.
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Dafo The pseudonym or magical name of the woman
who initiated GERALD B. GARDNER into witchcraft around
1939-40. The identity of Dafo remains uncertain. She is
sometimes confused with OLD DOROTHY CLUTTERBUCK,
who was Gardner’s first high priestess. He described her
as his teacher and an authority on witchcraft.

Little is known about Dafo’s life. She lived in Christ-
church, Hampshire, and was a member of the New For-
est COVEN, which Gardner always claimed was a line of
hereditary witches practicing the Old Religion. Dafo was
the leading lady and stage director of the Rosicrucian the-
ater of the Fellowship of Crotona, a Mason group founded
by Mabel Besant-Scott, the daughter of theosophist Annie
Besant and actor G. A. Sullivan.

Dafo was probably a woman of considerable social re-
pute who needed a pseudonym to conceal her involvement
in what was, until 1951, an illegal practice under British
law. From 1944 on, she was a frequent companion of Gard-
ner’s. In 1947, they became partners in Ancient Crafts Ltd.,
a company that bought a plot of land and built a replica of
a 16th-century witch’s cottage. Dafo and Gardner led their
coven rites there until 1952, when Dafo withdrew, partly
due to poor health, but also out of concern that Gardner’s
increasing publicity would jeopardize her secrecy.

Gardner introduced DOREEN VALIENTE to Dafo in
1952. Valiente described her “an elegant graceful lady
with dark hair.”

By 1958, Dafo was living with a niece who was a de-
vout Christian. She turned down requests from three
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witch groups to validate Gardner’s story of the New For-
est coven. She would neither confirm nor deny Gardner’s
claims in her answers to two groups. To the third she said
she had only a theoretical interest in the occult.

In researching the roots of Wicca, RONALD HUTTON
decided not to approach Dafo’s heirs and to leave her
identity obscured. Author Philip Heselton makes a case
for Edith Woodford-Grimes being Dafo.

FURTHER READING:
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2000.
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ern Pagan Witchcraft. Oxford: Oxford University Press,
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Darrell (also Darrel), Reverend John (16th century)
The Puritan minister John Darrell, caught in religious
infighting between moderate Catholics, English Angli-
cans and Puritans, was convicted of fraud in May 1599,
as a result of exorcising the DEVIL from the demoniac
William Sommers of Nottingham (see EXORCISM). Dar-
rell was called to exorcise nine other people before
Sommers: Katherine Wright in 1586, Thomas Darling
in 1596, and seven possessed children in Lancashire in
1597. He was unsuccessful in exorcising Wright, and
although a witch was accused of causing the posses-
sion, the Justice in charge refused to commit her and
warned Darrell to desist from exorcisms or face impris-
onment. In the case of Thomas Darling, Darrell advised
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fasting and PRAYER but was not present so as to avoid
personal “glory.”

The possession of the seven Lancashire children had
already led to the execution of Edmund Hartley—origi-
nally brought in to cure the children but eventually found
to be the witch responsible—but the children were still
having fits and convulsions. Assisted by Derbyshire min-
ister George More, Darrell exorcised the children in one
afternoon, emphasizing that the greatest value of such
Puritan exorcisms was in refuting the claim by the Pa-
pists that theirs was the only true Church, since they
could cast out devils.

Darrell’s last case, the exorcism of William Sommers,
began in November 1597. Sommers, aged 20, suffered fits
and had a lump the size of an egg which ran about his
body. His behavior was obscene, including bestiality with
a dog in front of onlookers. Darrell exorcised him in front
of 150 witnesses, but Sommers suffered repossessions,
eventually naming witches responsible. Although Som-
mers did not react consistently to the various witches’
presence, Darrell had all 13 arrested. All but two were
released, but Darrell claimed that Sommers’s accusations
were correct, and that Sommers could probably find all
the witches in England. Eventually, one of the accused
witch’s powerful families charged Sommers with witch-
craft, and Sommers confessed to having simulated his
fits.

Fearful of the effect that talk of witchcraft had on
the people, as well as the increasing power of the Puri-
tans, or Calvinists, the Archbishop of Canterbury moved
against Darrell. Katherine Wright and Thomas Darling
were summoned as witnesses against Darrell and joined
Sommers in confessing fraud. Wright and Sommers even
accused Darrell of teaching them how to contrive fits.
Based mainly on Sommers’s detailed accusations, the
ecclesiastical court found Darrell to be a counterfeit and
deposed him from the ministry in May 1599. Darrell lan-
guished in prison for several months but was never really
sentenced.

Asaresult of Darrell’s conviction, the Anglican Church
of England passed Canon 72 of the Episcopal Church,
forbidding exorcism as a formal RITUAL. Some Anglican
priests today practice exorcism on an informal basis with
the approval of their bishops.

See POSSESSION.
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See AQUARIAN TABERNACLE

de Lancre, Pierre See LANCRE, PIERRE DE.

Demeter Greek goddess of the fertile soil and agricul-
ture and an important aspect of the GODDESS. As a god-
dess of nature, Demeter also represents women, marriage,
harmony and health. She controls the seasons, the dying
of the earth in winter and its rebirth in spring. She is
acknowledged in the spring and autumn equinox cele-
brations, just as she was worshiped in ancient times (see
WHEEL OF THE YEAR).

Cults of Demeter were particularly strong in ancient
Eleusis, and she was a central figure in the Eleusinian
Mysteries of death and rebirth. According to myth, De-
meter is the daughter of Cronos and Rhea, and the sister
of Zeus and Poseidon. In an incestuous union with Zeus,
she bore a daughter, Kore, “the maiden,” also known as
Persephone. Hades, the god of the underworld, lusted af-
ter Kore, and Zeus promised the maiden to him without
telling Demeter.

Hades raped Kore and kidnapped her to his under-
world kingdom. When Demeter learned of this, she went
into profound mourning, donning black clothing and
searching nine days for her daughter. On the tenth day
she encountered HECATE, the patron goddess of witch-
craft, who had heard Kore cry out. The two went to He-
lios, who had witnessed the abduction.

Upon hearing the entire story from Helios, Demeter
went into a rage. She resigned from the company of the
gods and neglected her duties. Crops failed and famine
spread throughout the lands. The situation grew worse
and worse, but Demeter could not be persuaded to act.
Finally, HERMES succeeded in convincing Hades to let
Kore go. But the crafty god of the underworld tricked
Kore into eating part of a pomegranate before she left;
this partaking of food in the underworld doomed her
to spend at least part of her time with Hades forever. A
compromise was struck: each year she would spend six
months above the earth, six months below. The coming
and going of Kore is signaled by the equinoxes.

Demeter was so grateful to have her daughter back
at least part of the year that she initiated mankind into
her mysteries and taught him agriculture, symbolized by
corn. Many of the secret rites of her cults were practiced
only by women, because of their power to bring forth life.
In Attica, the rituals were performed by both men and
women.

Demeter and Kore were sometimes considered as
two aspects of the Corn Mother and were called the
“Two Goddesses” or the “Great Goddesses.” Sacrifices
of fruit, honey cakes, bulls, pigs and cows were made
to them.

The Romans identified Demeter with Ceres, their
goddess of the earth, and incorporated Demeter’s as-
pects into their own goddess. The concept of the earth
goddess who governs the fertility of the earth exists
around the world.
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Demeter

Abduction of Proserpine (Persephone) on a unicorn (ALBRECHT DURER, 1516)
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demon A lesser spirit that intervenes in the physical
world. Demons usually are associated with evil, but in
pre-Christian and non-Christian cultures, demons were,
and are, not necessarily good or evil. There are good and
bad demons, and demons capable of both kinds of behav-
ior. The study of demons is called demonology.

The term demon means “replete with wisdom”; good
demons once were called eudemons, and evil demons were
called cacodemons. Demon is derived from the Greek term
daimon, or “divine power,” “fate” or “god.” In Greek my-
thology, daimon included deified heroes. Daimones were
intermediary spirits between man and the gods. A good
daimon acted as a guardian spirit, and it was considered
lucky to have one for guidance and protection. A guard-
ian daimon whispered advice and ideas in one’s ear. Evil
daimones could lead one astray. Socrates claimed he had a
daimon his entire life. The daimon’s voice warned him of
danger and bad decisions but never directed him what to
do. Socrates said his guardian spirit was more trustwor-
thy than omens from the flights and entrails of birds, two
highly respected forms of divination at the time.

Demons are controlled by magicians and sorcerers.
Solomon commanded demons called djinn to work for
him. Demons have been exorcised as the causes of dis-
ease, misfortune and POSSESSION. In ancient Egypt, it was
believed that a magician who exorcised a demon respon-
sible for a possession would be just as likely to use the
same demon to other ends. To the present day in many
tribal societies, demons are blamed for a wide range of
misfortunes and illnesses.

Jewish systems of demonology have long and complex
histories and distinguish between classes of demons. Ac-
cording to the KABBALAH, evil powers emanate from the
left pillar of the Tree of Life, especially from Geburah, the
sephira (sphere) of the wrath of God. By the 13th century,
the idea had developed of ten evil sephiroth to counter the
ten holy sephiroth of the Tree. Another system of demons
distinguishes those born of night terrors, and yet another
system describes the demons that fill the sky between the
earth and the moon. There are demons who, with angels,
are in charge of the night hours and interpretations of
diseases, and those who have seals that may be used to
summon them.

In the development of Christian demonology, demons
were associated only with evil; they are agents of the DEv-
IL. Good Christian spirits belong to the ranks of angels of
the Lord. Demons are fallen angels who followed Lucifer
when he was cast out of heaven by God. Their sole pur-
pose is to tempt humankind into immoral acts and come
between humans and God. As Christianity spread, the
ranks of demons swelled to include the gods and spirits
of the ancient Middle Eastern and Jewish traditions, and
all pagan deities and nature spirits.

As agents of the Devil, demons especially became as-
sociated with witches during the witch hunts and INQUI-
SITION. INCREASE MATHER, writing in Cases of Conscience

(1693), said, “The Scriptures assert that there are Dev-
ils and Witches and that they are the common enemy of
Mankind.” George Giffard, an Oxford preacher of about
the same period, said that witches should be put to death
not because they Kkill others but because they deal with
devils: “These cunning men and women which dealt with
spirites and charme seeming to do good, and draw the
people into manifold impieties, with all other which haue
[have] familiarity with deuils [devils], or use conjura-
tions, ought to bee rooted out, that others might see and
feare.”

Sex between Humans and Demons

Demons have sexual appetites for intercourse with hu-
mans. In The Zohar (“Book of Splendor”), the principal
work of the Kabbalah, any pollution of semen results
in the birth of demons, including intercourse with the
night-terror demons such as LILITH. Demons in the shape
of human males (incubi) prey on women, while demons in
female shapes (succubi) prey on men. In Christianity, the
possibility of intercourse with demons was denied prior
to the 12th century. But as the Inquisition gained force,
intercourse with demons was a focus of interest by the
14th century. In particular, witches and other heretics—
enemies of the Church—were said not only to have sex
with demons but also to copulate wildly and frequently
with them, especially at SABBATS, and to worship them
in their rites. In many cases, the distinction between the
Devil himself and demons was blurry.

Inquisitors wrote a great deal on demonic sex. Sex
with demons was portrayed as unpleasant and painful.
Sometimes demons appeared to persons in the forms of
their spouses or lovers. After copulation, they would re-
veal their true identities and blackmail the victims into
continuing the sexual liaison.

Incubi, male demons, were especially attracted to
women with beautiful hair, young virgins, chaste wid-
ows and all “devout” females. Nuns were among the most
vulnerable and could be molested in the confessional as
well as in bed. While the majority of women were forced
into sex by the incubi, it was believed that some of them
submitted willingly and even enjoyed the act. Incubi had
huge phalluses, sometimes made of horn or covered with
scales, and they ejaculated icy semen. When they ap-
peared as demons and not as human impostors, they were
described as ugly, hairy and foul-smelling.

Incubi were believed to have the ability to impregnate
women. They did not possess their own semen but col-
lected it from men in nocturnal emissions, masturbation
or in coitus while masquerading as succubi. The demons
preserved the semen and used it later on one of their
victims. The children that resulted were considered the
child of the man who unwittingly provided the semen;
some horror stories held that the children came out half
human and half beast.

In a small number of cases, claims of molestation by
incubi were dismissed as the products of female melan-
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cholia or vivid imaginations. False pregnancies that arose
from this state were chalked up to flatulence.

The wild copulation between witches and demons
was lamented in the MALLEUS MALEFICARUM (1486), which
noted that “in times long past the Incubus devils used
to infest women against their wills [but] modern witch-
es . .. willingly embrace this most foul and miserable ser-
vitude.” Some incubi served as FAMILIARS to witches, who
sent them to torment specific individuals.

Since sex with incubi was expected of witches, many
accused witches were tortured until they confessed to
this crime (see TORTURE). In 1485 the Inquisitor of Como
sent 41 such women to their deaths at the stake. Their
“confessions” were corroborated, incredibly, by eye-wit-
ness accounts, as well as by hearsay evidence “and the
testimony of credible witnesses.”

Incubi were believed to be always visible to witches
but only occasionally visible to others—even the victims.
Reports exist of people observed in the throes of passion
with invisible partners. Husbands, however, could see in-
cubi as they copulated with their wives who thought they
were other men.

Succubi could appear in the flesh as beautiful, volup-
tuous women (perhaps an indication of male fantasies).
They usually visited men in their sleep—especially men
who slept alone—and their sexual activities caused erotic
dreams and nocturnal emissions.

Succubi were not as prevalent as incubi. Because of
the inherent evil of women, in the view of Christianity,
women were morally weak and therefore more licentious
than men. If a man were assaulted by a succubus, it was
most likely not his fault.

The sex act itself with a succubus was often described
as penetrating a cavern of ice. There are accounts of men
being forced to perform cunnilingus on succubi, whose
vaginas dripped urine, dung and other vile juices and
smells.

Succubi appeared often in the records of witchcraft tri-
als. Men accused of witchcraft sometimes were tortured
until they confessed having sex with demons, among oth-
er diabolical crimes. In 1468 in Bologna, Italy, a man was
executed for allegedly running a brothel of succubi.

The church prescribed five ways to get rid of incubi
and succubi: 1) by making a Sacramental Confession; 2)
by making the sign of the cross; 3) by reciting the Ave Ma-
ria; 4) by moving to another house or town; and 5) by ex-
communication of the demon by holy men. Sometimes the
LORD’S PRAYER worked, as did a sprinkling of holy water.

It should be noted that cases of sexual molestation by
demons did not die with the witch hunts; they continue
to be reported to the present time, often in connection
with poltergeist activities and POSSESSION. For example,
The Haunted by Robert Curran (1988) tells of a family of
Wilkes-Barre, Pennsylvania, who said they were torment-
ed by a hideous demon for several years. The demon man-
ifested in various forms, including a hag with scraggly,
long white hair, scaly skin and vampirelike fangs, which
sexually molested the husband. (See NIGHTMARE).

Demons in Contemporary Witchcraft

Demons are not courted or worshiped in contemporary
WiccA and PAGANISM. The existence of negative energies
is acknowledged.

Demons in Ceremonial Magic

Demons are powerful intelligences that may be sum-
moned and controlled in rituals along with god-forms,
elementals, angels, planetary and Zodiacal spirits and
thought-forms. The GRIMOIRES give detailed instructions
for conjuring and controlling demons. Demons are dan-
gerous; hence the magician must be careful.

The Hierarchies and Functions of Demons
Demons have been catalogued, ranked and classified
since at least 100—400, the period in which the Testament

Belial and djinn presenting their credentials to King Solomon (JACOBUS DE TERAMO, DAS BUCH BELIAL, 1473)
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of Solomon appeared, describing Solomon’s magic ring for
commanding the djinn and listing the names and func-
tions of various Hebrew, Greek, Assyrian, Babylonian,
Egyptian and perhaps Persian demons. Christian demo-
nologists of the 16th and 17th centuries catalogued de-
mons into hierarchies of hell and ascribed to them attri-
butes and duties, including ambassadorships to various
nations. JOHANN WEYER, who devised the most complex
hierarchy, estimated that there were 7,405,926 demons
serving under 72 princes. The grimoires of ceremonial
magic also give their own hierarchies. Some of the major
demons important to witchcraft cases are:

Asmodeus. The demon of lechery, jealousy, anger and re-
venge. His chief objectives are to prevent intercourse be-
tween husband and wife, wreck new marriages and force
husbands to commit adultery. He is also one of the chief
demons involved in possession. Throughout history, he
has been regarded as one of the most evil of Satan’s in-
fernal demons. He is usually portrayed as having three
heads, those of an ogre, a ram and a bull, all sexually
licentious creatures; having the feet of a cock, another
sexually aggressive creature; and having wings. He rides
on a dragon and breathes fire.

Asmodeus has his roots in ancient Persia. He is identi-
fied with the demon Aeshma, one of the seven archangels
of Persian mythology. The Hebrews absorbed him into
their mythology, where he attained the highest status and
most power of all demons in Hebrew legends. According

Asmodeus, demon of lust and anger (L. BRETON, IN COLLIN
DE PLANCY'’S DICTIONNAIRE INFERNAL, 1863)

Beelzebub, “Lord of the Flies” (L. BRETON, IN COLLIN DE
PLANCY’S DICTIONNAIRE INFERNAL, 1863)

to the Hebrews, he is the son of Naamah and Shamdon.
He was part of the seraphim, the highest order of angels,
but fell from grace. In other Hebrew legends, he is either
associated with or is the husband of Lilith, the demon
queen of lust. Sometimes he is said to be the offspring of
Lilith and Adam.

Asmodeus migrated into Christian lore, becoming
one of the Devil’s leading agents of provocation. Witches
were said to worship him, and magicians and sorcer-
ers attempted to conjure him to strike out at enemies.
Grimoires admonish anyone seeking an audience with
Asmodeus to summon him bareheaded out of respect.
Weyer said Asmodeus also ruled the gambling houses.
He was one of the infernal agents blamed for the obscene
sexual possession of the Louviers nuns in 17th-century
France.

Astaroth (also Ashtaroth). A male demon who evolved from
the ancient Phoenician mother goddess of fertility, ASTARTE
or Ashtoreth. In his male incarnation, he has little to do
with man’s sexual nature. He is a teacher of the sciences
and a keeper of the secrets of the past, present and future
and is invoked in necromantic rituals of DIVINATION. He
appears as an angel in human form, by some accounts ugly
and by other accounts beautiful. He does, however, possess
a powerful stench. Weyer said Astaroth was a grand duke
of hell and commanded 40 legions of demons. Astaroth is
listed as one of the three supreme evil demons, with Beel-
zebub and Lucifer, in the Grimoire Verum and Grand Gri-
moire, which date from about the 18th century.
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The demon is said to instigate cases of demonic posses-
sion, most notably that of the Loudun nuns in France in
the 16th century. The nuns accused a priest, Father Urbain
Grandier, of causing their possession. At Grandier’s trial,
a handwritten “confession” of his was produced detailing
his pact with the Devil, witnessed and signed by Astaroth
and several other demons.

Baal. Many small deities of ancient Syria and Persia
carried this name, which means “the lord” (from the
Hebrew bd’al), but the greatest Baal was an agricultural
and fertility deity of Canaan. The son of El, the High
God of Canaan, Baal was the lord of life and ruled the
death-rebirth cycle. He engaged in a battle with Mot
(“death”) and was slain and sent to the underworld. The
crops withered, until Baal’s sister, Anath, the maiden
goddess of love, found his body and gave it a proper
burial. The Canaanites worshiped Baal by sacrificing
children by burning. As a demon in Christianity, Baal
was triple-headed, with a cat’s head and a toad’s head
on either side of his human head. He imparted visibility
and wisdom.

Beelzebub. Known as “Lord of the Flies,” Beelzebub was
the prince of demons in Hebrew belief at the time of Je-
sus. The Pharisees accused Christ of exorcising demons
in Beelzebub’s name. In medieval times, Beelzebub was
regarded as a demon of great power. A sorcerer conjured
him at his own risk of death by apoplexy or strangula-
tion; once conjured, the demon was difficult to banish.
When he manifested, it was as a gigantic, ugly fly.

Beelzebub was said to reign over witches’ SABBATS.
Witches denied Christ in his name and chanted it as they
danced. There are many stories of his copulating with
witches in wild orgies; to do this, he apparently appeared
in other than fly form.

Beelzebub was among the demons blamed for the pos-
session cases of the nuns of Loudun and Aix-en-Provence
in 17th-century France, forcing the nuns into lewd behav-
ior (see AIX-EN-PROVENCE POSSESSIONS).

Belial. One of Satan’s most important and evil demons,
who is deceptively beautiful in appearance and soft in
voice, but full of treachery, recklessness and lies. He is
dedicated to creating wickedness and guilt in mankind,
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Belial (JACOBUS DE TERAMO, DAS BACH BELIAL, 1473)
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especially in the form of sexual perversions, fornication
and lust.

Belial’'s name probably comes from the Hebrew phrase
beli ya'al, which means “without worth.” The ancient He-
brews believed Belial was the next angel created after Lu-
cifer and was evil from the start, being one of the first to
revolt against God. After his fall from heaven, he became
the personification of evil.

Weyer said Belial commanded 80 legions of demons
(at 6,666 demons per legion) and served as infernal am-
bassador to Turkey. Magicians of that time believed that
sacrifices and offerings were necessary to invoke him.
Belial was reputed to break his promises to magicians,
but those who managed to gain his true favor were hand-
somely rewarded.

Belial’s name is sometimes used as a synonym for Sa-
tan or the Antichrist. In the Old Testament, the phrase
“sons of Belial” refers to worthlessness and recklessness.
Belial also is known as Beliar.

Lucifer. In Latin, his name means “light-bringer,” and he
originally was associated with Venus, the morning star.
His rebellion against God caused him and his followers to
be cast from heaven. The fallen angels lost their beauty and
power and became “fiendes black.” The name “Lucifer”
was sometimes applied to Christ, as the light-bearer, but
by the Middle Ages, both “Lucifer” and “Satan” were used
as names for the Devil. Lucifer could apply to the Devil in
either his pre-fall or post-fall state. In the hierarchies of
demons, Lucifer is emperor of hell and ranks above Satan,
one of his lieutenants (ranks and distinctions not made in
theology). When conjured, he appears as a beautiful child.
Lucifer was said to rule Europeans and Asiatics.

FURTHER READING:

Cavendish, Richard. The Black Arts. New York: Putnam, 1967.

Lea, Henry Charles. Materials Toward a History of Witchcraft.
Philadelphia: University of Pennsylvania, 1939.

Russell, Jeffrey Burton. Witchcraft in the Middle Ages. Ithaca
and London: Cornell University Press, 1972.

Summers, Montague, ed. The Malleus Maleficarum of Hein-
rich Kramer and James Sprenger. New York: Dover Publi-
cations, 1971. First published, 1928.

deosil (also deiseal) Clockwise circular movement
which in MAGIC and witchceraft is used in casting positive
SPELLS and in casting the MAGIC CIRCLE. The clockwise
rotation is associated with the movement of the sun
across the heavens and with blessings and good fortune.
Deiseal is the Irish term for “a turning to the right,” or
the “holy round.” Deosil dances and circuits are done not
only around magic circles but around festival fires (see
WHEEL OF THE YEAR), holy objects such as sacred STONES,
crops, fields, homes and buildings. The opposite of deosil
is WIDDERSHINS.

de Rivera, Luis See RIVERA, LUIS DE.

Devil Christianity’s Prince of Supreme Evil. The Devil,
or Satan, is not a god of Wiccans and Pagans. The associ-
ation of witches with the Devil grew in the Middle Ages
and Reformation, when belief in a personal Satan as the
agent of all evil was particularly strong. Accusations of
Devil-worship were not limited to witches. Christians
charged the same of Jews, Muslims, pagans, Cathars,
Albigenses, Waldenses, “Red Indians” and other heretics,
and Protestants and Catholics accused each other of it as
well. Even Martin Luther was said by Catholics to have
given himself over to the Devil.

Devil comes from the Greek diabolos (“slanderer” or
“accuser”), translated from the Hebrew satan. The con-
cept of the Devil as archfiend of evil developed slowly
over many centuries, becoming a composite of Lucifer,
the fallen angel whose pride and ego got him expelled
from heaven; Satan, the tempter of man; and various pa-
gan deities such as PAN and CERNUNNOS.

Satan plays a minor role in the Old Testament as the op-
ponent of man, dispatched by God to test man’s faith. He is
not evil and is an angel in the kingdom of heaven. In Job,
Satan follows God’s instructions to destroy Job’s family and
possessions and cover him with running sores in an effort
to tempt him into cursing God. In the New Testament, Satan
becomes more personal and is the great antagonist of God
as well as man. The book of Revelation forecasts that Christ,
in his second coming, will bind the Devil for 1,000 years, at
which time the Devil will reappear one final time, as the An-
tichrist, before being destroyed. The dualism of Christianity
became firmly established, with a god of light and goodness
and a god of evil and darkness.

By the ninth century, the Devil held a central position
in Christianity. Satan, the Devil, was believed in as a real,

The Devil with his witches and demons (OLD WOODCUT)
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potent being who possessed terrible supernatural powers
and was intent upon destroying man by undermining his
morals. In this pursuit, he was aided by an army of evil
DEMONS (a corruption of the Greek term daimon or dae-
mon, meaning “divine power”). This army was expanded
to include heretics and sorcerers, who were considered
outlaws of the church, and whose MAGIC posed a threat to
the divine miracles of the church. Witches were included
first as associates of sorcerers, then as heretics.

Preachers pounded fear of the Devil into their fol-
lowers by constantly inveighing against his attempts to
pervert people and turn them away from God. Satan’s
kingdom was the material world. He would tempt people
with false riches, luxuries and carnal pleasures, only
to claim their souls for eternal damnation in the end.
His chief means of attacking others was through de-
monic possession. Pacts with the Devil, which date to
the 6th century, became implied; any consort with the
Devil automatically meant one had entered into a dia-
bolic pact (see DEVILS PACT). John Stearne, the assistant
to MATTHEW HOPKINS, England’s notorious witch-hunter
of the 17th century, was of the opinion that the preach-
ers’ obsession with Satan encouraged witches to worship
him. Agnes Wilson, an accused witch of Northampton in
1612, was asked how many gods she believed in and re-
plied, “Two—God the Father, and the Devil.” Her answer
was no surprise in light of the prevailing social-religious
climate, but it was taken by her prosecutors as an admis-
sion of Devil-worship.

The Devil was said to appear in many guises in order
to fool people. His most common human shape was that
of a tall black man or a tall man, often handsome, dressed
in black. Henri Boguet (1550-1619), a jurist in witch tri-
als, stated in Discourse des sorciers (1602) that:

Whenever he [the Devil] assumes the form of a man, he
is, however, always black, as all witches bear witness.
And for my part I hold that there are two principal rea-
sons for this: first, that he who is the Father and Ruler of
darkness may not be able to disguise himself so well that
he may not always be known for what he is; secondly, as
proof that his study is only to do evil; for evil, as Pythag-
oras said, is symbolized by black.

The Devil also could appear in disguises, such as a
saint, the Virgin Mary, comely young women and preach-
ers. He could appear in a multitude of animal shapes,
most commonly a dog, a serpent or a goat (see METAMOR-
PHOSIS). He also had ugly appearances: as the alleged god
of witches, he was portrayed as half human, half animal,
like Pan, with horns, cloven feet, hairy legs, a tail, a huge
penis, glowing eyes and Saturnine features.

By the 18th century, literalist views of the Devil were
losing power. Enlightenment philosophers and writers
were questioning the origins of evil, and were looking
within the human psyche for answers. The Devil became
more a metaphor in literature.

Witches attending Satan (PIERRE BOAISTUAU, HISTOIRES
PRODIGIEUSES, 1597)

In folklore, the Devil was often portrayed in a light-
er fashion, perhaps to mitigate the fear inspired by the
clergy. He was often buffoonish and called by nicknames
such as Jack, Old Nick, Old Horny and Lusty Dick. He
could be easily tricked.

The distinction between the Devil as Prince of Evil
and his hordes of demons often blurs. The phrase “the
Devil” has referred to both. Joseph Glanvil observed in
Saducismus Triumphatus (1689) that “The Devil is a name
for a body politic, in which there are very different orders
and degrees of spirits, and perhaps in as much variety of
place and state, as among ourselves.”

The worship of Satan as a god of power and material-
ism is practiced by some groups.

Pagans and Wiccans do not worship the Devil. Pagan
deities, and the HORNED GOD of witches, are often con-
fused in the public mind with the Devil.

See INITIATION; SABBATS; SATANISM.

FURTHER READING:

O’Grady, Joan. The Prince of Darkness: The Devil in History,
Religion and the Human Psyche. New York: Barnes &
Noble Books, 1989.
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devil fish A type of ray fish used by Mexican witches
(brujas or brujos) in the casting of SPELLS. When dried,
the Devil fish resembles a man with a horned head, tail
and webbed arms. It is considered effective in quieting
up gossipy neighbors.

Devil’s Dandy Dogs See WILD HUNT.

Devil’s mark According to witch-hunters, the DEVIL
always permanently marked the bodies of his initiates to
seal their pledge of obedience and service to him. He
marked them by raking his claw across their flesh or using
a hot iron, which left a mark, usually blue or red, but not a
scar. Sometimes he left a mark by licking them. The Devil
supposedly branded WITCHES at the end of INITIATION rites,
which were performed at nocturnal SABBATS.

The marks were always made in “secret places,” such as
under eyelids, in armpits and in body cavities. The mark
was considered the ultimate proof of being a witch—all
witches and sorcerers (see SORCERY) were believed to have
at least one. All persons accused of witchcraft and brought
to trial were thoroughly searched for such a mark. Scars,
birthmarks, natural blemishes and insensitive patches of
skin that did not bleed qualified as Devil’s marks. Experts
firmly believed that the mark of Satan was clearly distin-

Satan marking witch with claw (R. P. GUACCIUS, COMPEN-
DIUM MALEFICARUM, 1626)

guishable from ordinary blemishes, but in actuality, that
was seldom the case. Protests from the victims that the
marks were natural were ignored.

Accounts of being marked by the Devil were obtained
in the “confessions” of accused witches, who usually were
tortured to confess (see TORTURE). Inquisitors stripped
off the accused witch’s clothes and shaved off all body
hair so that no square inch of skin was missed. Pins were
driven deeply into scars, calluses and thickened areas of
skin (see PRICKING). Since this customarily was done in
front of a jeering crowd, it is no surprise that some al-
leged witches felt nothing from the pricks.

Inquisitors believed that the Devil also left invisible
marks upon his followers. If an accused witch had no
likely natural blemishes that could be called a Devil’s
mark, pins were driven into her body over and over again
until an insensitive area was found.

British anthropologist MARGARET A. MURRAY said that
Devil’'s marks were actually tattoos, marks of identifica-
tion, which she offered as support of her contention that
witchcraft as an organized pagan religion had flourished
in the Middle Ages. Murray’s controversial ideas have
been debunked.

Devil’'s marks were sometimes called WITCH'S MARKS.

FURTHER READING:

Barstow, Anne Llewellyn. Witchcraze: A New History of the
European Witch Hunts. San Francisco: Pandora, 1994.
Cavendish, Richard. The Black Arts. New York: Putnam, 1967.
Lea, Henry Charles. Materials Toward a History of Witchcraft.

Philadelphia: University of Pennsylvania, 1939.
Maple, Eric. The Dark World of Witches. New York: A.S.
Barnes & Co., 1962.

Devil’s pact A pledge to serve the DEVIL or one of his
DEMONS. The pact may be made orally, but according to
lore it is best to write it on virgin parchment and sign it
in BLOOD. The pact provides that in exchange for alle-
giance and one’s soul, the Devil will grant whatever a
person wishes. Pacts with the Devil or demons for per-
sonal gain appear in various cultures.

From the earliest days of Christianity, a pact with
the Devil was tacitly understood to be part of any MAGIC,
SORCERY or DIVINATION performed by an adept. Pacts also
involved ordinary people: in legends, the Devil routinely
appeared to people in distress and bartered love, money
or power in exchange for souls. In the witch hysteria of
the Middle Ages and Renaissance, the pact took on new
significance as proof of heresy and became grounds for
prosecution and condemnation of accused witches.

The collaboration between men and demons, which
implies a pact, predates Christ by thousands of years.
King Solomon, son of David, acquired his wisdom and
riches with the help of an army of demons called djinn.

The Bible does not expressly deal with Devil’s pacts, but
Christian theologians have always assumed them to exist
and have condemned them. If the worship of God required
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Witches feasting with the Devil and demons (OLD WOODCUT)

a pledge of service and the soul, then surely those who fol-
lowed God’s opposite, Satan, would do the same. The pre-
vailing view of the church was that worldly goods and the
like could not be obtained without crime except by appeal-
ing directly to God, or to Him through one of his saints.

One of the earliest Christian stories of a pact with Sa-
tan concerns Theophilus, treasurer of the church of Ad-
ana, who allegedly sold his soul to the Devil around 538
in order to become bishop.

Two major early Christian theologians, Origen (185—
254) and St. Augustine (354—430) claimed that divination
and the practices of magic and sorcery required demonic
pacts. Much later, this was affirmed by the influential
theologian THOMAS AQUINAS (ca. 1227-1274), who stated

in Sententiae, “Magicians perform miracles through per-
sonal contracts made with demons.”

Using the ritual instructions in a GRIMOIRE, the magi-
cian or sorcerer evoked demons for the purpose of attaining
wealth, the power of invisibility, love or political power—
but seldom to harm enemies. The belief was that sooner
or later such demonic favors compromised the magician
into selling his soul to Satan in return. If Satan himself
was invoked instead of a lower-ranking demon, he always
demanded the magician’s soul as payment “up front.”

The Key of Solomon, one of the major medieval gri-
moires whose authorship is attributed to King Solomon,
offered the following instruction for making a pact with
a demon:
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Exactly at dawn, use a new knife to cut a fork-shaped
wand from the twig of a wild nut tree that has never
borne fruit. Take the wand, a magic bloodstone and
consecrated candles to the site of the ritual, preferably
a ruined castle or deserted house, where one will be
undisturbed and receive whatever treasures the demon
produces. With the bloodstone, draw a triangle on the
ground or floor, and place the candles on the side of it.
Stand in middle of the triangle, hold the wand and recite
the required invocation. When the work is finished,
recite another incantation to dismiss the demon.

Stories of Devil’s pacts were common from the Middle
Ages to the 16th and 17th centuries. Typically, the victim
was not a witch but an ordinary person who was vulner-
able to temptation. Satan or a demon would appear, some-
times as a man and sometimes as an animal, and offer to
help. The pact would last for a specified number of years,
at which time Satan would collect: the victim would die
and his soul would go to hell. Perhaps the best-known
tale is the story of Faust, a scientist and alchemist who
sells his soul to the demon Mephistopheles in exchange
for youth and lust. These moralistic stories were publi-

cized through pamphlets and portrayed Satan as a trick-
ster. The victim, despite his or her supernatural favors,
usually came to a dreadful demise. Sometimes the Vir-
gin Mary would intercede for the victims and snatch the
pacts away from the Devil.

During the witch hunts, the Devil’s pact took on new
resonance. Witches were said to derive their powers from
Satan, which required entering into a pact with him. The
purpose of the pact was portrayed less as personal gain
than as the deliberate and malicious intent to harm oth-
ers, and a renunciation of God and the Christian faith.
Christian demonologists created a substantial body of lit-
erature on Devil’s pacts and the alleged rituals surround-
ing them—and the punishment that should be meted out
for such acts. A representative view was expressed by Jo-
hann Trithemius (1462-1516), abbot and scholar, in his
work, Liber Octo Quaestionum:

Witches are a most pestiferous class, who enter on
pacts with demons, and, after making a solemn profes-
sion of faith, dedicate themselves, in lasting obedience,
to some particular demon. No one can describe the
evils of which this class of beings is guilty. Hence they
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Devil’s pact allegedly signed by Father Urbain Grandier of Loudon, countersigned by Lucifer, Beelzebub, Satan, Elimi, Leviathan,

Astaroth and Baalbarith
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must nowhere be tolerated, but utterly and everywhere
exterminated.

Demonologists and witch-hunters distinguished be-
tween two kinds of pacts: the private pact and the sol-
emn public pact. The private pact was a vow made by
a witch, sometimes with the help of another witch. It
was assumed that eventually the initiate would declare
his or her allegiance to the Devil publicly. The details of
these pacts were obtained from accused witches through
TORTURE.

The public pact was made in a ceremony, either in a
Christian church or at a SABBAT, which always took place
outdoors. If held in a church—an act of sacrilege—the
Devil himself was not always present; at a sabbat, he was.

According to demonologists, the initiates renounced
their Christian faith and baptism, swore allegiance to Sa-
tan and promised to sacrifice to him unbaptized children,
pledged an annual tribute to him and gave him a token
piece of their clothing. They signed a written pact in their
own BLOOD. The Devil gave them new names and marked
them with his claw (see DEVIL’S MARK). In some accounts,
the Devil stripped off the initiates’ clothing and forced
them to pay homage to him by kissing him on the anus
(see KISS OF SHAME).

All aspects of the ceremony were done in reverse, since
Satan is the reverse of God. Crosses were held upside
down and then trampled, pacts were written backwards,
the initiates signed their names with their left hands and
the Devil made his mark on the left side of the body.

Until the 14th century most witches were prosecuted
only for the alleged harm they did to people and their
animals—not just for worshiping and making pact with
the Devil. The church began to press the idea that witch-
es should be prosecuted for heresy as well. This view
received a powerful impetus from the Bull of POPE IN-
NOCENT VIII (1484), which, in addition to citing various
MALEFICIA done by witches, adds, “. . . over and above this,
they blasphemously renounce that Faith which is theirs
by the Sacrament of Baptism . . .”

In order to prove this heresy in a witch trial, the ex-
istence of a formal pact with the Devil had to be estab-
lished. Most inquisitors had little trouble with this—they
simply tortured the accused until he or she confessed.
Seldom was a document actually produced; it was said
that the Devil conveniently took most of his pacts with
him in order to protect his servants.

One notable exception to this was the trial of Father
Urbain Grandier, parish priest of St.-Pierre-du-Marche in
Loudun, France, in 1633. Grandier was accused of caus-
ing the nuns in Loudun to become possessed. At his trial,
a Devil’s pact, allegedly written backwards in Latin in his
own hand and signed in blood, was produced and intro-
duced as evidence. The pact stated:

We, the all-powerful Lucifer, seconded by Satan, Beelze-
bub, Leviathan, Elimi, Astaroth, and others, have today

accepted the pace of alliance with Urbain Grandier, who
is on our side. And we promise him the love of women,
the flower of virgins, the chastity of nuns, worldly hon-
ors, pleasures, and riches. He will fornicate every three
days; intoxication will be dear to him. He will offer to
us once a year a tribute marked with his blood; he will
trample under foot the sacraments of the church, and he
will say his prayers to us. By virtue of this pact, he will
live happily for twenty years on earth among men, and
finally will come among us to curse God. Done in hell,
in the council of the devils.

[Signed by] Satan, Beelzebub, Lucifer, Elimi, Levia-
than, Astaroth.

Notarized the signature and mark of the chief Devil,
and my lords the princes of hell.

[Countersigned by| Baalberith, recorder.

Grandier was convicted and burned.
Louis Gaufridi, a man who confessed to being a witch
in 1611, recited his pact verbally for the inquisitors:

I, Louis Gaufridi, renounce all good, both spiritual as
well as temporal, which may be bestowed upon me by
God, the Blessed Virgin Mary, all the Saints of Heaven,
particularly my Patron St. John-Baptist, as also S. Peter,
S. Paul, and S. Francis, and I give myself body and soul
to Lucifer, before whom I stand, together with every
good that I may ever possess (save always the benefits of
the sacraments touching those who receive them). And
according to the tenor of these terms have I signed and
sealed.

One of Gaufridi’s victims was a woman named Made-
leine de la Paud (see AIX-EN- PROVENCE POSSESSIONS) who
also confessed her Devil’s pact:

With all my heart and most unfeignedly and with all
my will most deliberately do I wholly renounce God,
Father, Son and Holy Ghost; the most Holy Mother of
God; all the Angels and especially my Guardian Angel,
the Passion of Our Lord Jesus Christ, His Precious Blood
and the merits thereof, my lot in Paradise, also the good
inspirations which God may give me in the future, all
the prayers which are made or may be made for me.

The prosecution of witches solely for having pacts
with the Devil increased slowly on the European conti-
nent, though convictions still required evidence of ma-
leficia. Witch-hunting handbooks such as the MALLEUS
MALEFICARUM (1486) discussed pacts in great detail.

In Protestant England, Devil’'s pacts were acknowl-
edged to exist but did not play a major role in most tri-
als, according to surviving records. The public cared little
about pacts and more about what harm a witch did to her
neighbors. Such maleficia were presumed possible with-
out a pact. Of the three Parliamentary Witchcraft Acts,
only the third (1604) outlawed pacts “with any evil or
wicked spirit.” The first oral Devil’s pact was recorded in
1612, and Elizabethan witches in general were believed
not to be in direct contact with Satan.
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In 1645 MATTHEW HOPKINS began his infamous hunt
of witches in England and obtained sworn evidence of
written pacts. Some of his 230-plus victims may have
been condemned largely on the basis of such “evidence.”

Wiccans do not worship the Devil and have nothing to
do with Devil’s pacts.

See STACKER LEE.
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Diana (Artemis) Classical goddess of the MOON and
the hunt and one of the most important aspects of the
GODDESS in Wicca. Diana (counterpart to he Greek Arte-
mis) personifies the positive attributes of the moon,
which is the source of Witches’ magical power, as well as
independence, self-esteem and fierce aggressiveness. A
virgin goddess and maiden warrior, she is the eternal
feminist, owned by no man, beholden to none. As a moon
goddess, Diana shares the lunar trinity with SELENE and
HECATE and serves as patron goddess of witches. In the
trinity, she represents power over the earth.

Diana’s origins as Artemis comprise a rich mythology.
Her cult flourished throughout the Mediterranean region
during the Bronze Age. The Amazons build a beehive-
shaped temple to her at Ephesus circa 900 B.C.E., and it is
considered the Seventh Wonder of the ancient world. The
temple contained a statue of Black Diana, on which was
implanted a magical stone. Emperor Theodosius closed
the temple in 380, allegedly because he despised the re-
ligion of women. Early Christians sought to destroy the
cult as Devil-worshipers, and Black Diana was smashed
ca. 400.

According to myth, Artemis was born of Zeus and
Leto, a nature deity and the twin sister of Apollo, who
became the god of oracles and of the Sun. As soon as she
was born, Artemis was thrust into the role of protector
and helper of women. Though Artemis was born without
pain, Apollo caused Leto great suffering. Artemis served
as midwife. As a result, women have traditionally prayed
to her to ease childbirth.

As a youth, Artemis exhibited a boyish taste for ad-
venture and independence. At her request, Zeus granted
her a bow and a quiver of arrows, a band of nymph maid-
ens to follow her, a pack of hounds, a short tunic suitable
for running and eternal chastity, so that she could run
forever through the wilderness. She was quick to protect
wildlife and animals, as well as humans who appealed
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Apollo and Diana (ALBRECHT DURER, 1502)

to her for help, especially women who were raped and
victimized by men.

She was equally quick to punish offending men. Ac-
taeon, a hunter who spied Artemis and her nymphs bath-
ing nude in a pool, was turned into a stag and torn to
pieces by his own hounds. She killed Orion, whom she
loved, with an arrow shot to the head. In one version, she
was tricked into killing Orion by Apollo, who did not like
Orion; in another version, she killed him out of jealousy
over his feelings for Dawn. She sent a boar to ravage the
countryside of Calydon as punishment to King Oeneus,
because he forgot to include her in the sacrifice of the first
fruits of harvest. (None of the bravest male warriors of
Greece could slay the boar. It took another woman, Ata-
lanta, to do it.)

In British myth, Diana directed Prince Brutus of Troy
to flee to Britain after the fall of that city. Brutus, who
then founded Britain’s royalty, is said to have erected an
altar to Diana at the site where St. Paul's Cathedral is lo-
cated today. A surviving remnant of that altar is the Lon-
don Stone.
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As late as the fifth and sixth centuries, a Dianic cult
flourished among European pagans. With the slow Chris-
tianization of Europe, Diana became associated with evil
and Satan. In the early Middle Ages, she was believed to
be the patroness of SORCERY (an evil) and to lead witches’
processions and rites. Historian Jeffrey B. Russell notes
that Dianic witches’ processions were not known in clas-
sical times but probably grew out of the Teutonic myth of
the WILD HUNT, a nocturnal spree of ghosts who destroyed
the countryside. Clerical scholars may have substituted
Diana, a familiar deity, for the Teutonic goddesses, Holda
and Berta, who sometimes led the Wild Hunt and who
were identified by the church as followers of the Devil.

The CANON EPISCOPI, an ecclesiastical law written ca.
900, reinforced the portrayal of a Devil Diana who leads
the witches:

It is not to be omitted that some wicked women, per-
verted by the Devil, seduced by illusions and phantasms
of demons, believe and profess themselves, in the hours
of the night, to ride upon certain beasts with Diana,
the goddess of pagans, and an innumerable multitude of
women, and in the silence of the dead of the night to tra-
verse great spaces of earth, and to obey her commands as
of their mistress, and to be summoned to her service on
certain nights.

Diana also became associated with Herodias, wife of
Herod, who was responsible for the execution of John the
Baptist. Herodias took on the aspects of a demon, con-
demned to wander through the sky forever but allowed
by God to rest in trees from midnight to dawn. In Ital-
ian lore, the name Herodias became ARADIA. In the 19th
century, CHARLES GODFREY LELAND recorded oral legends
told to him by witches of Etruscan heritage concerning
Aradia, the daughter of Diana and her brother Lucifer.
Diana dispatched Aradia to earth to teach witches their
craft.

British anthropologist MARGARET A. MURRAY errone-
ously believed that an organized Dianic cult of witches
had existed throughout the Middle Ages and the witch
hunt centuries, though no evidence survives to prove
it. Murray relied heavily upon the Canon Episcopi in de-
veloping these ideas. They were adopted by GERALD B.
GARDNER, a key figure in the revival of witchcraft in the
1950s in Britain.

Diana in Wicca. Though most Wiccans no longer believe
in Murray’s medieval Dianic cult, they do revere Diana as
a Pagan deity and an archetype. As part of the Triple God-
dess aspect of the moon, Diana holds sway over the new
and waxing moon, a two-week period that is auspicious
for magic related to new beginnings, growth and achieve-
ment. Diana is invoked as nurturer and protector. At the
full moon, she turns her power over to Selene.

As an archetype, Diana serves as a role model for femi-
nist Witchcraft, called the Dianic tradition. She is a f