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Lecto ri salütem,
(Greetings to  the Readers) w ith th is  o ld  La tin  greeting formula allow 

us to  sa lu te  a l l  the readers o f the Acta Ethnographica Hungarica.
The specia l motivation fo r  th is  e d ito r ia l in troduction is  th a t from 

th is  volume the pe riod ica l is  edited by a new e d ito r ia l board. So i t ’ s 
f i t t in g  and proper to sa lu te  our readers on th is  occasion.

The changes in  the e d ito r ia l board - as you can see - are bring ing 
ce rta in  formal transformation as w e ll. We are try in g  to make the e x te r io r 
of the p e riod ica l a b i t  more co lo u rfu l. W ithout changing the t ra d it io n a l 
name (Acta Ethnographica) we want to lay  s tress on the Hungarian charac
te r .  So the correct name of the pe riod ica l as from th is  volume is  Acta 
Ethnographica Hungarica. I t  is  indicated on the inside cover on ly that 
i t  is  a jou rna l of the Hungarian Academy o f Sciences.

With th is  small change in  the name we want to emphasize in  re la t io n  to 
the contents tha t the Acta Ethnographica Hungarica w i l l  be devoted f i r s t  
of a l l  to  Hungarian research in  ethnology, in  c u ltu ra l anthropology and of 
work in  th is  f ie ld  in  the Carpathian Basin. Besides the re s u lts  o f Hun
garian scholars we want to  publish essays o f other colleagues in  the 
region, b ring ing them to  the in te rna tion a l mainstream of research. P a ra lle l 
w ith  th is  in ten tion  we would lik e  to keep the journal fo r a l l  colleagues 
abroad, fo r  our old and new Authors. We therefore look forward to  re 
ce iv ing your essays in  ethnology and c u ltu ra l anthropology in  the fu tu re  
as w e ll. We also hope to  publish the m ateria l o f in te rna tiona l conferences, 
as we do in  th is  volume. In the next volumes - w ith the co n tr ib u tio n  of 
guest e d ito rs  -  we plan to  bring out conferencepapers o f in te rn a tio n a l 
importance, such as essays on the ethno-psychologist Géza Róheim and on 
György M artin, one o f the most famous fo lk  dance researcher in  Europe. 
I t  is  our hope tha t in  th is  way the new re su lts  of in ves tiga tio ns  w i l l  
become known more qu ick ly  in  th is  way.

A k a d é m ia i K ia d ó ,  B u d a p e s t



The Acta Ethnographies Hungarica w i l l  pub lish  a rtic le s  on various 
to p ics  under the headings -  essays, shorter papers, discussion and re 
views. To rea lize  these plans we ask fo r the fu r th e r  cooperation o f our old 
and new authors. In th is  hope w i l l  I  greet a l l  the w rite rs and readers of 
our p e r io d ic a l.

Gábor Barna 
executive e d ito r
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In troduction

We are tempted to  begin our in troduction  w ith the remark th a t the 
papers of th is  conference have probably been bewitched.

At f i r s t  everything seemed to work out p e rfe c tly , as i f  supported by 
some kind o f magic. When the conference was held in  Budapest in  the f a l l  
o f 1988, i t  represented a minor sensation both in  Hungarian in te lle c tu a l 
l i f e  and in  the f ie ld  o f in te rna tion a l w itch c ra ft research. Bringing 
together th ir ty - th re e  scholars from th ir te e n  countries, a l l  experts of 
th is  exo tic  to p ic , seemed in  i t s e l f  a very ambitious p ro jec t. To develop i t  
in to  a discussion which embraces h is to ry , anthropology, psychology and 
fo lk lo re , fo llow ing  the la te s t  trends of research was even more ambitious. 
And we did hope tha t i t  would be precisely here, investiga ting  the problems 
of the region which has been the borderland o f European c iv i l iz a t io n ,  tha t 
some essentia l answers could be found on how th is  fasc inating archaic set 
of b e lie fs  could become the raw material o f such explosive persecutions in 
early  modern Europe.

The conference did prove to be very in te re s tin g , w ith a lo t  o f f r u i t 
fu l exchanges and e xc itin g  encounters. In a ttrac ted  a considerable public 
a tten tion  as w e ll, due both to the q u a lity  o f the scholars attending and 
the na tu ra l popu la rity  o f the top ic . We were also helped by the favourable 
h is to r ic a l moment: one could fe e l the f i r s t  breezes of the wind th a t would 
sweep away the Communist system w ith in  a s in g le  year.

But, a las, th is  storm has also ruined the previously e x is te n t in f ra 
structures o f scholarly puslish ing. So these papers unfortunate ly had to 
wait f iv e  years in  various o ffice s  and drawers before becoming availab le  
to the wider in te rn a tio n a l pub lic . We are convinced, tha t the fortunate 
combination o f knowledge drawn from various f ie ld s  and the evidence ob
tained from d iffe re n t countries s t i l l  makes them an in te re s tin g  and va
luable con tribu tion  to  the study of the sub ject. But th is  delay did un
questionably rob them o f the up-to-date freshness w ith which they in te r 
sected w ith  the most re levant discourses and the most in tr ig u in g  current 
concerns o f in te rn a tio n a l w itchc ra ft research in  the 1980s. So le t  us begin 
by g iv ing  a rough o u tlin e  o f th is  context.

1. For several decades, the h is to ry  and the fo lk lo re  of European w itch
c ra ft  b e lie fs  became a fashionable and even a respectable scho la rly  top ic .

A k a d é m ia i K ia d ó ,  B u d a p e s t
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Same exce llen t h is to rians  and anthropologists, such as Lucien Febvre, Robert 
Mandrou, Carlo Ginzburg, Alan Macfarlane, Keith Thomas, Mary Douglas, Robert 
Muchembled, John Demos and S tuart C la rk /  have t r ie d  to propose a series of 
new ideas re lated to th is  to p ic . These ranged from the "h is to ire  des men
ta l i t é s "  , h is to r ic a l anthropology, "popular cu ltu re " to h is to r ic a l phychol- 
ogy, scapegoat mechanisms, and community s tud ies. The p ro life ra tio n  o f in 
te re s tin g  theo re tica l propositions triggered the reexamination o f the r ic h  
source m ateria ls o f European w itch t r ia ls ,  and la id  the foundations o f a 
new s o c ia l,  c u ltu ra l and ju d ic ia l h is to ry  o f ea rly  modern w itc h c ra ft pro
secutions (Bengt Ankarloo, W illiam  Monter, E ric  H. M ide lfo rt, Gustav Hen-

2
ningsen, Christina Larner, A lfred  Soman, Wolfgang Behringer).

This combination o f new approaches and new regional studies was a 
na tu ra l in sp ira tion  fo r  comparative surveys and conferences. I t  was due to 
th is ,  th a t from the early  1980s on one could observe a kind of moveable 
feas t (o r rather Sabbath) o f in te rn a tio n a l w itch c ra ft scholars. In 1980 
there  was a comparative discussion in  K ie l about w itch-hunting in  Northern 
Germany and Scandinavia / In 1984 a conference o f the Olin Foundation in

4
Stockholm extended the comparisons towards the northern and eastern 
margins o f Europe. In 1987 there was another conference working w ith 
s t r ic t  regional comparisons about w itch-hunting in  A u s tr ia /  These in t ra 
rég iona l comparisons stim ulated new synthetic overv iew s/ and they also led 
to  the formation of several workshops inves tiga tin g  various aspects o f the 
h is to ry  o f European w itc h c ra ft (C hris tina  Larner -  Scotland; Sönke Lorenz - 
S tu ttg a r t ;  Nicole Jacques-Chaquin and Maxime Préaud -  ENS Fontenay-Paris; 
Wilhelm F r i jh o f f  and M arijke G ijs tw ijt-F lo fs tra  -  Amsterdam; Jean-Pierre 
Dedieu -  Bordeaux). The bases of our conference have also been la id  by a 
s im ila r  workshop organized by ourselves in  1983, at the Ethnographic 
In s t i tu te  o f the Hungarian Academy o f Sciences, w ith  the aim o f b u ild ing  
up a computerized database from the documentation concerning Hungarian 
w itch t r i a l s .  Relying on a co llabora tion  o f fo lk lo r is ts  and h is to r ia n s , we 
wanted to  play an active  ro le  in  the unfolding o f th is  co lle c tive  scho la rly  
e n te rp rise , explaining w itc h c ra ft b e lie fs  and prosecutions in  the framework 
o f an in te rn a tio n a l and in te rd is c ip lin a ry  co llabo ra tion . We were convinced 
th a t the m ateria ls from Central and Eastern Europe would be illu m in a tin g  
fo r  the explanation of European w itchc ra ft b e lie fs  in  general.

2. This special relevance of Central and East European m ateria l seemed 
to  be tw ofo ld . The f i r s t  would take in to  account the soc io log ica l and 
anthropo log ica l explanations of w itch-hunting. These analyses ascribed
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th e ir  occurrence to various soc ia l and c u ltu ra l tensions. I f  one accepts 
th is ,  the belated tim ing o f w itch c ra ft prosecutions in  our reg ion , which 
lasted t i l l  the second h a lf of the 18th century, could be considered an 
in d ica to r of the comparatively belated manifestation of these underlying 
c o n f lic ts .

The other promising aspect o f our comparative e ffo r ts  was the great 
va rie ty  of archaic b e lie fs  mingling and in te ra c tin g  with the popular and 
learned mythologies of w itch c ra ft. They have ce rta in ly  le f t  more traces 
here than elsewhere, because the in s t i tu t io n a l prosecution o f w itc h c ra ft 
stopped at the boundaries of Latin  C h r is t ia n ity . We hoped tha t they would 
provide in te res ting  clues as to the o r ig in  and the wider context o f Sabbath 
b e lie fs .

As fo r the requirements of a s t r ic t  reg ional comparison we have to 
acknowledge tha t the re su lts  corresponded only p a rtly  to our expectations. 
Unfortunately we were unable to  f in d  a Czech colleague who would have 
spoken about the h is to ry  of w itch-hunting in  Bohemia and M oravia.7 The 
present volume even lacks the exce llen t paper given at the conference by 
Heide Dienst about Austrian w itch-hunting. S t i l l ,  we can be s a t is f ie d  tha t 
a ce rta in  Central and East European "axis" o f in te rre la tio n sh ip s  is  re 
constructed here. I t  ranges from the ea rly  w itchcra ft prosecutions in 
Switzerland, described by Andreas B lauert, and from the r ic h  documentation 
of South-Eastern Germany analyzed by Wolfgang Behringer, to Poland (Sta
nislaw B ylina), Slovenia (Vincenc Raj^p), Croatia (Maja B o ^ k o v it -S tu ll i) , 
Hungary ( I ld ik ó  K r is tó f and Gábor Klaniczay) and Ukraine (A.V. Kurochkin). 
While reading the in d iv id u a l studies reveal the in te rre la tio n sh ip  o f these 
waves of persecution even w ithout w e ll-k n it  s ta t is t ic a l eva luations.

There was also an in te res ting  debate a t the conference, moderated by 
Bengt Ankarloo, on whether one could go fu rth e r and re la te  the s im ila r i t ie s  
and the differences to some "deeper causes". There was a consensus th a t i t  
would be impossible to reduce the r is e  of w itch c ra ft accusations to any 
s ing le  so c ia l, re lig io u s  or c u ltu ra l "cause" (such as neighbourhood con
f l i c t s  or confessional d iffe rences). S t i l l ,  the relevance o f the socio
lo g ic a l-c u ltu ra l context remained beyond doubt: the soc ia l tensions 
created in  the agrarian soc ie ties  o f ea rly  modern Europe by c lim a tic  
ca lam ities and famines (Behringer, K r is tó f ) ;  the "modernizing" commercial 
and economic transformations (B la u e rt); the c o n flic ts  between eccles ias
t ic a l  and popular a ttitu d e s  towards a g r ic u ltu ra l and f e r t i l i t y  magic 
(B y lina , Klaniczay, O 'N e il); the d is tu rb ing  in it ia t iv e s  o f c e rta in  re
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preservatives of the h ighest church and the lay e l i te  generating and 
le g a liz in g  large waves o f w itchcra ft persecutions, which a l l  drew on these 
c o n f l ic ts  and widespread anim osities (B lauert, Behringer, Raj£p).

3. The other p r in c ip a l f ie ld  of enquiry was the h is to r ic a l typology and 
transform ation of the w itc h c ra ft b e lie fs . Among the achievements o f the 
conference i t  should be mentioned that the h is to r ia n s  and the fo lk lo r is ts  
not only entered in to  a dialogue but also s ta rte d  to  in terrogate  and use 
each o the r's  documentation and confront the conclusions to be gained from 
each. Thus Maja B o sko v ic -S tu lli was able to  trace  the evolution of Croatian 
w itc h c ra ft be lie fs  from the  demonological ones described in  the t r ia ls  to 
the contemporary ones known by ethnographers, lack ing  demonological under
tones but rich  in  comic m otifs . A s im ila r  dichotomy unfolds from the 
U kra in ian witch types o f the 18th and 19th centuries described by A.V. 
Kurotchkin, confronting them w ith the ones o f Carpathian Ukraine, analyzed 
by Lesia Mushketik on the basis of the r ic h  stock o f fa iry - ta le s .

The fundamental problem emerging from such h is to r ic a l examinations 
o f the  transformation o f fo lk  be lie fs  is  the fo llo w in g : to what extent did 
the idea of a demonological conception of w itc h c ra ft come from the e l i te  
c u ltu re  rather than from the fo lk  b e lie fs , and what did th is  idea mean at 
p a r t ic u la r  times and places? The exploration o f the b e lie f and r i tu a l  
system of "v illa g e  w itc h c ra f t" ,  not yet in fluenced by demonology, the 
changing in te rp re ta tio n  o f what is  "white" and what is  "black" magic, the 
ambivalent position o f popular healers (Stanyslaw Bylina, Mary Rose O 'N eil, 
G. Klaniczay) can provide use fu l ind ications about the chronology o f these 

transform ations, and also show that at least a p a rt o f th is  "d iabo liza tion" 
came about not so much from the "e lite "  in fluence  but from the very con
tra d ic to ry  nature o f the popular conceptions concerning the operation of 
magic.

A special aspect o f th is  problem is  the re la tio n sh ip  of w itch c ra ft 
b e lie fs  to other types o f sorcery or to other magical experts and mytho
lo g ic a l figures. Although, once again, the conference had to forgo some im
p o rta n t topics o r ig in a lly  discussion, such as th a t o f the Hungarian sha- 
m an is tic  tá ltoses , the B a lt ic  werewolves, the w arlike  Serbian zduha^es or 
Roumanian c^lugari and although th is  volume a lso  lacks the illu m in a tin g  
paper o f Harry Senn concerning Roumanian vampires, or the one by Emma Pet
ros ian  on Armenian magical mythologies, a lo t  o f these archaic figu res  are 
discussed in  d e ta ils  here from the S ic il ia n  donas de fuera (Gustav Hen- 
ningsen) and the Croatian k rsn ik  (B oS kov ii-S tu lli) to  the East S lav ic  Baba
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Yaga (Kurotshkin) or even to  the archaic magical associations o f another 
borderland of the expanding European c iv i l iz a t io n ,  from the opposite ex
tre m ity , the calundu associations in  co lon ia l B ra z il (Laura de Mello e 
Souza). The shamanistic background of archaic w itch c ra ft b e lie fs  is  under
lined  in  various contexts from the Mediterranean region and the Balkans to 
remote Nepal (Carlo Ginzburg, Éva Pócs, Henningsen, Klaniczay, BoSkovic- 
S tu l l i ) .  The deta iled  in ve s tig a tio n  of th is  va rie ty  o f magical-mythological 
fig u re s , p ro life ra tin g  above a l l  in  the Balkan regions where (a lso due to 
the moderation of the Orthodox Church) no in s t itu t io n a l w itch-hunting 
occurred, allows more l ig h t  to  be shed on the popular versions o f demonol
ogy. The investiga tion , on the other hand, of Catholic and Protestant 
theology and preaching (S tuart C lark, the unfortunate ly missing paper o f 
the la te  László Makkai, Ginzburg, K ris tó f)  and the inves tiga tion  of l i t 
erary representations concerning hermetic magic, the Faust legend, the 
l i te ra r y  m otif of the "heart plucked out and devoured" (György Endre Sző- 
n y i, Vilmos Voigt) te s t i fy  about the remaining h is to r ic a l complexity o f the 
c o n flic t in g  and ö fte r  d is tu rb in g  in te rre la tio n sh ip  o f e l i te  and popular 
cu ltu re .

4. F in a lly , an important issue, where the outcome o f th is  confronta tion  
could be charted is  the problem of the end of the waves of and, even more, 
the d ispos ition  to w itch-hunting . Just l ik e  the r is e  o f bigger waves of 
persecution, th e ir  abrupt cessation has been puzzling h is to rians  fo r  a long 
time, and has insp ired several conferences since ( l ik e  the one in  Wein
garten, in  1989, organized by the research group o f Sönke Lorenz). Was i t  
because of the more enlightened judges, or the general fading away o f some 
re lig io u s  dogmas and magical p ractices, or the growing in c re d u lity  in  
popular mythologies, or only because of the r is e  o f a new professiona l 
stratum o f doctors, healers and widwives? The papers of Robert Muchembled, 
A lfred  Soman, Marijke G ijs tw ijt-H o fs tra , Jens C. Johansen, Ágnes Várkonyi 
and Tamás Grynaeus examine these problems from various aspects.

I f  one could s ing le  out a general conclusion coming out o f the debate, 
i t  would be the one stressed most vigourously in  the paper o f A lfre d  Soman: 
the key ro le  o f the judges should not be obscured by the less immediate 
influence of the wider context. To believe in  witches and to produce lega l 
proofs fo r  condemning and executing somebody as a w itch are two very d i f 
fe ren t th ings. Once the second type has been proscribed and made impossible 
by a more thoroughly applied concept of lega l p roo f, w itch c ra ft prosecu
tions  were almost immediately brought to a h a lt.  As fo r  the b e lie fs , the
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magical practices, the mythological concepts and the various re lig io u s , 
c u ltu ra l and magical tensions themselves, they have s t i l l  persisted fo r 
cen tu ries , they have continued to tease or troub le  our phantasies r ig h t up 
to  the present day. So one should not undervalue th e ir  impact e ith e r.

Gábor Klaniczay - Éva Pócs

Notes

Vebvre (1948), Mandrou (1968), Ginzburg (1966, 1989), Macfarlane (1970), Douglas 
(1970), Thomas (1971), Muchembled (1978), Clark (1980), Demos (1982).

Ankarloo (1971), Monter (1976), M id e lfo rt (1972), Henningsen (1980), Larner (1981), 
Soman (1985, 1992), Behringer (1988).

^Degn, Lehmann and Unverhau (1983).
4
Ankarloo and Henningsen (1989, 1991).

\o re n z  (1987), V a le n tin its c h  (1987).

6K la its  (1985), Levack (1987).
7 V V V

The only expert known to  us, Bedrich S inde la r could not undertake the t r ip  to  Buda
pest because of h is age. The same was the case w ith  the most well-known h is to r ia n  o f Cre
a tio n  w itch-hunting, V la d im ir Bayer.
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HEXEN’WAHN’ UNI) HEXENVERFOLGUNG IM GEBIET 

OER HEUTIGEN SCHWEIZ WÄHREND DES 15. JAHRHUNDERTS

Andreas B la u e r t  

Konstanz

Ich habe in  meinen Untersuchungen schweizerischer Ketzer-, Zauberei- 
und Hexenprozesse des 15. Jahrhunderts b e is p ie la rt ig  versucht, d ie Genese, 
R e a litä t und Funktion von Hexenglaube und Hexenwesen bzw. früher Hexenver
folgung zu beschreiben. Ich möchte mich im folgenden aber darauf be
schränken, einige zusammenfassende Bemerkungen zur Genese von Hexen'wahn' 
und Hexenverfolgung im Gebiet der heutigen Schweiz zu machen.

Vorab ein paar Bemerkungen zu meinem methodischen Vorgehen: Ich habe 
mich von der Überlegung le ite n  lassen, dass es notwendig is t ,  w i l l  man zu 
einem angemessenen Verständnis der Anfänge von Hexenbegriff und -prozess 
gelangen, das g ese llscha ftliche  Beziehungsgeflecht zu beschreiben, in  dem 
die prozessauslösenden bzw. in  einen Prozess hineinwachsenden Ausein
andersetzungen der späteren Prozessgegner, der e igentliche Hexenprozess 
sowie die in te l le k tu e lle  und propagandistische Auseinandersetzung m it dem 
Gestalt gewinnenden Hexenwesen in  Hexentraktaten und anderen Quellengrup
pen miteinander verwoben waren. In diesen Zusammenhang gehört d ie Heraus
arbeitung verschiedener loka le r und reg iona le r, ja  in te rna tion a le r Bedin
gungsfaktoren, d ie  allesamt auf die Form und den Verlauf einzelner Prozes
se bzw. ganzer Verfolgungswellen E in fluss nahmen, die sich n a tü r lic h  auch 
gegenseitig bee in flussten, und die so die Entwicklung von Hexenbegriff und 
-prozess entscheidend prägten. Ich habe in  meiner Zusammenfassung b e re its  
darauf hingwiesen, auf welche Faktoren aus diesem Faktorenbündel ich die 
Aufmerksamkeit im folgenden auswahlartig r ich ten  möchte:

1. Auf den Zusammenhang zwischen Agrarkrisenjahren und Jahren ge
häuften Auftre tens von Hexenprozessen.

2. Auf gewisse sozia le und ökonomische Transformationsprozesse sowie 
p o lit is c h -re c h tlic h e  'Modernisierungs'Phänomene in  der Unter
suchungsregion.

3. Auf einen Einstellungswandel gegenüber den verschiedenen Phänome
nen zeitgenössischen Aber- und Zauberglaubens.

Akadémiai Kiadó, Budapest
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I

Die neuere Forschung ( in  Deutschland namentlich Hartmut Lehmann und
Wolfgang Behringer) hat versch iedentlich darauf hingewiesen, dass sich
e inzelne Hexenprozesswellen m it K risensituationen der frühneuze itlichen
G esellschaft im Gefolge von Missernten, Teuerungen, Hungersnöten und

2
Seuchenzügen in  Beziehung setzen lassen. Das t r i f f t  auch auf die Unter- 
suchungsregion zu, ja  man kann sagen, dass sich die Entstehung, V erbre i
tung und Ausdifferenzierung der verschiedenen Formen der jungen Hexenlehre 
in  der Dntersuchungsregion im Rhythmus solcher Krisenjahre v o llz ie h t .  
Zwar w ird  man n ich t ohne weiteres davon ausgehen dürfen, dass Krisenjahre 
zwangsläufig Hexenprozesse zur Folge hatten. Zweife llos bestand während 
d ieser Jahre aber eine besondere Tendenz, dass die im Grunde genommen a l l 
täg lichen  Auseinandersetzungen, die in  a l le r  Regel an der Basis von Hexen
prozessen aufscheinen, in  Hexenprozesse mündeten. Die Betrachtung der 
Quellen lä ss t gar keinen anderen Schluss zu. Verfolgungsperioden wie auch 
die in te l le k tu e lle  Beschäftigung mit dem G estalt gewinnenden Hexenwesen 
e rre ich ten  ih re  Höhepunkte in  der Untersuchungsregion in  solchen K risen
jahren: Um 1400, 1450, 1480, 1490, 1500, dann wieder 1530 und 1550, -  a l
lesamt Jahre grosser Teuerungen, Hungersnöte, Pestzüge usw.

Die Analyse der Quellen e rlaub t in  diesem Zusammenhang auch, den E in
flu s s  nachzuzeichnen, den die zeitgenössische Hexereidiskussion ganz un
m itte lb a r auf die Prozessführung der Gerichte und damit ih r  Hexenbild aus
übte. Der Grad der jew e ils  erre ich ten Überformung von Ketzer-, Zauberei- 
und Hexenprozessen durch Bestandteile des wachsenden theologisch-gelehrten 
Hexenglaubens g ib t in  dieser Perspektive Hinweise auf die Verbreitungswege 
und damit auch auf die regionalen Ursprünge des jungen Hexen'wahns' in  
der Untersuchungsregion. Es i s t  auf diese Weise möglich, ein reg ional wie 
z e i t l ic h  recht präzises Entwicklungsmodell der Entstehung von Hexenbegriff 
und -prozess zu geben.

Ausgangspunkt der Betrachtung der schweizerischen Hexenprozesse des 
15. Jahrhunderts müssen die Verhältnisse im Dauphiné, in  Piemont, in  Sa
voyen und in  der Westschweiz se in . Hier wurden be re its  um das Jahr 1430-40 
verg le ichbare Konzepte des Hexenglaubens en tw icke lt, die wenig später 
auch in  den deutschsprachigen Regionen der entstehenden Eidgenossenschaft, 
im Eisass usw. re z ip ie r t wurden und zu ersten Hexenprozessen führten. Eine 
w ich tige  M itt le rfu n k tio n  bei der Formulierung und W eiterverm ittlung des 
jungen Hexenglaubens kam dem Basler Konzil bzw. den aus ganz Europa von
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und nach Basel reisenden Konzilteilnehmern zu. Hatte sich die Entwicklung 
von Hexenbegriff und -prozess b is  zu diesem Zeitpunkt vor allem a ls  Ent
wicklung aus französisch-ita lienisch-westschweizerischen Traditionen der 
Ketzerpolemik und -Verfolgung d a rg e s te llt, -  wobei ich im einzelnen zu 
anderen Ergebnissen als Joseph Hansen, Je ffrey  8. Russell, Norman Cohn und 
Richard Kieckhefer komme - ,  so markiert Basel a lle rd ings  auch eine Akzent
verschiebung bei der Rezeption und Weiterbildung des jungen Hexenglaubens 
in  den in  nordöstlicher Richtung anschliessenden Ländern und Landschaften. 
E laborie rte  Konzepte aus der T rad ition  der Ketzerpolemik und -Verfolgung, 
die d ie ersten Hexenprozesse geprägt hatten, verloren h ier zwar n ich t 
vo lls tänd ig  an Bedeutung. Das Substrat des Hexenprozesses in  Zaubereide
l i k t  bzw. Zaubereiprozess b le ib t h ie r jedoch weitaus deu tliche r a ls  im 
französisch-ita lienisch-westschweizerischen Grenzbereich.

I I

Die Frage nach den Entstehungsbedingungen von Hexen'wahn' und Hexen
verfolgung is t  bei a l le r  Suggestiv itä t des angedeuteten Zusammenhangs von 
Agrarkrisenjahren und Jahren gehäuften Auftretens von Hexenprozessen na
tü r l ic h  nur angerissen. Interessante neue Aspekte ergeben s ich , wenn man 
die Entstehung von Hexenbegriff und -prozess im Zusammenhang der a llgem ei
nen w irtsch a ftlich e n , bevölkerungsgeschichtlichen und gese llscha ftlichen  
Entwicklung im Gebiet der heutigen Schweiz während des 15. Jahrhunderts 
be trach te t. Allgemein wird davon ausgegangen, dass die Untersuchungsregion 
zwischen 1450 und 1600 einen W irtscha fts- und Bevölkerungsaufschwung - 
s ieh t man einmal von den erwähnten zyk lisch  auftretenden Agrarkrisenjahren 
ab -  e rleb te . Damit einher gingen jedoch bedeutende soziale und ökono-

4
mische Transformationsprozesse. Hans C. Peyer hat in  mehreren Studien ein 
Modell dieser Wandlungsprozesse en tw icke lt.

Eine ganze Reihe von Städten im Gebiet der entstehenden Eidgenossen
schaft waren b is  zur M itte  des 15. Jahrhunderts bedeutende, durch Export
gewerbe geprägte Fernhandelsstädte gewesen. Die betreffenden W irtscha fts 
zweige gerieten jedoch s e it  der M itte  des 15. Jahrhunderts in  eine K rise ; 
immer grössere Bedeutung gewannen je tz t  die Grossviehzucht und der Gross
viehexport im bzw. aus dem voralpinen H interland der Städte. P a ra lle l zu 
dieser Entwicklung is t  zu beobachten, dass die städtische Bevölkerung zu
rückging und die Bevölkerung des Umlands zunahm. Auch die m itt le rw e ile  
überwiegend fü r den lokalen Bedarf arbeitenden Gewerbe verschoben sich
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mehr und mehr aufs Land. Die Zunahme der Landbevölkerung bei g le ic h z e it i
ger Durchsetzung eines Landwirtschaftstyps, der weniger A rbe itsk rä fte  a ls 
der a lte  benötigte, hätte  f r e i l ic h  zur Folge haben müssen, dass das Aus
kommen der ländlichen Bevölkerung n ich t mehr gewährleistet war. In diese 
s ich  auftuende Lücke sprang se it Ende des 15. Jahrhunderts der Solddienst. 
Beide, Grossviehzucht und Kriegsdienst, wurden zu den Haupterwerbszweigen 
der s p ä tm itte la lte r lich e n  eidgenössischen W irtscha ft.^

Die Beobachtung, dass die überwiegende Zahl beispielsweise der 
Luzerner Hexenprozesse n ich t in der S tadt, sondern in  den von ih r  abhängi
gen ländlichen Vogteien ihren Ausgang nahm, leg te  es nahe, Hexenverfolgun- 
gen im Sinne etwa Robert Muchembleds auf ih ren Stellenwert in  den sk iz 
z ie rte n  gese llscha ftlichen  Transformationsprozessen zu befragen. Dabei wurde 
weniger davon ausgegangen, dass Hexenprozesse bewusst in s tru m e n ta lis ie rt 
worden wären und eine mehr oder minder d ire k te  Funktion beim p o lit is c h -a d 
m in is tra tive n  Aufbau des von der Stadt abhängigen Territorium s e r f ü l l t  
hä tten; eher schon davon, dass von Hexenprozessen möglicherweise gerade 
d ie  länd lich-bäuerlichen Schichten be tro ffen  waren, die die Umstellung auf 
den neuen landw irtscha ftlichen  Haupterwerbszweig n ich t m itvollz iehen konn
ten und sozia l dek lass ie rt wurden.^

In dieser Perspektive schien es möglich, d ie  Anfänge der Hexenverfol
gungen 'von unten', von den Verhältnissen an der Basis der Hexenprozesse 
zu re in te rp re tie re n  und an die Seite der klassischen Deutungen der Ent
stehung von Hexenbegriff und -prozess neue, funktionale Deutungen zu 
s te lle n . Die A rbe it m it diesem Ansatz begegnete jedoch erheblichen Schwie
r ig k e ite n . Wo die Quellenlage so z ia l- oder m ikrogeschichtliche Analysen 
e inze lner Hexenprozesse zu liess , löste  s ich  e in  e in h e itlich e r Gegenstand 
des Hexenprozesses, vor allem auch das von der Forschung immer wieder zu 
rekonstruieren versuchte B ild  der 'typ ischen ' Hexen auf und wich tenden
z ie l l  e iner V ie lfa lt  heterogener, in d iv id u e ll zu analysierender Lebens
schicksale. Eine Erklärung der Anfänge von Hexen'wahn' und Hexenverfolgung 
aus e iner e inhe itlich en  zu Grunde liegenden Funktion muss daher schon aus 
diesem Grund mehr a ls  fra g lic h  erscheinen. Immerhin sind mit den le tz ten  
Bemerkungen Aspekte e iner a ls 'Modernisierungsprozess' zu bezeichnenden 

Entwicklung benannt, d ie  auch in  anderen gese llscha ftlichen  Bereichen Spu
ren h interlassen ha t, und in  ih re r möglichen Bedeutung fü r die Entste
hung von Hexenbegriff und -prozess weiter zu d isku tie ren  is t .

So muss es a ls ganz besonders a u f fä l l ig  gelten, dass die Führung 
e rs te r Hexenprozesse im F a lle  von Städten wie Luzern, Bern oder -  m it Ein-
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Schränkungen - Fribourg m it einem im Verlaufe des 15. Jahrhunderts zu
nehmenden Dynamik gewinnendes Prozess p o lit is c h -re c h tlic h e r  Verse lbständi
gung der genannten Städte zusammenfällt, der diese Städte zu selbstbewuss
ten kleinen Stadtstaaten werden lie s s . Der junge Hexenglaube fand in  die 
Gerichte dieser Städte, d ie sich von überkommenen feudalen Bindungen lö 
sten, o ffe n s ic h tlic h  besonders schnell Eingang. Das hatte zur Folge, dass 
die Gerichte dieser Städte zur Z e it der grossen Hexenprozesswelle um 1400 
besonders v ie le  Hexenprozesse führten. P o lit is ch -h e rrsch a ftlich e  V e rh ä lt
nisse, wie sie gegen Ende des 15. Jahrhunderts im Westen der Untersuchungs
region herrschten, konnten dagegen - obwohl 't ra d it io n e l le r ' a ls  d ie jen igen 
im E in fluss- und Hoheitsgebiet der genannten Städte - fü r eine grössere 
Rechtssicherheit des Einzelnen sorgen. So i s t  es mehrfach bezeugt, dass 
sich konkurrierende Gerichtsherren darüber s t r i t t e n ,  ob die Eröffnung eines 
Hexenprozesses bzw. eines anderen S trafverfahrens gegen eine bestimmte 
Person überhaupt zulässig  war.

Die le tz te n  Bemerkungen können den Eindruck erwecken, dass d ie  in  spät- 
m it te la lte r lic h e r  Z e it beständig zunehmende Zahl von Hexenprozessen durch 
die in  Teilen der Untersuchungsregion zu beobachtende 'Modernisierung' der 
Rechtsprechungsverhältnisse ursächlich bedingt wurde. Mit gleichem Recht 
liesse  sich f r e i l ic h  sagen, dass sich der entstehende Hexenglaube des 15. 
Jahrhunderts m it d ieser Entwicklung verband, ohne dass Ursache und Wirkung 
in  diesem Prozess heute noch säuberlich voneinander zu trennen wären. Was 
Städte wie Basel oder Luzern b e t r i f f t ,  fü r  d ie  be re its  mit dem Ende des 14. 
Jahrhunderts eine re iche Überlieferung von Zaubereiprozessen und Frühformen 
des Hexenprozesses e in se tz t, so is t  dieser Quellenreichtum zudem n ic h t zu
le tz t  durch das Einsetzern entsprechender Quellengruppen bedingt, d ie  wie 
die städtischen Ratsprotokolle von diesen frühen Prozessen Zeugnis ablegen 
können, ohne dass man deshalb schon genau wüsste, weshalb in diesen Städten 
um das Jahr 1400 erstmals in  grösserer Zahl Zaubereiprozesse usw. s ta t t 
gefunden haben.^

Reichte b e re its  die Betrachtung der ökonomischen, demographischen und 
sozialen Transformationsprozesse a lle in  n ic h t aus, um Ursachen und Funk
tionsaspekte der Genese von Hexen'wahn' und Hexenverfolgung zu bestimmen, 
so re ic h t also auch d ie  Konzentration auf den zu konstatierenden Prozess 
p o lit is c h -re c h tlic h e r  Verselbständigung bzw. den zu konstatierenden 'Mo
dernisierungsprozess' der Rechtsprechungsverhältnisse a lle in  n ic h t aus, um 
die Anfänge der Hexenverfolgungen in  der Untersuchungsregion zu umreissen. 
Es sind damit aber s ic h e r lic h  zwei Faktoren aus dem Faktorenbündel benannt,
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das -  gerade im Zusammenwirken der einzelnen Faktoren -  E in fluss auf die 
Entstehung von Hexenbegriff und -prozess nahm und dem zu Grunde liegenden 
Prozess eine besondere Dynamik ve rlieh . Auf d ie  Rolle eines entscheidenden 
d r i t te n  Faktors aus diesem Faktorenbündel möchte ich im folgenden zu 
sprechen kommen.

I I I

Das Gebiet der heutigen Schweiz e ignet sich ganz besonders dazu, 
-  darauf habe ich b e re its  hingewiesen - ,  um den Einfluss nachzuzeichnen, 
der der gelehrten Hexereidiskussion bei der Aus- und W eiterbildung des 
jungen Hexenglaubens zukam. E inzelbestandteile  der Hexenlehre wie d ie  Vor
s te llu n g  vom leufe lspakt und der Sektenbildung, die den Hexen zur Last 
ge leg t wurden, oder der den Hexen gemachte Vorwurf, fü r v ie l fä l t ig e  zau
berische Schädigungen verantw ortlich  zu se in , waren ja an sich n ic h t neu. 
Darauf brauche ich h ie r n ich t weiter einzugehen. Neu war aber die S yn the ti
sie rung der betreffenden Vorstellungen zum Hexenbegriff, deren Motor ein 
Einstellungswandel gegenüber den verschiedenen Phänomenen zeitgenössischen 
Aber- und Zauberglaubens war. Die Einordnung dieses in seinen Ursachen und 
Konsequenzen von Seiten der Hexenforschung noch v ie l zu wenig untersuchten 
Einstellungswandels in  eine Frömmigkeitsgeschichte des 15. Jahrhunderts

Q
sche in t m ir eine vorrangige Aufgabe kü n ftig e r Forschung zu sein.

Protagonisten eines solchen Einstellungswandels in  der Untersuchungs
reg ion  zu Beginn des 15. Jahrhunderts waren beispielsweise der Dominikaner 
Johannes Mulberg oder sein Ordensbruder V incent F e rrie r, die d ie  an der 
wende vom 14. zum 15. Jahrhundert G esta lt gewinnende Neuorientierung 
re lig iö s -m o ra lisch e r Wertmassstäbe in ih ren  Predigten propagierten und 
am nordwestlichen bzw. südwestlichen Rand der Untersuchungsregion grosse 
Bekanntheit erlangten. Mulberg is t  in  Basel um das Jahr 1400 zudem zu einem 
Vorkämpfer der dominikanischen Reformbewegung geworden, und er hat eine 
entscheidende Rolle im Basler Beginenstreit des frühen 15. Jahrhunderts 
g e s p ie lt .  Fe rrie r hat a ls  Bussprediger s e it  1377 weite te i le  Spaniens, 
F rankre ichs, sowie I ta l ie n s ,  und um das Jahr 1400 auch fe i le  der heutigen 
Schweiz be re is t. In einem Atemzug mit den Dominikanern Mulberg und F e rr ie r  
wäre auch der Franziskaner Bernardino da Siena zu nennen. E iner der 
frühesten ita lien ischen  Hexenprozesse, in  dem in  lod i im Jahr 1428 Mat- 
teucc ia  d i Francesco angeklagt war, wurde e rö ffn e t, nachdem Bernardino kurz

9
zuvor in  Todi gepredigt h a tte .
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Johannes Nider, der anonyme Verfasser der ' Errores Gazariorum'.  Hans 
Fründ oder Martin Le Franc, allesamt Sprachrohre des aufkeimenden Hexen- 
' wahns' in  der Untersuchungsregion, sind gewissermassen die ge is tigen  Er
ben dieser dre i Ordensmänner.^ So is t  es mehr a ls  a u ffä l l ig ,  dass Johan
nes Mulberg, Johannes Nider und Jakob Sprenger, dessen Name h ie r zusätz
l ic h  zu nennen is t ,  und der zusammen m it Heinrich In s t ito r is  1484 zum Gene
ra lin q u is ito r  b e s te llt  wurde, eine mehr oder weniger grosse Zeitspanne 
ih res  Lebens im Basler Dominikanerkloster verbracht haben, und a lle  den 
Z ie len der dominikanischen Reformbewegung v e rp flic h te t waren. Es würde 
nun sicher zu weit führen, d ie Entstehung und Verbreitung der neuen Hexen
lehre im oberdeutschen Sprachraum a lle in  aus dem Geist der dominikanischen 
Reformbewegung erklären zu wollen. Heinrich In s t i to r is  beispie lsweise war 
s icher kein Anhänger dieser Bewegung. Hochgradig ir r i t ie re n d  w irk t zudem, 
dass Mulberg, Nider und Sprenger gemessen an den Massstäben ih re r  Z e it k r i 
tische  Geister und a lle s  andere a ls T ra d itiona lis te n  waren, d ie  s ich  b e i
spielweise m it dem Zustand, in  dem sich ih r  Orden befand, a rra n g ie rt hät
ten. Wie verhä lt s ich dazu aber -  so die bedrängende Frage - ,  dass diese 
Männer g le ich ze itig  Sprachrohre des entstehenden und sich ausbreitenden 
Hexen'wahns' wurden, den w ir -  so unsere spontane Reaktion - eher fü r ein 
Phantasieprodukt th e o lo g isch -ju ris tisch e r Sophistere i, a ls fü r  e in  Ergeb
n is  m it a lten Konventionen aufräumenden Denkens zu halten gewohnt sind?

Es sind an dieser S te lle  einige grundsätzliche Bemerkungen zur Ent
stehung des Hexen'wahns' und zur Bedeutung, die den frühen Hexenverfol
gungen in  der sp ä tm itte la lte rlich -frü h n e u ze itlich e n  Gesellschaft zukam, zu 
form ulieren. Forscher wie Arno Borst haben die Genese von Hexenglaube und 
Hexenverfolgung vor dem Hintergrund einer tie fgre ifenden Krisenerfahrung
zu erklären versucht, d ie die Menschen an der Wende vom 14. zum 15. Jahr- 

12hundert e rfasst habe. Hexen'wahn' und Hexenverfolgung werden damit, um 
es p o in t ie r t  zu form ulieren, selbst zum Krisenphänomen e rk lä r t ,  und man 
muss sich fo lgerich tige rw e ise  fragen, warum es weiter Hexenverfolgungen 
gegeben hat, als die K rise n ze it, die den Hexen'wahn' an der Wende vom 14. 
zum 15. Jahrhundert hervorgebracht haben s o l l ,  spätestens um 1450 zu Ende 

gegangen war.
Hexenbegriff und -prozess waren aber, kommt man auf Männer wie Johannes 

Mulberg, Vincent F e rr ie r, Bernardino da Siena und später Johannes Nider 
und Jakob Sprenger zurück, weit davon e n tfe rn t, ein b losser Ausdruck 
der sogenannten 'K rise des S p ä tm itte la lte rs ' zu sein. Eher schon s te llte n  
s ie  einen Aspekt der Überwindung der Krise dar. Gerade die von Frantisek
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Graus a ls  ze ittyp isch erkannte K r it ik  b re ite s te r gese llscha ftliche r Kreise 
an der Kirche, dem Klerus usw. hatte in  diesen Ordensmännern be re its  ihren 
W iderha ll gefunden, a ls  s ie  dabei m itw irkten, d ie  Grundsteine der Hexen
lehre  zu legen.13 Ihre  Namen stehen also gleichermassen fü r die an der 
Wende vom 14. zum 15. Jahrhundert einsetzenden Reformbemühungen der a llg e 
meinen Glaubenspraxis und des k irch lichen Lebens wie auch fü r die 'Ent
deckung' von Hexerei und Hexenwesen, die s ic h , wie das D ieter Harmening 
dargelegt hat, komplementär zueinander ve rh ie lte n . Hexen'wahn' und Hexen
verfo lgung wiesen damit aber wie die angesprochenen Reformbemühungen, so 
paradox, ja  inhuman das v o r lä u fig  klingen mag, einen Weg aus der K rise.

IV

Ich  komme zum Schluss: Hexen'wahn' und Hexenverfolgung besitzen zwei
fe l lo s ,  n ich t nur was ih re  theologische Begründung b e t r i f f t ,  m it te la l
te r l ic h e  Ursprünge. Es e rsche in t mir a lle rd in g s  n ich t länger angebracht, 
d ie  Untersuchung der frühen Hexenprozesse des 15. Jahrhunderts von der Be
trachtung der grossen Hexenverfolgungen des 16. und 17. Jahrhunderts abzu
koppeln, diese also in  d ie  Zuständigkeit des F rühneuze ith is to rike rs , jene 
in  d ie  Zuständigkeit des Mediävisten zu überantworten. Die gese llscha ft
lich e n  Entwicklungen des 15. Jahrhunderts, d ie  ich h ier in  Ansätzen 
s k iz z ie r t  habe und die s ich  in  ihrem Wechselspiel a ls Rahmenbedingungen 
bzw. Bedingungsfaktoren der Entwicklung von Hexenbegriff und -prozess e r
wiesen haben, lassen meines Erachtens den Schluss zu, dass Hexen'wahn' 
und Hexenverfolgung w eit moderner waren, a ls  das d ie verbre ite te  V o rs te l
lung von der Geschichte der Hexenverfolgungen a ls  einem m itte la lte r lic h e n  
Erbe der frühneuzeitlichen Gesellschaften zum Ausdruck bringen kann. Man 
w ird d ie  Geschichte der Hexenverfolgungen w e it eher auf der Kostenseite 
eines langandauernden R ationa lis ie rungs- und Modernisierungsprozesses der 
frühneuze itlichen Gesellschaften zu b ilanz ie ren  haben, der in  der Unter
suchungsregion schon im 15. Jahrhundert e rste  Spuren hinterlassen hat. 
Damit rede ich weder e in e r ungebrochenen modernisierungstheoretischen 
S ich t von Geschichte noch e ine r funk tiona lis tischen  Deutung der Geschichte 
der Hexenverfolgungen das Wort. Ich sehe jedoch d ie  Gefahr, dass b e isp ie ls 
weise der heute wieder ve rb re ite te  ethnographische B lick auf die Epoche 
der Hexenverfolgung, sein von mir durchaus n ic h t negativ verstandenes spe
ku la tiv e s  Interesse, verborgene Kulturschichten fre izulegen, genau den 
Entw icklungslin ien der europäischen Gesellschaften und ih re r Bedeutung fü r
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die Geschichte der Hexenverfolgungen zu wenig Rechnung trä g t, die ich  am 
B e isp ie l der von mir gewählten Untersuchungsregion aufzuzeigen versucht 
habe.
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DAS WETTER, DER HDNGER, DIE ANGST.
GRUNDE DER EUROPÄISCHEN HEXENVERFÜLGUNGEN IN KLIMA-, SOZIAL- UND 

MENTALITÄTSGESCHICHTE. DAS BEISPIEL SÜDDEUTSCHLANDS

W olfgang B e h r in g e r 

München/Bonn

1. E in le itung

Die Verfolgungen erlebten in  a llen  Verfolgungsgebieten’*' deu tliche
Konjunkturen. Dabei f ä l l t  auf, dass n ich t se lten  in  weit von einander ent-

2
fernten Orten zur selben Z e it nach Hexen gesucht worden is t .  Ich möchte 
die These au fs te lle n , dass lang-, m it te l-  und k u rz fr is t ig e  Bedingungen fü r 
die Konjunkturen der Hexenverfolgung k la r zu benennen sind, dass bestimmte 
Bedingungsfaktoren sogar "messbar" sind. Damit s o ll kein determ in is tischer 
Zusammenhang zwischen K risensitua tion  und Hexenjagd behauptet werden, wie 
er etwa von Eva G il l ie s  1978 in  ih re r E in le itung  zur deutschen Ausgabe von 
E. E. Evans-Pritchards berühmtem Buch W itchc ra ft, Oracles and magic among 
the Azande s k iz z ie r t worden is t .  Von seiten der soziologisch o r ie n tie r te n  
Ethnologie g ib t es Ansätze, den Konnex von gese llscha ftliche r Umwälzung, 
mentaler K risens itua tion  und Hexenverfolgung zu verabsolutieren. So is t  die 
anachronistische Frage g e s te llt  worden, warum beispielsweise die Industri
a lis ie rung  a ls  gese llscha ftliche r Umwälzungsprozess ersten Ranges n ich t 
von Hexenverfolgungen b e g le ite t war.^ Gerade wenn man die Hexenverfolgun
gen in  einen soz ia lh is to rischen Zusammenhang s t e l l t ,  scheint es notwendig 
zu sein, sich über die mentalen Voraussetzungen und ze itlichen  Grenzen fü r 
die europäischen Hexenverfolgungen der Frühen Neuzeit Gedanken zu machen. 
Ich möchte daher an einem konkreten B e isp ie l darlegen, wie eine G esell
schaft in  M itteleuropa auf die Herausforderung von sozialem Stress und 
beginnenden Hexenverfolgungen im Umland und der Forderung nach Verfolgungen 
aus der Bevölkerung reag ie rte .

Akadémiai K iadó, Budapest
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2. Klimageschichte und Hexenverfolgungen

Bei den grossen Hexenverfolgungen M itte leuropas is t  v ie l von dem 
Vorwurf der Wettermacherei zu hören, der von a lte rs  her immer wieder er
hoben worden is t .  B ere its  das frü h m itte la lte r lic h e  Konzil zu Braga ver
suchte diesen Glauben unter Androhung schwerster Strafen zu verhindern,
doch, wie w ir aus der von Joseph Hansen zusammengefassten Diskussion 

4
wissen, e rfo lg lo s . E rik  M ide lfo rt hat fü r  Südwestdeutschland gezeigt, 
welchen Stellenwert d ie  Frage der Wettermacherei beim Wiedereinsetzen der 
Hexenverfolgungen 1562/63 gesp ie lt h a t.'’ Verwunderlich is t  das n ic h t, denn 
das Klima s p ie lt in  Agrargesellschaften eine herausragende Rolle: Über den 
E rn teertrag  hat es E in fluss  auf die Ernährung von Vieh und Mensch, diese 
wiederum bestimmt die K ra n kh e itsa n fä llig ke it, und über Schwankungen der 
N a ta litä t  und M o rta litä t hat es massgeblichen E influss auf die g e s e ll
s c h a ftlic h e  Gesamtsituation, worauf ja  b e re its  von Fernand Braudel hinge
wiesen worden is t . ^  Wie w ir sehen werden, s p ie lte  der Vorwurf der Wetter
macherei besonders bei den grossen Hexenverfolgungen eine R olle . Anders 
a ls  beim simplen Schadenzauber, wo meist e inzelne Kläger einzelne Personen 
der Hexerei beschuldigten, wurde der Wetterzauber-Vorwurf n ich t selten 
k o l le k t iv  von Gemeinden oder Ausschüssen erhoben, die selbst vor gewalt
samer Durchsetzung ih re r  Interessen n ich t zurückscheuten; die ko lle k tiv e n  
Aktionen nahmen ge legen tlich  aufruhrartigen Charakter an. Sie r ich te te n  
s ich  meist n icht gegen Einzelpersonen, sondern gegen ein ( f ik t iv e s )  Kol
le k t iv  von Verdächtigten, dem man mit a lle n  M itte ln  auf die Spur zu kommen 
tra c h te te . Die Vernichtung der Ernte durch Wetterzauber war ein so grund
legendes Verbrechen, dass man es Einzelpersonen gar n icht zutraute.

Betrachten w ir deshalb das Klima in  jenem Zeitraum, der von der in 
te rna tiona len  Hexenforschung als Kernzeit der Verfolgung ausgemacht worden

g
i s t ,  nämlich die Jahrzehnte zwischen 1560-1630. Naheliegend is t  eine Ver
knüpfung mit der These von einer Klimaverschlechterung s e it 1560 in  der 
Z e it der sogenannten "K leinen E is z e it" , wie s ie  s e it e in iger Z e it in  der

9
einschlägigen L ite ra tu r genannt w ird. Die Zahlenreihen der von C hris tian  
P f is te r  zusammengefassten in te rd is z ip lin ä re n  Schweizer Klimaforschung la s 
sen je t z t  präzise Angaben fü r  jedes einzelne Jahr zu. P fis te r g ib t fo lgen
de m it te l f r is t ig e  F luktuationen des Klimas an: Auf eine "Warmphase" 1530- 
1564, d ie  dem "Wärmegipfel" der Jahre 1943-1952 vergleichbar gewesen sein 
muss, fo lg te  eine Z e it der "Klimaverschlechterung 1565-1629". Die Tempera
tu r  sank in  a llen Jahreszeiten. Eine hohe Zahl ha rte r, ka lte r und schnee
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re icher Winter, und k a lte r ,  feuchter Sommer is t  fü r diesen Zeitraum 
c h a ra k te r is t is c h .^  P fis te r  hat fü r den Teilzeitraum 1570-1630 der 
"Kleinen E isze it" den B e g r iff "Grindelwald-Schwankung" vorgeschlagen, weil 
das Datenmaterial Liber d ie Veränderung des Grindelwaldgletschers in  dieser 
Z e it besonders s ig n if ik a n t e rsche in t.1 Beide Zeitspannen decken sich be
merkenswert gut m it den aus der Hexenforschung bekannten Eckdaten: Der 
r e la t iv  ve rfo lgs fre ien  Z e it nach der Reformation, die etwas länger als 
eine Generation dauerte und Johann Weyer beim Wiedereinsetzen der Ver
folgungen 1563 zu der berühmten Festste llung veranlasste, man habe ge-

12g laub t, die Ze it der Verfolgungen sei b e re its  vorbei gewesen. Schliess
l ic h  jener Zeitspanne, d ie von der Hexenforschung übereinstimmend als 
Höhepunkt der Hexenverfolgungen bestimmt worden is t .  Spezie ll d ie Jahre 
vor den grossen Verfolgungen bergen klim ageschichtliche Überraschungen. 
"Kumulative Kältesequenzen" beobachtet P f is te r  in  den Jahren 1560-1574, 
1503-1589 und 1623-1628.13

S e it 1562 is t  e in  starkes Zunehmen der Feuchtigkeit zu beobachten. 
Klimatischen Extrem fä lle , wie das Zufrieren der grossen Alpenseen, be i
spielsweise des Bodensees 1563 und 1572/73 (60 T age!)^ sowie die zu
nehmende Ausdehnung der Gletscher, ve rdeu tlich te  be re its  den Zeitgenossen 
das Ungewöhnliche des Vorgangs auch in  millenarem Zusammenhang. Die Klimax 
der w interlichen Abkühlung wurde 1573 e rre ic h t. S e it 1586 wurde die Ze it 
k a lte r  Winter durch eine Periode mit feucht-kühlen Frühjahren ve rschärft. 
Im Jahr 1587 gab es Schnee b is  Anfang J u l i ,  und be re its  ab M itte  September 
lag in  den Tälern wieder eine geschlossene Schneedecke. Das Jahr 1588, 
a ls  die grosse Armada sche ite rte , war das regenreichste Jahr des Jahrhun
d e rts . Die Jahre 1584-1589 waren insgesamt besonders kühl und nass: Hier 
liegen klim atische Wurzeln der b is  dato grössten Hexenverfolgungswelle im 
deutschsprachigen Raum. "Damals schien die Natur aus ihrem gewohnten 
G leis zu tre te n ", schrieb ein Gletscherforscher über die Jahre nach 
1570, und w ir werden sehen, welcher Ansicht die Zeitgenossen waren. Ähn
lic h e  z e it lic h e  Korrelationen kann man bei den späteren Höhepunkten der 
Hexenverfolgung finden. Die Jahre 1621-1630 entsprachen k lim a tisch  denen 
zwischen 1586-1599, auch s ie  waren fas t durchweg durch ka lte  W inter, späte 
Frühjahre, ka lte  und feuchte Sommer und Herbste gekennzeichnet. Spezie ll 
1628, als die Hexenverfolgungen in  Deutschland ihren absoluten Höhepunkt 

e rre ich ten, w ird von P fis te r  a ls "Jahr ohne Sommer" beze ichne t.^
Auf diese Z e it extrem ungünstiger W itterung fo lg te  eine Periode, die 

zwar kühl, aber trocken war. In diesen Zeitraum gingen Zahl und Grösse der
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Hexenverfolgungen in  ganz Europe zurück. In den fü r die weitere Entwicklung
w ich tigs ten  Ländern Westeuropas, in  England, Holland und Frankreich wurde
in  diesem Zeitraum der Hexenwahn in  massgeblichen Teilen der Oberschicht
ganz überwunden. Die nahtlos in  die Frühaufklärung übergehenden Ideologien
des Empirismus und Cartesianismus bildeten in  der Folgezeit e in wirksames
Bollwerk gegen Rückfälle in  den Hexenwahn. Im le tz ten  D r i t te l  des 17.
Jahrhunderts kam es wieder zu einer globalen Abkühlung, angekündigt durch
den "Eiszeitsommer" von 1675. In den folgenden, k lim atisch ungünstigen
Jahrzehnten, is t  noch einmal eine Zunahme von Hexenprozessen im Alpenraum
zu beobachten.'1'7 Auf eine Z e it der Wiedererwärmung 1702-1730 fo lg te
1730-1811 eine Periode, in  der trockene k a lte  Winter und feuchte, aber
warme Sommer vorherrschten. Bemerkenswert bei der Klimageschichte i s t ,  dass

1 Rdie Veränderungen mindestens in  M itteleuropa synchron auftra ten .

Sozialgeschichte und Hexenverfolgung

In  e ine r der v ie len  loka lh is to rischen  Studien zur Geschichte der Hexen
verfolgungen in Europa, e iner Untersuchung zu den Hexenprozessen des 
Schweizer Kantons Unterwalden, heisst es lap ida r und theorie los:

"Im Jahre 1572 brach eine Hungersnot und Teuerung aus, und es is t  
wohl kein Z u fa ll, dass dieses Jahr die erste  Hinrichtung einer Hexe, 
Verena Gehrig, brachte.

Nachdem das neue Hungerjahr 1589 wieder die Hinrichtung e in ige r 
Hexen geze itig t ha tte , brach 1628 die Beulenpest im Lande aus, die 
grosse Opfer unter der Bevölkerung fo rderte  ( . . . ) .
Die Schuld an a llen  diesen Ereignissen wurde den Hexen zur Last ge
le g t  und es is t  daher n ic h t verwunderlich, dass gerade die Jahre um 
diese Ereignisse den Höhepunkt der Verfolgungen b ilde ten , wobei die 
Angeklagten auf der F o lte r  ih re  Schuld an diesen Katastrophen aus
d rü ck lich  Zugaben."I?

Wir kennen die genannten Daten nun be re its  aus der Klimageschichte. 
Die g leichen Daten finden w ir in  der W irtscha fts - und Sozialgeschichte 
w ieder. Hunger und Teuerung gab es in  diesen Jahren n ich t nur im Kanton 
Unterwalden - und genauso war es auch mit den Hexenverfolgungen.

Gravierende Veränderungen der Reproduktionsbedingungen, unm itte lbare 
Bedrohungen der Subsistenz schufen häufig die Bedingung fü r Hexereiklagen. 
Wir wissen von den anthropologisch o rie n tie rte n  Forschungen Alan Macfar- 
lanes um die Bedeutung von Nachbarschaftskonflikten fü r das Zustandekommen
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von Hexereiklagen. Die in d iv id u e ll erfahrenen Bedrohungssituationen la s 
sen sich soz ia lh is to risch  einbinden. In e iner weitgehend agrarisch be
stimmten Gesellschaft is t  damit primär die Entwicklung der Ernährung und 
der Gesundheit gemeint. Mangelernährung während der Hungerkrisen der Frü
hen Neuzeit bedingte erhöhte K ra n kh e itsa n fä llig ke it. Missernten führten 
immer wieder zu jenen Preissteigerungen, die es Teilen der Bevölkerung in  
M itteleuropa unmöglich machte, sich adäquat zu ernähren. Grundnahrungs
m itte l war in  der Frühen Neuzeit das Brot, der fromme Wunsch: "Unser täg
liches  Brot gib uns heute", hatte noch seine v o lle  Berechtigung. Am d ire k 
testen betro ffen von den Preissteigerungen fü r  Lebensmittel waren naturge-
mäss die Unterschichten in  Stadt und Land, d ie  während der Agrarkrisenze i-

21ten te ilw e ise  auf den Strassen verhungerten - m itten in  Europa.
Die Veränderungen im ökologischen System des späten 16. Jahrhunderts 

können heute re la t iv  präzise in  ih re r Vernetzung beschrieben werden. 
Scheinbar unverbundene zeitgenössische Katastrophenmeldungen, wie d ie  s e it  
1560 ständig hörbaren Klagen über Überschwemmungen ordnen sich in  e in  Ge
samtbild stimmig e in, von der nachweislich erhöhten Niederschlagsmenge b is  
hin zur Schädigung der Gebirgswälder und des Grünlandes durch Rodung und 
V iehau ftrieb , die wegen des vermehrten Getreidebaus in den Tälern nö tig  
wurden. Erosion, Erschöpfung der Böden und d ie  Bewirtschaftung ungünstiger 
Lagen waren die Folge. Die Verschlechterung der Böden führte  zu sinkenden 
Erträgen, sowohl in  der Landwirtschaft a ls  auch in  der Viehzucht, b e i
spielsweise durch sinkende M ilchleistungen. Feuchte kühle Jahre brachten 
späte schlechte Ernten und d ie  Notwendigkeit verlängerter S ta llfü tte ru n g  
bei geringerem Heuertrag. N iedrige Aussentemperaturen führten zu höherem 
Holz- und Kalorienbedarf. Die stärkere Monostruktur der menschlichen Er
nährung führte  zu grösserer A n fä llig k e it der Versorgung gegenüber E rtrags
schwankungen. Der gefürchtete Hagelschlag, der am Ende des 16. Jahrhunderts
regelmässig den Hexen angelastet wurde, hatte  fü r die einfachen Leute n ich t

22primär re lig iö se , sondern m a te rie ll existenzbedrohende Bedeutung. Ange
s ich ts  dieser ökologischen Vernetzung von Faktoren dürfen w ir es n ic h t fü r 
einen Topos halten, wenn zeitgenössische Autoren ungewöhnliche Anhäufungen 
ökologischer Katastrophen beklagen. In e iner süddeutschen "Hexenzeitung" 

he isst es im Verfolgungssommer 1590:

"D ieweil dann zu unsern ze itte n  a lle  Zaubereyen und Teuffelsgespänst 
der massen über hand nemen, das schier a l le  Städt, Märckt und D orffe r 
im gantzen Teutschland, w i l l  von andern völckern und nationen n ich t

2 0
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reden, desselben u nz ife rs  und Teuffe ls  dienern v o ll se ind t, welche 
nicht a lle in  d ie  lie b e  frucht auf dem F e ld t, die uns der Herr durch 
seinen seqen wachsen lasset, m it ungewöhnlichen Donnern, B litz ,  
Schawr, Hagel, Sturmwinden, R eiften, Wassersnöthen, Meüsen, Gewürm 
und was andere Sachen mehr s e in ... in  den grundt zu verderben sich 
understehen, Sondern auch dem Menschen sein Nahrung durch verderbung 
des viechs, a ls  Khü, Kelber, P ferd t, Schaff und dergleichen zunemen 
und abzuspannen, nach allem ihrem vermögen trachten, ja  n ich t das 
Vieh und Frücht der Erden a lle in , sondern auch ih re r nechsten und e t- 
wan gesipten B lu ts fre u n d t... n ich t verschonen, sondern m it grosser 
anzal h in r ic h te n . . . :  Die alten leu th  zu erkrummen, zu erlamen, inn 
schmertzliche kranckheiten und endtlichen inn den Todt zubringen, 
a llen Fleiss anwenden, dadurch dann a lle r le y  jammer und noth under 
den Menschen erwachsen thut.

Die Krisenjahre der Frühen Neuzeit fanden ihren Ausdruck in  P reis
steigerungen der Grundnahrungsmittel. Preissteigerungen sind messbar. Die 
im holländischen E x i l  pub liz ie rten  grundlegenden Erhebungen von Moritz 
John Elsas erlauben p räz ise  Angaben über sechs wichtige deutsche Städte 
im Zeitraum zwischen 1300 und 1820.^ E inige der grössten Hexenverfolgun
gen wurzelten d ire k t in  Zeiten extremer Getreideteuerung: Unwetterkata
strophen vernichteten d ie  Ernte, die Preise fü r  Lebensmittel stiegen, Hunger 
und erhöhte K rankhe itsa n fä llig ke it g r if fe n  um s ich , Seuchen und unbekannte 
Krankheiten b re ite ten  s ich  aus. Wettermachen und Krankheitszauber bei 
Mensch und Vieh waren d ie  klassischen Vorwürfe gegen Hexen. Das war be
r e i t s  bei der ersten grossen nachreformatorischen Hexenverfolgung von 
1562/63 in  Deutschland so. Nicht z u fä ll ig  kam es 1563 zu der berühmten 
Kontroverse über die Fäh igke it der Wettermacherei der Hexen zwischen dem 
Esslinger Prediger Naogeorgus, den S tu ttg a rte r Oberpfarrern Alber und
Bidembach, dem württembergischen Superintendenten Johannes Brenz und dem

26irenischen Protestanten Johann Weyer in  J ü lic h . Die Hexenverfolgungen 
im Eisass und die grossen Verfolgungen in  Lothringen, die ihren l i t e r a 
rischen Niederschlag in  Nicolas Rémys Daemonolatria gefunden haben, s ch lie -

27ssen an die grosse Hungerkrise zu Anfang der 1570er Jahre an.
Anfang der 1580es Jahre begann eine lang jäh rige  von Missernten ver

ursachte Teuerung, d ie  a lle s  bis dahin e rle b te  in  den Schatten s te l l te .  
Zwar b lieb  eine extreme Hungersnot wie 1570 aus, doch dauerte diese Teue
rung fa s t zehn Jahre lang, von 1585-1594, m it nur zwei etwas b il l ig e re n
Jahren dazwischen. Se lbst Handwerkerlöhne lagen je tz t  dauerhaft unter dem 

28Existenzminimum. Zwei grosse Pestepidemien dezimierten 1585-88 und 
1592-93 in Deutschland d ie  Bevölkerung. Auch diese Agrarkrise ha tte  wie 
d ie jen ige  von 1570 europaweite Ausmasse. Le Roy Ladurie hat fü r Südfrank



DAS B E IS P IE L  SÜDOEUTSCHLANOS 33

re ich in  le ich te r Übertreibung von der "Wiederkehr der F luchzeit der
29Schwarzen Pest von 1348" gesprochen. Der grössten Verfolgung des 16. Jahr

hunderts im deutschsprachigen Raum - der von K u r tr ie r  1585-1592 - gingen diese 
Missernten voraus. T r ie re r Chroniken erwähnen e x p l iz i t ,  dass die Bevölkerung 
den Wetterzauber der Hexen fü r die Missernten veran tw ortlich  machte:

"Kaum einer der Erzbischöfe hat mit so grosser Beschwernis, mit so l
chem Verdruss und unter solcher Not d ie Diözese re g ie rt wie Johann 
(Erzbischof Johann V II .  von Schönenberg, 1581-1599). ( . . . )  Dazu 
musste er in  der ganzen Z e it seiner Regierung den ständigen Mangel an 
Brotgetreide, die U n b ill der Witterung und den Misswachs auf den Fel
dern mit seinen Untertanen aushalten. Denn nur zwei Jahre von den 
neunzehn waren fruch tba r, die Jahre 1584 und 1590 ( . . . ) .  Weil man 
allgemein glaubte, dass der durch v ie le  Jahre anhaltende misswachs 
durch Hexen und Unholde aus teuflischem Hass verursacht werde, erhob 
sich das ganze Land zur Austrottung der Hexen ( . . . ) .  Kaum einer von 
denen, die angeklagt wurden, entging der H inrichtung. Auch die Vorneh
men wurden in  der Stadt T rie r n icht verschont ( . . . ) .  Diese Verfolgung 
dauerte mehrere Jahre ( . . .  ) .30

Es is t  die gle iche Teuerung nach einer M issernte, die im Hintergrund
der nordwestdeutschen Verfolgungen"^ und beim Beginn der Hexenverfolgun-

32gen in  Bayern 1589 zu finden is t .  Als 1590, auf dem Höhepunkt dieser 
Verfolgungswelle, erstmals wieder eine gute Ernte eingebracht werden konn
te , forderte  der Landrichter von Schongau den Herzog von Bayern zur Er
richtung einer "Ewigen Merksäule", zum Gedenken an die Hexenverfolgungen 
auf; weil die Macht der Hexen soweit zurückgedrängt worden se i, dass die 
Ernten wieder gut w ürden.^

'Ähnliche Hintergründe sehen w ir bei den grössten Verfolgungen des 17. 
Jahrhunderts, denen von 1626-1630 in  Franken und im Rheinland zusammen meh
rere tausend Menschen zum Opfer fie le n . Auch h ie r s te lle n  zeitgenössische

Chroniken einen d irekten Konnex zu vorausgegangenen "unnatürlichen" Un-
34wettern und den dadurch bedingten Missernten her. Eine Häufung extremer 

Witterungsjahre erzeugte offenbar ein Meinungsklima, in  dem das Ereignis 
einer weiteren Wetterkatastrophe eine Hexenverfolgung auslösen konnte. So 
he isst es über den Beginn der Super-Verfolgung in  den mainfränkischen B i
stümern in  einer zeitgenössischen Chronik:

"Anno 1626 den 27. May is t  der Weinwachs im Frankenland im S t i f t  
Bamberg und Würtzburg a lle r  erfroren, wie auch das liebe  Korn, das 
a llb e re it  ve rb lü e tt. . . .  A lles e rfro re n , das bei Manns Gedenken n it  
beschehen unt ein grosse Theuerung ve ru rsa ch t... H irauf ein grosses
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Flehen und b itten  unter den gemeinen P ö ffe l, warumb man so lang zu
sehe, das a llb e re it  d ie  Zauberer unt Unholden die Fruchten sogar ver
derben, wie dan i r  fü rs t l ic h e  Gnaden n ich ts weniger verursacht so l
ches Übel abzustrafen, hat also (das grosse Hexenbrennen) seinen An
fang d is  Jars e r re ic h t. . .  "55

Meiner Ansicht nach besteht ein grundsätzlicher so z ia lh is to rische r 
Zusammenhang zwischen den Krisen vom "Typ Ancien""56 und der Neigung zu 
Hexenverfolgungen. Die den Hexen angelasteten Missernten führten  zu 
Preissteigerungen fü r Grundnahrungsmittel, diese zu Mangelernährung und 
erhöhter K rankh e itsa n fä llig ke it. Hunger und Krankheit s te llte n  s ich in  

ganz Europa in  bestimmten, k lim a tisch  ungünstigen Jahren g le ic h z e it ig  e in. 
Auf diese Weise könnte man d ie  sonst unerk lä rliche  Synchronität von Ver
folgungshöhepunkten in  w eit voneinander entfernten Gebieten, etwa Schott
land und Bayern erklären."5̂  Das Erkennen dieses Zusammenhangs e rlaub t es, 
g e z ie lt  in  Verfolgungsjahren nach Agrarkrisensymptomen zu suchen. Tut man 
d ie s , so f ä l l t  unm ittelbar ins  Auge, dass die frühen 1480er Jahre, jene 

Jahre, in  denen die im Malleus Maleficarum beschriebenen Hexenverfolgungen 
stattgefunden haben, extreme Notjahre im Alpenraum waren. Der bekannte 

In q u is ito r  In s t ito r is  begann seine fü r Deutschland paradigmatische Hexen-
T O

V e rfo lg u n g  in  Südwestdeutschland 1481. Laut Schorers Memminger Chronik
waren d ie  Jahre 1481 und 1482 wegen Missernten ausserordentlich teure Jahre,

39das zweite Misserntejahr zeichnete sich durch hohe M o rta litä t aus. 

Soweit w ir  durch Elsas b e re its  über Preisreihen aus diesen Jahren ver
fügen, b e s tä tig t sich der loka le  Memminger Befund auf b re ite r Ebene: Die
Jahre 1481-82 waren ausserordentlich starke Teuerungsjahre in  Süddeutsch- 

40land. Entnehmen w ir deshalb dem Hexenhammer se lbst, welchen Anfang eine 
Verfolgung nahm:

" In  der Diözese Konstanz nämlich, von der Stadt Ravensburg achtund
zwanzig deutsche Meilen nach Salzburg zu, hatte sich ein ganz wüten
des Hagelwetter erhoben und a lle  Feldfrüchte, Saaten und Weinberge 
dermassen in der B re ite  e iner Meile zermalmt, dass man glaubte, kaum 
das d r i t te  Jahre danach werde wieder Ernte bringen. Als nun dies Ge
schehnis durch den Nótárius der Inqu is iton  bekannt geworden war und 
wegen des Geschreis des Volkes In q u is itio n  nötig  wurde, indem e in ige , 
ja  fa s t a lle  Bürger dafür h ie lte n , dass solches durch Behexungen ge
schehen s e i, so wurde m it Zustimmung der Ratsherrn . . .  von uns in -  
q u ir ie r t  ( . . .  )."41

Andreas Blauert hat s ich  der Mühe unterzogen, den Zusammenhang 
zwischen Agrarkrisenzeiten und Hexenverfolgungen fü r das frühere 15. Jahr-
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42hundert zu überprüfen - mit positivem Befund. Umgekehrt s o llte  es mit 
diesem Wissen auch möglich se in , g e z ie lt in  den Agrarkrisenjahren nach 
Hexenprozessen zu suchen, w e il in  diesen Jahren m it einem besonderen Mass 
an sozialen Spannungen zu rechnen is t .

Die jüngere soz ia lh is to rische  Forschung berechtig t zu der Annahme, 
dass besonders nach 1560 fü r die gese llscha ftlichen  M it te l-  und Unter
schichten eine gravierende Verhärtung der Lebensbedingungen e in se tz te . Im 
g lücklichen m ittle ren  D r it te l des 16. Jahrhunderts, das durch Missernten 
und Hungerkrisen n ich t bee in träch tig t war, war der Ernährungsspielraum 
gross genug fü r ein re la t iv  ungebremstes Bevölkerungswachstum. Diese in  
re la tiv e n  Wohlstand und anhaltendem Wachstum befind liche G ese llschaft, 
s tie ss  ab etwa 1560 n ich t nur auf Grenzen des Wachstums, sondern wurde 
allem Anschein nach sogar von schrumpfenden Ressourcen schock ie rt, die 
m it der Klimaverschlechterung dieser Jahre zusammenhing.

4. Mentalitätsgeschichte und Hexenverfolgung

M it der Anbindung an die grosse Bewegung der Sozialgeschichte is t  
e in w ichtiger S c h r itt der h istorischen Verortung der Verfolgungskonjunk
turen getan. Aber ein automatischem Zusammenhang zwischen A grarkrisen jah
ren und Hexenverfolgungen kann n ich t u n te rs te ll t  werden: Not- und Krisen
ze iten hat es immer in  der Geschichte gegeben, und exogene Ereignisse be
wirken n ich t mechanisch Folgehandlungen, sondern werden ers t in  den Köpfen 
der Menschen ve ra rbe ite t. Wenn w ir einen S c h r itt weiter kommen wollen, 
müssen w ir uns m it der Denkweise der Menschen beschäftigen, m it der "Men
t a l i t ä t " ,  genauer gesagt mit jenen Veränderungen in  der Denkweise, die 
Hexenprozesse zunächst erlaubte und später wieder verhinderte.

Damit gerät jene Art von Aussagen in  zeitgenössischen Quellen in  un
seren Gesichtskreis, d ie sich in  sehr pessim istischer Form über den Zustand 
der Welt und deren s te tig e  Verschlechterung beklagen. Diese Äusserungen hat 
man o f t  fü r  topische Versatzstücke gehalten. Doch wenn Quellen aus der Ze it 
um 1600 sich darüber beklagen, dass

"d ie  jargäng je tz  ein z e it t  har ye lenger ye strenger und h ä rte r sich 
erzeigent und ein abnemmen in  den geschöpften, sowol menschen, th ie -  
ren, a ls  ouch den früchten und erdgewächsen"
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gespürt w ird, so g ib t es gute Gründe, warum man solche Stimmungsberichte 
e rn s t nehmen s o llte ,  besonders dann, wenn s ie  gehäuft a u ftre te n .^  In Z e it
genössischen Quellen kann man manche Hinweise zum Zusammenhang zwischen 
den Hungerperioden und sozialpsychologischen Extremsituationen finden. Die 
Fugger-Zeitungen sprechen spez ie ll in  den extremen Krisenzeiten, be i
spie lsweise 1570 oder 1586, von "Angst" in  der Bevölkerung - sonst wird

44diese Vokabel dort n ich t verwendet. Gemeint i s t  damit n ich t jene "Angst
im Abendland", die Jean Delumeau und andere in  der ganzen Frühen Neuzeit

4^ausmachen zu können glaubten,  ̂ sondern eine konkret datierbare Angst, mit 
konkreten Ursachen und konkreten Auswirkungen. A lle  vorliegenden Daten 
sprechen dafür, dass in  solchen Situationen, wenn sich soziale Spannungen 
verschärften, ve rs tä rk t nach deren Ursachen gesucht wurde. Damit i s t  vor 
allem die S ituation  der gese llscha ftlichen Unterschichten angesprochen, 
d ie  unter der Verhärtung der Lebensbedingungen in  der zweiten H ä lfte  des 
16. Jahrhunderts besonders zu leiden hatten. Die einfachen Leute waren je 
doch n ich t g e w illt ,  der Verschlechterung ih re r  Lebensqualität ta ten los 
zuzusehen. Aus eigenem A n trieb , aber mancherorts bestärkt durch re lig iö s  
m o tiv ie rte  Ideologen, begann man nach Schuldigen zu suchen, und glaubte, 
diese in  den "Hexen" zu finden. An vielen Orten in  Deutschland sah sich 
d ie O brigke it einem massiven Druck der bäuerlichen Gemeinden ausgesetzt, 
d ie  m it S e lbs th ilfe  und offenem Aufruhr fü r  den F a ll drohten, dass die 
O b rigke it n icht in ihrem Sinne tä t ig  wurde.

Die Lebensbedingungen unterschieden sich in  der Frühen Neuzeit ge
w a lt ig ,  je  nach g e se lls ch a ftlich e r Klasse, Schicht oder Gruppe. Der Not 
der Unterschichten stand der steigende Reichtum derer gegenüber, d ie von 
der Güterverknappung p ro f it ie r te n .  Dadurch haben w ir es n ich t einfach 
m it e ine r Ressourcenverknappung zu tun, sondern auch mit steigenden ökono
mischen und sozialen Spannungen. Die soz ia le  Polarisierung war jedoch 
n ic h t d ie  einzige Veränderung der zwischenmenschlichen Beziehungen in  
d ieser Z e it, sondern w ir können einen rapiden Wandel auf mehreren Ebenen 
beobachten. Schlagwortartig könnte man von e ine r zunehmenden Verhärtung 
der gese llscha ftlichen  Beziehungen sprechen, eine zunehmende gese llscha ft
lic h e  H ierarchisierung und ideologische Homogenisierung, h in te r der man 
a ls  soz ia lh is to rischen  Ursache möglicherweise d ie  sich immer s tärker be
merkbare Verknappung der Resourcen als T r ie b k ra ft vermuten kann. Anzeichen
fü r diese Verhärtung der sozialen Beziehungen kann man allenthalben fe s t-  

47s te lle n .  Ich kann h ie r nur summarisch hinweisen auf die Abschliessung 
von Zünften, der A de lsgese llschaft, die A u fs te llung  ideologisch verbind
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l ie b e r  Normen durch d ie  Konfessionen, die Entmachtung oppos itione lle r 
Gruppen, die Gesetzgebungsmanie, den Trend zur absolutistischen Herr
schaftsausübung, der M ilita r is ie ru n g  und der be isp ie llosen B ru ta lis ie rung  
der S tra f ju s t iz ,  welche keineswegs nur die magischen D elikte  b e tra f, son
dern v ie l mehr noch Gewalt-, Eigentums- und S it t l ic h k e its d e lik te ,  welche 
über 90% a lle r  Hinrichtungen ausmachten. Nie vor- oder nachher wurden in  
Friedenszeiten so v ie le  Menschen so grausam lega l h ingerich te t wie zwi
schen 1560 und 1630.^®

Die Verhärtungen in  den verschiedenen Bereichen der Gesellschaft 
korrespondieren in  der zweiten H älfte  des 16. Jahrhunderts m it einem 
radikalen M entalitätswandel, der sich offenbar weitgehend unabhängig von 
der konfessionellen Zugehörigkeit vo llzog. Grob gesprochen handelte es 
s ich  dabei um eine Abwendung von einer mehr weltoffenen, lebenszugewand- 
ten , genussfreudigen und d ie sse itso rie n tie rte n  "Renaissance"-Mentalität 
m it Berührungspunkten zu einer w e itverbre ite ten volkstümlichen Festfreu
d ig k e it und eine Zuflucht zu dogmatischen, konfessione ll re lig iö se n , as
ketischen und je n se itso rie n tie rte n  Denk- und Verhaltensweisen, d ie in  
e ine r a ls  prekär empfundenen S itua tion  Halt zu geben versprachen. Norma

lerweise wird bei der Untersuchung des "konfessionellen Z e ita lte rs "  v ie l 
Mühe auf die Herausarbeitung der Gegensätze der verschiedenen Konfessionen
verwandt, ohne dass dabei hervorgehoben w ird , dass die konkurrierenden

49re lig iö se n  Ideologien manche gemeinsame Züge aufwiesen. Die E inste llung 
gegenüber der Hexenfrage kann dabei geradezu a ls  Ind ika to r dienen.

Deutliche Anzeichen eines Mentalitätswandels werden in  der Region in  
den 1560er Jahren verzeichnet, a ls der wortgewaltige jesu itischen Ordens
p ro v in z ia l fü r Oberdeutschland, Petrus Canisius, d ie Bevölkerung Augsburgs 
durch scharfe Predigten und aufsehenerregende Exorzismen in  Aufregung ver
se tz te . Gegenstand der Predigten war auch das Hexenverbrechen, an dessen 
dogmatisch begründete Existenz nun unbedingt geglaubt wurde. Canisius 
schrieb nach den ersten Verfolgungen 1563 :

"Überall b e s tra ft man die Hexen, welche merkwürdig sich mehren. Ihre 
Freveltaten sind e n ts e tz lic h ...  Man sah früher in  Deutschland niemals 
die Leute so sehr dem Teufel ergeben und verschrieben... Sie schaffen 
V iele durch ih re  Teufelskünste aus der Welt, erregen Stürme und 
bringen furchtbares Unheil über Landleute und andere Christen. Nichts 
scheint gesichert zu sein gegen ih re  entsetzlichen Künste und 
K rä fte .50
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Durch Hexenpredigten r ie fe n  katholische wie protestantische Prediger 
zur Hexenverfolgung auf und bestärkten damit in  p o s itive r Rückkopplung die 
bäuerliche Bevölkerung in  ihrem Verfolgungsverlangen. Götz von P ö ln itz  
ch a ra k te ris ie rte  die Reaktionen der Augsburger Oberschichten auf die mis
sionarischen A k tiv itä te n  des Canisius folgendermassen:

"Merkwürdig berühren die s ich häufenden Nachrichten von der jähen 
Bussgesinnung einer eksta tisch  erregten, mystisch überwach gewordenen 
Oberschicht als Zeugnisse ih re r Atmosphäre des Übergangs. Sie l ie g t  
zwischen jener verleuchtenden, s igno rilen  Lebensfreude der fa s t de
kadenten Spätrenaissance, und einem asketischen Rigorismus gewisser 
gegenreformatorischer H e ilig e r ."51

Die R adika litä t des Mentalitätswandels m anifestierte  s ich m itunter in  
in d iv id u e lle n  biographischen Brüchen, regelrechten Bekehrungserlebnissen 
bei diversen M itg liedern von Adels- und Fürstenhäusern, beispielsweise der 
bayrischen Herzoge Albrecht V. und Wilhelm V. in  den 1570er Jahren. Damals 
wurde in  katholischen Gebieten auch jenes Marianische Staatsprogramm ent
w ic k e lt ,  welches den Untertanen die Muttergottes Maria a llentha lben als 
p o s it iv e  Gegenkraft gegen die Macht der Hexen anpries. Es is t  mindestens 
e in  beziehungsreicher Z u fa ll,  wenn die ersten Hexenverbrennungen im Hoch
s t i f t  Augsburg und in  Bayern in  jenen Jahren vorgenommen wurden, a ls  dort

52von den Fürsten die Marianischen Congregationen gegründet wurden.
Allgemein wird in  der L ite ra tu r  de rze it davon ausgegangen, dass sich 

d ie  E inste llung gegenüber den Hexen s e it  1560 ra d ik a lis ie r te . Abzulesen 

i s t  d ies etwa an den Gesetzgebungsbemühungen in  England, Schottland und 
Deutschland s e it 1563.^ Oder dem synchronen Wiedereinsetzen von Hexen
verfolgungen in Teilen Frankreichs und Deutschlands um 1570, oder dem 
g le ich ze itig e n  Höhepunkt der Verfolgungen in  Schottland, dem Rheinland und 
Bayern um 1590. Dabei muss man sich klarmachen, dass die O brigke it n ich t 
e in fach  populären "Bedürfnissen" nach Hexenverfolgungen nachkam, sondern 
dass w ir es vielmehr m it e iner höchst komplexen Wechselwirkung zu tun ha
ben, in  der soziale Entwicklungen, ak tue lle  Nöte, tra d it io n e lle  Verhaltens
muster und w iderstreitende ideologische Motivationen e in flie sse n . Damit 
kommen w ir an einen Punkt, wo die Theorie der Existenz "k o lle k t iv e r  Menta
l i t ä te n "  in  der Frühen Neuzeit zumindest fragwürdig w ird. Die Analyse von 
Verhörprotokollen o ffenbart schon in  den Aussagen der einfachen Bevöl
kerung eine überraschende Bandbreite von divergierenden Ansichten. V ie l 
mehr i s t  dies noch bei den lite ra te n  sozialen Schichten der F a ll,  die von 
ih re r  Ausbildung her zur s c h r if t l ic h e n  A rt ik u la tio n  ih re r Ansichten in  der
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Lage waren. Bei einem Thema wie dem der "Hexen" kommt die Gegensätzlich
k e it  der Ansichten mehr a ls  bei anderen Themen zum Vorschein. Die Frage 
der Existenz der Hexen, der physikalischen M öglichkeit ih re r Taten, der 
ju r is tis ch e n  M öglichkeit und der po litischen  Wünschbarkeit ih re r V erfo l
gung war so um stritten  wie kaum eine andere Frage dieser Z e it.  H inter 
dieser S tre itfrage  standen gegensätzliche Weltanschauungen, die das Hexen
thema weit transzendierten.

Ich möchte dies am Beisp ie l Bayerns, das ich in  einer vergleichen
den Regionalstudie untersucht habe, kurz darlegen. Das bayrische Beispiel 
i s t  deshalb in teressant, w e il h ier ein eigentümliches Spannungsverhältnis 
bestand: Nachweislich wurden v ie l weniger Hexen h ingerich te t a ls  in  den 
angrenzenden Nachbargebieten im Norden oder im Westen, dem von E rik  Midel-
fo r t  untersuchten "Southwestern Germany". Dabei war Bayern geradezu ein

54Sammelbecken extremer Verfolgunsbefürworter. Ideologen der Gegenreforma
t io n ,  wie die Jesuiten Petrus Canisius (1521-1597), Gregor von Valencia 
(1551-1603), Jacob Gretser (1562-1625) und Adam Contzen (1571-1635) lebten 
und wirkten in Bayern. Sie nahmen in  der Hexenfrage zwischen 1590 und 
1635 in  internen Auseinandersetzungen die härteste Position e in , orien
t i e r t  am Malleus maleficarum und den Dämonologen Bodin, B insfe ld  und 
D e lr io .55 Ih re r Ansicht nach drohten Volk und Herrscher d ie härtesten 
S trafen, wenn s ie  n ic h t unbarmherzig das Übel bei der Wurzel packten, und 
d ie  Hexen "ra d ika l" , von der Wurzel her wie Unkraut ausrotteten. Gerecht
f e r t ig t  wurde dies m it dem "gerechten E ife r  fü r  die Ehre Gottes", fü r die 
kein Opfer zu gross erschien. Bei den von radikalem Buss- und Sühnegeist 
beseelten Ideologen und ihren Anhängern sprach man daher von "E ife re rn ". 
Papst Urban V I I I .  (1623-1644) s o llte  diese Gruppe später ve räch tlich  als 
"Z e la n ti"  bezeichnen.56

Die Hexenverfolgung war fü r die "E ife re r"  kein is o lie r te s  Vorhaben. 
In  der "In n e n p o litik " re ih te  sich die e rs treb te  "Austrottung" der Hexen 
e in  in  das Programm der Errichtung eines hierarchischen, jense itso rien 
t ie r te n  ka th o lisch -ch ris tlich e n  Musterstaates, wie ihn Adam Contzen in  se i
nem Staatsroman Methodus c iv i l i s  doctrinae seu Abissin i régis h is tó r ia  zur 

Darstellung brachte.5  ̂ Dazu gehörte genauso die Zurückdrängung der vor- 
und ausserehelichen S e xu a litä t, wie das Ersetzen profaner Vergnügen wie 
Spie l und Tanz durch re lig iö s e  Übungen wie Fronleichnamsprozessionen und 
zehnstündige Gebete, also die Zurückdrängung der Volkskultur durch eine 
auf die Buchstaben und d ie  A u to ritä t der B ibe l f ix ie r te n  Hochkultur.Dem 
to ta litä re n  Reformprogramm im Inneren, s o l l te  in  der Aussenpolitik die
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M issionierung oder Vernichtung des po litisch -kon fess ione llen  Gegners zur 
S e ite  g e s te llt  werden. Oberstes Z ie l war es, "ad maiorem dei g lóriám " be i
zutragen. "Zelus de i", E ife r  fü r  die Ehre Gottes is t  die C h iffre  fü r  diese 
E in s te llu n g . Angst vor der S tra fe  dieses schrecklichen Gottes war der ex
p l i z i t e  Beweggrund fü r die angestrebten rig iden  Massnahmen. Das G ottesb ild
d ieser Theologen dürfte  der Charakterstruktur der "a u tho rita rian  personal-

58i t y "  weitgehend entsprochen haben.
Warum konnten die Ideologen der Ausro ttungspo litik  in  Bayern, dieser 

Hochburg des Katholizismus, ih re  Wunschvorstellung von der grossen "Säu
berung" n ich t durchsetzen? Adam Contzen, aber auch der Daemonologe Martin
O e lr io , sprechen in  ihren p u b liz ie rte n  Schriften  und internen Gutachten

59von p o l i t i c i  als ihren Gegnern. Das oberste Z ie l dieser Anhänger Ma- 
c h ia v e l l is  sei nicht die "Rettung der Ehre Gottes", fü r die s ie  keinen 
rechten "E ife r"  empfänden. Vielmehr hätten diese "ka lten und p o litisch e n  
C hris ten" profane, p o lit is c h e  Interessen.- Nun dü rfte  es in  Deutschland um 
1600 kaum jemanden gegeben haben, der offener Anhänger M achiavellis  war. 
Aber es gab genügend e in flu ss re ich e  Personen, d ie  sich dem frommen Zelo- 

tentum der Ideologen der Gegenreformation entgegenstellten. Dabei wurde 
n ic h t nur in  der Frage der Hexenprozesse kontrovers d is k u t ie r t .  Während 
des D re issig jährigen Krieges s t r i t t  man sich in  Bayern beispielsweise über 

d ie  Frage, ob der Krieg fo r tg e fü h rt oder Frieden geschlossen werden s o llte .  
Der Fürstenberater Adam Contzen w o llte  zur Rettung der Ehre Gottes not
f a l l s  b is  zum letzten Mann weiterkämpfen lassen, er propagierte also den 
" to ta le n  Krieg". Der W ortführer der gegnerischen Parte i, Dr. Wilhelm 
Jocher (1565-1639), befürworte te einen baldigen Friedensschluss, w e il das 
Wohl des gemeinen Mannes durch den langen Krieg zu sehr in  M itle id e n 
scha ft gezogen wurde. Dem re l ig iö s  m otivierten s te l l te  er ein p o lit is ch e s  
Argument entgegen.^ Wie zah lre iche Gesinnungsgenossen gehörte er dem e in 
heimischen S tad tpa triz ia t oder dem Landadel Bayerns an. V ertre te r dieser 
Gruppe hatten 1590 die grosse Verfolgung beendet, hatten s e it  1600 nach 
einem grossen Hexenprozess eine p r in z ip ie lle  Debatte um ju r is t is c h e  Aspek
te  e n tfa ch t und 1608 in  zwei Gutachten dargelegt, dass die reale Volks
magie a ls  Ind iz in Hexenprozessen untauglich s e i, w e il man sonst wegen der 
G ebräuchlichkeit magischer Zeremonien den G rosste il der eigenen Bevöl
kerung in  Hexenprozesse ve rs tricke n  müsste - wieder ein "p o lit is c h e s " 
Argument. Eine Art Schirmherr der " p o l i t ic i "  war v ie le  Jahre der durch 
seinen Briefwechsel m it Johannes Kep ler^ bekannte Dr. Johann Georg Her
warth (1553-1622), der a ls  Landschaftskanzler an der Spitze der b a i
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rischen Ständevertretung stand. Der Jesuit Adam Tanner (1572-1632), der 
s e it  1602 an den internen Debatten te ilh a t te ,  machte Jahre später d ie "po
l it is c h e n "  Argumente e iner b re iten  Ö ffe n tlich ke it bekannt. Er propagierte 
d ie  g le ichn ishafte  Antwort auf die Ausrottungsstrategie der harten Ideo
logen: Tanner konterte ih re  Unkraut-Metapher m it dem G leichnis "Vom Un
krau t unter dem Weizen", das wenig später von F ried rich  Spee übernommen 
wurde. Wenn man, wie in  der Hexenfrage, Schuldige n ich t von Unschuldigen
unterscheiden kann, so die Botschaft, dürfen keine Hexen h inge rich te t wer-

62den, sondern ein höherer R ichter muss darüber entscheiden.
" P o l i t ic i "  und "Z e la n ti"  offenbaren sich im Verlauf e iner ja h r

zehntelangen Auseinandersetzung als zwei grosse Fraktionen, entlang deren 
F ro n tlin ie n  Auseinandersetzungen ausgetragen werden. In Bayern kann man 
dabei eine ähnliche Beobachtung machen wie s ie  A lfred  Soman in  Frankreich 
gemacht hat, nämlich dass das einheimische Establishment eher b e re it war, 
m ilde über magische Praktiken zu u rte ile n , a ls  auswärtige Ideo log en .^  Im 
F a lle  Bayerns s te llte n  d ie  Jesuiten und ein ige zum Katholizismus ko n ve rti

e rte  Ausländer wie Christoph Gewold (1556-1621) aus der ca lv in is tisch e n  
K u ro b e rp fa lz A e g id iu s  A lbertinus (1560-1620) aus Holland oder Dr. 
Cosmas Vagh aus Schleswig, also eine landfremde F unktionse lite , einen 
G rosste il der E ife re r. Die Vermutung l ie g t  nahe, dass sie ihren Ansichten 
durch s t r ik te  Ausrichtung an der Ideologie Gewicht zu verleihen suchten, 
um damit die mangelnde Verwurzelung im Land auszugleichen. Dies entsprach 
auch ih re r Rolle im Spie l der innerstaatlichen Machtbalance des entstehen
den absolutistischen Fürstenstaates.6'’

Damit wird deu tlich , welche Rolle die in te lle k tu e lle  E lite  der 
Gegenreformation bei der Zulassung von Hexenverfolgungen gesp ie lt hat. 
H ier finden w ir das Gegenstück zu dem verstärkten volkstümlichen Verlangen 
nach Hexenverfolgungen nach 1560: Im Zuge der "zweiten Reformation" nach 
dem Fussfassen des Calvinismus und des triden tin ischen  Reformkatholizismus 
setzte  eine Verdüsterung des W eltbildes e in , die die Verhärtung der Le
bensbedingungen adäquat r e f le k t ie r t .  Gemeint is t  jener konfessionsüber- 
greifende dramatische Mentalitätswandel der Oberschichten, der die op tim i
stische  Aufbruchsstimmung der ersten Jahrhunderthälfte mit ih re r Sinnen
freude, Lebenslust und F re izüg igke it b is  in  die Ikonographie h ine in  nach 
1560 ablöste. Der Verhärtung der Lebensbedingungen entsprach d ie  Ver
knöcherung der gese llscha ftlichen  Strukturen und eine anhaltend pessimi
stische  Grundeinstellung. Konfessionelle Prediger suggerierten den Ober
schichten ein gesteigertes Sündenbewusstsein und lehrten s ie , ungewöhnliche
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Ereignisse als Zeichen fü r  den Zorn Gottes zu in te rp re tie re n . Dies war der 
Nährboden fü r die umfassenden Programme der S o z ia ld isz ip lin ie rung , aber 
auch fü r  mystische und apokalyptische Visionen einer Oberschicht, die f r e i  
von unmittelbaren A llta g s -  und Überlebenssorgen in  den Sog des M enta litä ts
wandels ge rie t. Gerade der gese llscha ftlichen  E lite  wurde der Schraubstock 
äusserster S e lb s td is z ip lin  und r ig id e s te r Moralvorstellungen angelegt, und 
das Signum der Z e it nach 1560 wurden asketische S ittenstrenge, permanente 
re lig iö s e  Übungen zur Versöhnung der G o tth e it, höfische S e lb s td isz ip lin  
und harte A rbe it. Der düstere, b lu tige  Ernst, m it dem dieser Umbau a lle r  
Gewohnheiten, die "Neumodellierung des A ffekthaushalts" (Norbert E lias) 
betrieben wurde, se tzte  s ich  b is in  p riva tes te  Bereiche fo r t :  Herzog W il
helm V. von Bayern (1579-1597), der erste Hexenverfolger in  Bayern, lebte 
nach einem rig iden Stundenplan, der tä g lich  mehrere Stunden fü r Gebete und 
re lig iö s e  Übungen b is  hin zum Tragen härener Büssergewänder und Selbst
geisselungen vorsah. Herzog Maximilian (1598-1651) und sein Nachfolger 
K u rfü rs t Ferdinand Maria (1651-1679) verschrieben sich der Muttergottes 
von A lt-Ö ttin g  m it einem B lut-W eihebrief, einem unmittelbaren Gegenstück 
zum Teufelspakt der H exen.^

Die E ife re r gelangten in  den 1580er Jahren in  der Region erstmals an 
d ie  Schalthebel der Macht, ^  und im Zusammenhang m it der Agrarkrise der 
Jahre 1586-94 kam es in  der Hexenfrage so fo rt zu einem Kurzschluss zwi
schen dem Verfolgungsverlangen aus Teilen der Bevölkerung und der ideolo
gisch m otivierten G le ichscha ltungspo litik  "von oben". Das Ergebnis war die 
grosse Verfolgungswelle der Jahre um 1590, der in  der Region mehr Menschen 
zum Opfer fie le n  a ls  jemals zuvor oder danach. Doch die Verfolgungswelle 
von 1590 b lieb  s ingu lä r. Und dies unterschied Bayern von den kleineren 
katholischen T e rr ito r ie n : Die p o lit is ch -g e se lls ch a ftlich e  S truktu r dieses 
Landes war fü r eine ideologische Gleichschaltung zu komplex. Die K ra ft der 
einheimischen P o lit ik e r  war gross genug, um den im portierten Ideologen 
standhalten zu können, deren Macht a lle in  von der Fürstengunst abhän
g ig  war.

Während in  den Nachbarregionen Südwestdeutschland und Franken, aber 
auch dem Rheinland und Westfalen die Verfolgungen des frühen 17. Jahrhun
de rts  die der 1580er Jahre noch übertrafen, gewannen in  der bayrischen 
In n e n p o lit ik  nach - und meiner Ansicht nach auch wegen - der Verfolgung 
von 1590 gemässigte K rä fte  wieder die Oberhand. Dies musste in  jahrzehn
telangen harten internen Debatten erzwungen und immer wieder v e rte id ig t 
werden, denn die exorb itanten Verfolgungen im übrigen katholischen Deutsch-
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land zwangen immer wieder zum Überdenken der eigenen Position. Die ver
gleichsweise niedrigen Hinrichtungszahlen im Bairischen Reichskreis sind 
eine Folge der anhaltenden internen Auseinandersetzungen zwischen "P o li
t ik e rn "  und "Zelanten". H inter diesen p o litisch e n  Fraktionierungen schei
nen unterschiedliche Weltanschauungen gestanden zu haben, denn d ie  Hexen
frage stand n ich t is o l ie r t  im Raum, sondern war verknüpft mit zahlreichen 
anderen Fragen: den B ilde rn , die sich d ie Kontrahenten von der Rolle 
Gottes (g ü tig /s tra fe n d ), der Natur des Menschen und insbesondere der Frau 
(von Natur aus gut oder böse), der Natur (ge rege lt/ungerege lt), der Rolle 
der Jus tiz  (Ausrottung/Resozia lis ierung), der menschlichen G esellschaft 
insgesamt machten. Diesen Zusammenhängen w e ite r nachzuspüren, würde ich 
a ls  eine lohnende Aufgabe empfinden.

Die rapide Verdüsterung des Weltbildes s e it  1560, ve rs tä rk t dann in
den 1580er Jahren - "Scharn ierjahre, wenn es je  solche gegeben ha t", 

68schrieb Mandrou -  s te l l te  einen Mentalitätswandel dar, welcher s te lle n 
weise einem Kulturbruch gleichzukommen sche in t. Erst dieser M e n ta litä ts 
wandel macht e rk lä rbar, warum die gese llscha ftlichen  Oberschichten nun 
p lö tz lic h  dem Verfolgungsverlangen gegen Hexen aus der Bevölkerung nachzu
geben b e re it waren. Die tra d it io n e lle  ra tio n a le  Ablehnung des volkstüm
lichen Glaubens an Wettermacherei, der auch unter Theologen weit v e rb re i
te t  war, ge rie t auf b re ite r  Front vorübergehend ins H in te rtre ffe n . Erst 
e in  g le ichgerich te tes Interesse - wenn auch durchaus mit unterschiedlichen 
Motiven -  von gese llscha ftlichen  Ober- und Unterschichten ermöglichte vor
übergehend die grossen Hexenverfolgungen der Jahrzehnte um 1600.

5. Zusammenfassung

Schon Jules Michelet hatte  ko n s ta tie rt, d ie  Figur der Hexe da tie re  "aus
69der Z e it der Verzweiflung". Der polnische Ethnologe Bronislaw Malinowski 

hat a ls  einer der ersten die These verfochten, dass Hexenverfolgungen ein 
Sympton fü r Ängste sein könnten, die in  Zeiten verstärkten sozialen Wandels 
au ftre ten . Fortan machten sich H is to rike r auf die Suche nach diesen 
Ängsten. Von der "Kapitalismus-These" Alan Macfarlanes, blieben d ie  g lo 
balen Erklärungen tro tz  anhaltenden Unbehagens erhalten. K ürz lich  sprach 
Brian P. Levack von den "b irth-pangs of the modern world", d ie d ie  Krisen
jahrzehnte um 1600 von anderen Krisenzeiten besonders abhebe.
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Meiner Ansicht nach lä s s t sich der soz ia lh is to rische  Zusammenhang sehr 
v ie l  p räz iser angeben. Die europäische Gesellschaft des S pä tm itte la lte rs  
und der Frühen Neuzeit was a ls  Agrargesellschaft noch in  hohem Masse an
f ä l l i g  fü r  klimatischen Schwankungen (F euch tigke it, Temperatur). Unwetter- 
bedingte Ernteausfä lle  führten regelmässig zu Teuerung, Mangelernährung oder 
Hunger und erhöhter K rankhe itsan fä llighe it b is  h in  zu grossen Epidemien. Seit 
dem frühen M it te la lte r  lä s s t sich zeigen, dass grosse Teile der Bevölkerung 
geneigt waren, Wetterzauberer fü r klimabedingte Missernten ve ran tw ortlich  zu 
machen. Dabei galten die Wetterzauberer a ls  ganz besondere Spezies der 
Schadenzauberer: Im Unterschied zum einfachen maleficium bestand h ie r wie 
beim Hexenflug die Vorstellung einer k o lle k tive n  Handlung: Wetterzauber 
wurde k o lle k t iv  ausgeführt, er schädigte ganze Gemeinden, und auch d ie  Ver
folgung e rfo lg te  k o lle k t iv .  Die mit den Missernten verbundenen Verfolgungen 
waren daher in  der Regel härter als d ie jen igen wegen anderer M ale fic ien . 
Sie wurden m it mehr Vehemenz vorgetragen -  von ganzen Gemeinden -  und r ic h 
te ten s ich  gegen einem grösseren Personenkreis. Nicht z u fä ll ig  hingen die 
grössten Verfolgungen m it vermeintlichem Wetterzauber zusammen.

Solche klimabedingten Misserntejahre tra te n  nach 1560 häufiger auf a ls 
in  den Jahrzehnten zuvor. Die Teuerungsperioden tra ten - o b je k tiv  anhand 
zah lre icher s tädtischer Preisreihen messbar -  häufiger auf und dauerten 
länger. Für die b re ite  Bevölkerung bedeutete dies eine generelle Verhär
tung der Lebensbedingungen, spez ie ll in  den Agrarkrisenjahren o f t  ex is ten
z ie l le  Not.

A ls sozia lgesch ich tliche  Grundkorrelation lä s s t sich eine Korrespon
denz von Agrarkrisenjahren und Verfolgungsjahren fe s ts te lle n . In Agrar
krisen jahren s tieg  die Zahl der Hexenprozesse und der Hexenhinrichtungen. 
Sehr v ie le  grosse Hexenverfolgungen wurzeln in  besonders ausgeprägten 
Agrarkrisenjahren, in  Südostdeutschland a lle  grösseren Verfolgungen. Die 
Anbindung der Hexenverfolgungen an die Agrarkrisenjahre e rk lä r t d ie  Syn
c h ro n itä t der Hexenverfolgungen in  weit von einander entfernten Regionen. 
Ebenso e rk lä r t  s ie die Synchronität der Erscheinungsdaten der dämonolo- 
gischen L ite ra tu r  und die spezifischen Daten der te rr ito ra le n  Hexengesetz
gebung . Der Kausalnexus zwischen Agrarkrise und Hexenverfolgung e rk lä r t  
die Vehemenz der Diskussion gerade wegen der Wettermacherei der Hexen, der 
a lle  Theoretiker beschäftig te  und manche besondere Dispute auslöste.

Der Kausalnexus zwischen Agrarkrisen und Hexenverfolgung s tü tz t sich 
auf v ie r  P fe ile r : Erstens wurden Wetterschäden und Missernten den Hexen
d ire k t zugeschoben. Zweitens häuften sich im Gefolge der Missernten über
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den Krisenmechanismus von "Typ Ancien" die Krankheits- und Todesfälle, fü r  
die ebenfa lls te ilw e ise  Hexerei verantw ortlich  gemacht wurde. D ritte n s  
scheint in  den Agrarkrisenjahren allgemein d ie  Atmosphäre gere iz ter und 
konflik tge ladener gewesen zu sein, was la ten te  K on flik te  zum Austrag 
brachte. Viertens regten Hexenprozesse in  der Nachbarschaft o ft  weitere 
Prozesse an, sodass h ie r ein p o s itive r Rückkoppelungseffekt a u ftra t. E in
schränkend muss gesagt werden: Es besteht keine r ig id e  K orrre la tion  zwi
schen Agrarkrisen und Hexenhinrichtungen. Auch ausserhalb der Teuerungs
jahre wurden Hexen h inge rich te t. Nicht jede O brigke it r ich te te  in  Teue
rungsjahren Hexen h in .

Ob Hexen h inge rich te t wurden, war immer auch eine Frage des Bewusst
seins vor allem der O brigkeiten. Wenn diese n ic h t an Wettermacherei glaub
ten, konnte fo lg lic h  auch niemand deshalb h in g e rich te t werden. Die Zunahme 
der Hexenhinrichtung und der Beginn der grossen Verfolgungen ab 1560 und 
vor allem ab 1585 war n ich t nur eine Frage der Häufung von Agrarkrisenjah- 
ren. Entscheidend dafür is t  a ls  zweiter Faktor d ie  zunehmende Verdüsterung 
des W eltbildes der Oberschichten, welche auf noch n ich t geklärte Weise m it 
der Verhärtung der Lebensbedingungen der Unterschichten z e it l ic h  korres
pond ie rt. Erst das g le ichgerich te te  Verfolgungsinteresse von Unter- und 
Oberschichten ermöglichte die grossen Verfolgungen.

Bei der Eindämmung der Hexenverfolgungen machte sich ein zusätz
lic h e r  Faktor bemerkbar. Trotz Verhärtung der Lebensbedingungen ("unten") 
und Verdüsterung des W eltbildes ("oben") führten Hexenverfolgungen in  der 
Regel rasch zu der E in s ich t, dass die angewandten M itte l zwar ra d ika l 
waren, aber n ich t das Übel bei der Wurzel, sondern gänzlich Unschuldige 
e rg r if fe n . Die Folterkammern der Hexenverfolgungen waren im Wortsinne La
boratorien der Moderne, in  denen theologische und ju r is tis c h e  Dogmen auf 
b lu tig e  Weise überprü ft wurden. Die Hexenrichter und Beichtväter waren 
n ich t immer grausame F in s te rlin g e , und n ich t wenige liessen sich vom 
Widerstand der Verdächtigten und von der Unmenschlichkeit der Hexenpro
zessprozedur davon überzeugen, dass die theoretischen, theologischen und 
ju r is tis ch e n  Prämissen fa lsch waren. Oie Hexenverfolgungen lösten auf 
diese Weise n ich t zu unterschätzende Lernprozesse aus. Während der d re i 
Generationen zwischen Montaigne und Hobbes d ü rfte  es kaum einen Theologen 
oder Juristen gegeben haben, der n ich t in  sehr d ire k te r Form mit Hexenpro
zessen beschäftig t gewesen is t .  In Südostdeutschland m it seinem relativ ho
hen Grad an p o lit is c h e r Zentra lis ierung , gehörte d ie  Teilnahme an Hexenpro
zessen quasi zur Grundausbildung a lle r  Regierenden, der Fürsten, der Ade

lig e n , der Juristen und der Theologen.
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HEXENPROZESSE IN SLOWENIEN

V incenc RajSp 

Ljubljana

Im Referat so llen  die Hexenprozesse in  Slowenien, das damals zu dem so
genannten Innerösterre ich gehörte, vo rg e s te llt werden. Geschichtlich werden 
in  der Darstellung das Land Krain und jener T e il des Landes Steiermark e r
fa ss t, der heute zur Republik Slowenien gehört. Nicht berührt werden die 
Hexenprozesse in  Prekmurje (Übermurgebiet), das zu jener Z e it zum unga
rischen T e il der Donaumonarchie gehörte und im Küstenland (Görz -  Gradisca, 
die Stadt m it dem Gebiet von T rie s t und Is t r ie n ) ,  weil b isher h ie r  noch 
kein Hexenprozess fe s tg e s te llt  werden konnte. Es b le ib t nur d ie  Annahme, 
dass es s ie  h ie r w irk lic h  n ich t gegeben hat, se lbstverständ lich aber auch 
die M öglichkeit, dass nur noch keiner belegt worden is t .  Es s te h t jedoch 
immerhin fe s t, dass Hexenprozesse im Küstenland auf keinen F a ll einen 
solchen Dmfang haben konnten, wie in  der Krain und Steiermark, sonst wären 
die Quellen kaum spurlos verschwunden. Die Frage b le ib t noch o ffe n . Auch 
der slowenische T e il der Steiermark s o l l  nur summarisch d a rg e s te llt werden, 
w e il d ie  Hexenprozesse in  diesem Gebiet verhältnismässig gut e rfo rsch t 
s ind. Ich möchte besonders auf die Hexenprozesse in  Krain näher eingehen, 
die bisher noch n ich t genau ausgeleuchtet worden sind.

Auf die Frage, wie w eit in  Slowenien der B e g riff der Hexerei zurück
re ic h t,  is t  heute noch keine en tgü ltige  Antwort möglich. Berich te  über 
Hexenprozesse liegen s e it dem Ende das 16. Jahrhunderts vor. E ig e n tlich  
is t  be re its  aus dem Jahre 1427 der Prozess gegen Veronika von Desenice be
kannt, inszen ie rt von Hermann I I . ,  Graf von C i l i i ,  der "gab ih r  (Veroni
ka) (d ie ) Schuld, sie hätte seinen Sohn durch Zauberkünste dazu gebracht, 
das er s ie  (Sohn U lrich ) geheirate t habe: "Überdies habe sie auch dem Vater 
m it G if t  nach dem Leben gestreb t". Doch handelt es sich noch n ic h t um 
einen typischen Hexenprozess der späteren Z e it. Die Angeklagte wurde vor 
dem Stadtgerich t Celje ( C i l i i )  wegen fehlender Beweise fre igesprochen.1 
Dass jedoch die Hexerei schon in  d ieser Z e it allgemein bekannt gewesen 
sein muss, belegt das Wandgemälde an der Fassade der Kirche in  Crngrob bei 
Skofja Loka aus dem Jahre 1450-70, auf dem zwei Hexen beim Hagelkochen

Akadémiai K iadó, Budapest
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d a rg e s te llt sind, wobei der Hagel schon aus dem Topf sprüht. An lässlich 
des Bauernaufstandes im Jahre 1515 beschwerten s ich  die Bauern von Slovens- 
ke Konjice, dass die Herrschaften Diebe und Hexen gegen ein Entgeld f r e i -  
lassen.^

Der B egriff der Hexerei kommt auch schon im ersten slowenischen ge
druckten Buch, im Katechismus aus dem Jahre 1550 vor, wo Primus Trüber den

4
katholischen Ritus a ls  Hexerei bezeichnet. Der B e g riff der Hexerei kommt 
auch in  anderen Werken von slowenischen R e fo rm ationssch rifts te lle rn  vor. 
In der slowenischen Kirchenordnung aus dem Jahre 1564 zählt Trüber unter 
den P flich ten  der w e ltlich e n  Obrigkeit auch d ie  Bekämpfung der Hexerei 
a u f.^  Im Katechismus aus dem Jahre 1575 erwähnt Trüber die Hexerei an 
mehreren Stellen und zä h lt sie zu den schwersten Sünden. Noch immer s ieh t 
er auch im katholischen R itu a l eine Hexerei. Ausserdem zählt er auch die 
schädlichen Handlungen au f, deren die Hexen und Hexer fähig wären: das Be
wirken von Unwettern, Donner, Hagel, Krankheiten bei Jung und A lt ,  aber 
auch die Wahrsagerei. Er ge isse lt auch den Brauch, dass Leute se lbst bei 
Hexern und Hexen bei verschiedensten Krankheiten und anderen Nöten H ilfe  
suchen. Als Hexen erwähnt er a lte  Frauen.

Die t ie fe  Verwurzelung des Hexenglaubens i s t  auch aus der Kunst- und 
Buchproduktion des 17. Jahrhunderts zu ersehen. An der Pfarrhausdecke in
Slovenske Konjice is t  e in  Deckengemälde aus dem Jahre 1680 zu sehen, auf

0
dem eine auf einem Ig e l re itende Hexe d a rg e s te llt is t .

Der Krainer P o lyh is to r ( in  erster L in ie  H istoriograph und Naturwissen
s c h a ftle r)  J.W. Valvasor s t e l l t  in seine Theatrum mortis humanae t r ip a r -  
titum  (Schaubühne des menschlichen Todts in  d re i Theil) im d r it te n  T e il 
Poenas Damnatorum continens (Der Verdambten Höllen-peyn vo rs te llend ), das 
im Jahre 1682 in  Salzburg gedruckt wurde, eine Hexe vor, die den Höllentanz

9
beginnt. Ein sa ty rähn liche r Teufel trä g t s ie  in  den Höllenschlund. Die 
Hexe is t  die erste in  der Reihe der schwersten Sünder, die von Teufeln 
gepe in ig t werden: dem Lästerer, dem Entweiher von Festtagen, dem Räuber, 
Ehebrecher, Dieb, dem Unzuchttreiber und ande ren .^  Das B ild  w ird von an 
d ie  Hexe ge rich te te t Worten des Teufels b e g le ite t:  "B is t gnug gefahren hin 
und her/ Auch meiner F l ig l  gnossen. Anjetzo bey der Hollenkehr/ Dem Rest 
w ird  also b ' schlossen". Und die Hexe an tw orte t: "Was schwaere Band und 
grosses Leid Ein k le in e r  Wollust bringet! A u ff wenig Daentz/ und kurze 

F re id / Ach/ Weh man ewig f in g e t."
Es is t  gewiss ke in  Z u fa ll,  wenn sich d ie  Monsterprozesse bald nach 

1690 zu häufen scheinen. P o litische  und w ir ts c h a ftlic h e  Momente wären in

2
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Erwägung zu ziehen. Es könnte aber auch ein k u ltu re lle r  Faktor m it im 
Spiele sein: 1689 erschien Valvasors monumentales Werk Liber das Herzogtum 
Krain. Valvasor se lbst s teht dem Hexenglauben recht skeptisch und fü r 
seine Z e it wohl verdächtig k r it is c h  gegenüber. Dagegen hat sein deutscher 
Sprachenredakteur, der aus Lübeck stammende Nürnberger Gelehrte Erasmus 
F ranc isc i, Valvasors Werk m it unzähligen Hexengeschichten gesp ick t.11 Ins- 
besonderre wies Valvasor die Überzeugung zurück, dass Hexen zu ih re m  Zu
sammenkünften flie g e n . Er e rk lä rte  dies durch d ie Verwendung von Kräuter, 
d ie das Gefühl zu fliegen  geben können. Er war auch überzeugt, dass die 
R ichter v ie l zu le ic h t fe r t ig  auf die ve rb re ite te  Überzeugung von Hexenflug 
eingehen. Auch h ie r h ie l t  er sich an seinen Grundsatz "Denn die Natur ver
mag weit ein Mehrs noch a ls  das, was s ie  uns lä ss t begreifen und is t  das
jen ige noch n ich t g le ich  unnatürlich was w ir n ich t verstehen oder w is- 

12sen". Deswegen h ie l t  er den Richtern, was die Überzeugung über den 
Hexenflug b e t r i f f t ,  k r it is c h  vor: "Darum so llen  die Bannrichter wohl?
Zusehen und zu unterscheiden wissen, was die Natur etwa se lbs t thue und 
wie solches geschehe. Es is t  gewisslich n ich t genug, dass einer ein guter 
J u r is t ,  oder den 'D e lr io ' gelesen hat: Er muss auch andere Experientien 
und Authores verstehen".1'5 Valvasor hegte auch Zweifel h in s ic h tlic h  der 
T o rtu r, deren sich die R ichter als Erkennungsmittel fü r  die Wahrheit be
dienten: "Mancher Bannrichter w i l l  Wahrheit m it der Fo lte r erzwingen; da 
doch nichts be triegerichers seyn kann a ls  die Tortu r". Keinen Zweifel 
hatte  er jedoch h in s ic h tlic h  der M öglichkeit der Paktschliessung m it dem 
Teufel.

Die Ze it b is  zur M itte  des 17. Jahrhunderts könnte fü r das slowe
nische Gebiet a ls  die Z e it von vereinzelten Hexenprozessen bezeichnet wer
den. Den Höhepunkt e rre ich te  der Hexenwahn in  der zweiten H ä lfte  des 17. 
Jahrhunderts und im ersten Jahrzehnt des 18., a ls  die Angeklagten massen
weise auf Scheiterhaufen verbrannt wurden. Die Prozesse dauerten noch die 
ganze erste H ä lfte  des 18. Jahrhunderts an; immerhin wurden die Angeklag
ten nach 1720 n ich t mehr verbrannt.

In Slowenien is t  kein einziges Hexenprozessprotokoll in  slowenischer 
Sprache erhalten, a lle  sind nur in  deutsch geschrieben. So g ib t es e igent
l ic h  keine sprachlich authentische Prozessniederschrift. Die Prozesse 
mussten jedoch in  slowenischer Sprache abgehalten worden se in , da die An

geklagten in  den meisten Fällen n ich t deutsch sprachen. Eine Bestätigung 
dafür is t  auch in  der Tatsache zu sehen, dass am Anfang der Hexenprozesse 
in  der Auerspergischen Herrschaft Poljane (Pölland) bei der Befragung fü r
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d ie  Hexerei das slowenische Wort "vese rija " neben den deutschen Hexerei und 
Zauberei verwendet wurde. Ausserdem werden wenigstens anfangs auch e in ige 
Ortsnamen noch slowenisch geschrieben, was später n ich t mehr vorkommt. So 
werden anfangs die Hexenversammlungen auf slowenisch Na K leki abgehalten, 
später auf deutsch, auf dem Klekh.

In  der Steiermark durchwegs, in  der Krain jedoch mit der einzigen Aus
nahme des Bereichs von Cerknica, fanden die bisher bekannten Hexenprozesse 
aussch liess lich  in  Weinbaugebieten s ta t t .

Die Grundlage der Hexenprozesse b ild e te  immer die schädliche Zau
b e re i: d ie Bewirkung von Hagel, in  e rs te r L in ie  in  Weinbergen, von Un
w ette rn , Frösten, von Schäden fü r Vieh und Menschen, Misswuchs von Saaten. 
Hexen wurden beschuldigt, dass sie a ls Krähen den Saatweizen von den Fe l
dern sammeln. Ausserdem wurden s ie  der Anfertigung von Flugsalben beschul
d ig t .  Bei dieser Salbenmischerei werden k e in e rle i na türliche Bestandteile 
bzw. Kräuter aufgezählt, in  den Protokollen werden als Hauptbestandteile 
Kinderherzen und geweihte Hostien erwähnt. Welche Pflanzen als Hexenpflan
zen ga lten , erfahren w ir wieder bei Valvasor. Bei dem Hagelkochen wird 
meist d ie  Anschuldigung la u t ,  dass dazu die Quatemberasche verwendet wurde. 
Immer wurden Hexen des Abfa lles vom Glauben, der Paktschliessung mit dem 
Teu fe l, wobei diese m it dem eigenen B lu t unterzeichnet wurde, und der 
Unzucht m it dem Teufel beschuld igt. In zwei Fällen haben die Beschuldigten 
ohne Nötigung bekannt, dass s ie  m it Heilkräutern behandelt hätten. Eine 
Angeklagte beteuerte, dass s ie  dabei nur so verfahren habe, wie s ie  es vom 
verstorbenen P farrer ge le rn t hätte . Doch gestanden sie unter der Tortur 
noch a lle s  Übrige. E igenartig  is t  der Hexenprozess in  der Herrschaft 
Pobrezje (F re ithurn) im Jahre 1694. Hier wurden v ie r der Hexerei beschul
d ig te  Frauen verbrannt, hinzu gese llte  sich noch die Anklage, s ie  hätten 
d ie  G rä fin  Purgsta ll v e rg if te t ,  die darauf gestorben is t .  Den Angeklagten 
wurde ausserdem noch das Geständnis abgenötigt, dass sie sich der H ilfe  
des Teufels bedienten, um d ie  Herrschaft loszuwerden. Sonst hätte  die 
H errschaft s ie , die Hexen, b e s e it ig t.

Was d ie  Opfer b e t r i f f t ,  so l ie g t  der slowenische T e il der Steiermark 
e in s c h lie s s lic h  der Stadt Radkersburg m it 305 belegten vors Gericht ge
brachten Personen deu tlich  an der Spitze. Dies macht im Rahmen der 
ganzen Steiermark und im Vergleich zur Krain 30,3% aus. Wenn der Prozess 
gegen Veronika von Desenice noch n ich t a ls  echter Hexenprozess berück
s ic h t ig t  w ird , dann hat der erste  Hexenprozess in  Maribor im Jahre 1546 
sta ttgefunden, der nächste in  Celje ( C i l i i )  im Jahre 1579, doch i s t  von
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h ie r in  der B lü teze it der Hexenprozesse kein Massenprozess bekannt. Massen
prozesse kamen in  der zweiten Hälfte des 17. Jahrhunderts auf, s ie  dauer
ten b is  in  das erste Jahrzehnt des 18. Jahrhunderts. Konzentrationspunkte 
der Prozesse b ildeten Ormo  ̂ (Fridau), P tu j (P e ttau ), Ljutomer (Luttenberg), 
Gornja Radgona (Radkersburg), wo der le tz te  bekannte Hexenprozess in  der 
Steiermark in  den Jahren 1744-46 s ta ttfand , Hrastovec (Gutenhag) und Mari
bor (Marburg).15 Hexen so llen  auf den Bergen Pesni^ki hrib  und Roga^ka 
gora ihre Zusammenkünfte abgehalten haben. Dort, in  der Nähe, sind auch in 
den Stein e inge ritz te  Zeichnungen erhalten, und wenn es auch k e in e r le i Be
weise dafür g ib t, dass h ie r eine Verbindung m it den Hexen bestünde, kann 
anderseits auch wieder n ich t einfach angenommen werden, dass es sich um 
einen reinen Z u fa ll handle.

In der Krain wuchsen die vereinzelten Hexenprozesse in  den neunziger 
Jahren des 18. Jahrhunderts zu Massenprozessen aus. Als Treffpunkte 
der Hexen werden der S livn ica  (958 m) m itten im Land, der Kiek (1210 m) 
in  Kroatien und der Grintovec in  den Karawanken (2558 m) in  der Nähe der 
kra in isch-kärtnerischen, heute slowenisch-österreichischen Grenze ange
fü h rt.

Bis 1690 sind noch keine Konzentrationspunkte, sondern nur vere inze lte  
Prozesse bekannt. Für diese is t  fü r d ie  Krain einstweilen kein v o l l 
ständiges P ro toko ll e rha lten. In ^ko fja  Loka, ein S itz  der Bischöfe 
von F re is ing, sind in  den sechziger und s iebziger Jahren zwei Prozesse be
kannt, eine Hexe wurde verbrannt, eine fre ige lassen , fü r die d r i t t e  is t  
das Prozessergebnis unbekannt. In dieser Herrschaft wurde ausserdem noch 
eine Angeklagte freigesprochen, ein Verdienst des H üttenrichters aus Уе- 
le z n ik i (E isnern). Es handelte sich um Katarina Vendelig, d ie vom Gericht 
in  ^ko fja  Loka im Jahre 1644 als Hexe zum Feuertod v e ru r te i l t  wurde, doch 
konnte das U r te il wegen ih re r Schwangerschaft n ich t so fo rt v o lls tre c k t 
werden. In dieser Z e it kam ih r  der H ütten rich te r Würz von Würzenstein zu 
H ilfe , der behauptete, dass die Herrschaft von Loka über s ie , d ie Ehefrau 
eines Bergmannes, keine G erichtsbarkeit bes itze . -  Der Prozess zog sich 
vor dem höheren Gericht zehn Jahre hin und Würz ve rlo r s c h lie s s lic h , doch 
wurde der Hexenprozess gegen die Angeklagte dann n ich t wieder aufgenommen, 
und sie wurde nur wegen Gotteslästerung v e ru r te i l t .  Im F a ll des Pfarrers 
Novak aus Mo^nje, der der Hexerei be z ich tig t wurde, verhandelte auch das 
g e is tlich e  Gericht in  L jubljana im Jahre 1669. Nach zwanzig Jahren an
dauerndem Prozess wurde er mangels an Beweisen freigesprochen, doch wurde 
die W irk lich ke it der Anklage überhaupt n ich t angezw eife lt.1^
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Für diese Ze it s ind noch zwei Hexenscheiterhaufen be legt, e in  Mann 
und e ine Frau wurden verbrannt. Insgesamt sind in  der Krain b is  zum Jahre 
1690 namentlich dre i verbrannte Opfer be legt, bei zwei Angeklagten i s t  das 
Prozessergebnis n ich t fe s tz u s te lle n , doch waren die Möglichkeiten fü r  eine 
Freisprechung damals noch gross, dre i sind bewiesenermassen freigesprochen 
worden.

Der Glaube an die Schädlichke it von Hexen und Hexenmeistern war sehr 
lebend ig. Im Jahre 1635 verbrannten die Bauern in  der Umgebung von Zavrc 

und Ver^ej in der Steiermark selbst drei Frauen, die des Hagelkochens be
s c h u ld ig t wurden. In der Z is te rz ienserab te i Kostanjevica und der Jesuiten
residenz Pieter je  wurden s e it  dem Ende des 16. Jahrhunderts und b is  zum 
18. Jahrhundert bekannterweise Fä lle , bei denen jemand als Hexe oder 
Hexenmeister bez ich tig t wurde, zuerst vor dem Berggericht verhandelt. Wenn 
d ie  Anklage als begründet erkannt wurde, wurde der oder die Angeklagte 
dem B lu tge rich t übergeben.^

Für die siebziger Jahre be rich te t Valvasor von Massenprozessen in
der Umgebung von Cerknica (Z irk n iz ) und Planina und im Dorf Bo^kovo,
dessem sämtliche Einwohner Hexenprozessen zu Opfer gefallen sein so llen .
Das waren damals v ie l le ic h t  20 Menschen. Doch fü g t Valvasor hinzu, "dass
in  d iese r Gegend in  einem Jahre mehr Zaubereiprozesse vorkämen a ls  s e it
Menschengedenken im ganzen Lande" und "dass das Land von den Hexen und

18Unholden noch ziemlich sauber s e it" .
B isher is t  diese Angabe n ich t überprüfbar, denn es is t  weder das 

P ro to k o ll eines Hexenprozesses, noch ein anderer Beriqht aus dieser Ze it 
ü b e r l ie fe r t .  Andererseits wäre jedoch auch die Tatsache zu berücksichtigen, 
dass s ich  der Valvasorische Bericht auf ein Gebiet bezieht, das ihm per
söhn lich  sehr gut bekannt war, das Gebiet des sich Sommer und Winter 
regelmässig verändernden Sees von Cerknica, das er w issenschaftlich un te r
suchte, weshalb er zum M itg lie d  der Royal Society in  London gewählt wurde.

Jedenfa lls  stammt sein Berich t aus der Z e it, d ie sich schon der Grenze 
der Massenhexenprozesse in  der Krain nähert. Dass dies in  der Krain e rs t 
im Anfang der neunziger Jahre war, wird unter anderem auch durch d ie  Tat
sache bewiesen, dass bei der Tortur in  Poljane im Jahre 1692 der Hexenstuhl 
noch n ic h t verwendet wurde, er wird ers t 1693 erwähnt. Unter den Kosten der
Hexenprozesse von L jub ljana , w ird im Jahre 1692 die Erwerbung eines Hexen- 

19S tu h le s  angeführt.
Die ersten Massenprozesse wegen Hexerei in  der Krain fanden nach un

serem heutigen Wissen im Landgericht Poljane s ta t t ,  das in  den Händen der
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Auerspergs war. Weil das M ateria l fü r diese Prozesse bisher n ic h t bekannt 
war, und w eil es ein geschlossenes Ganzes d a rs te llt ,  möchte ich  es einge
hender vo rs te llen .

Die ersten Hexenprozessprotokolle des Landgerichtes Poljane sind vom 
Herbst des Jahres 1692 bekannt. Es handelte s ich jedoch n ich t um den ersten 
Prozess, sondern um die Fortsetzung eines früheren, fü r den das P ro to ko ll 
n ich t ü b e r lie fe r t is t  und in  dem fünf Hexen verbrannt wurden. Eine Ange
k lag te , d ie schon zum zweiten Mal vor Gericht stand, gestand e rs t nach 
insgesamt dreizehn Stunden Tortur. Im Oktober desselben Jahres wurden sechs 
Frauen h inge rich te t. In den erhaltenen Protokollen werden 48 Frauen be
z ic h t ig t ,  von den Angeklagten bei Hexenversammlungen gesehen worden zu 
sein. Im Jahre 1693 sind in  den Protokollen desselben Gerichts d re i ver
brannte Frauen und ein Mann erwähnt. Im P ro toko ll über eine Frau, d ie  e rs t 
nach 21 Stunden Tortur gestanden hat, is t  ausdrücklich angeführt, dass sie 
bei lebendigen Leibe verbrannt wurde ("anderen dergleichen Zuerspiegelungen 
Exempl lebendig auf dem Scheuterhaufen zuwerfen und zu verbrennen"). In 
d re i Protokollen wurden 32 Menschen b e z ic h tig t. Für das Jahr 1694 sind fünf 
Hexenprozessprotokolle erhalten, lau t denen v ie r Frauen und e in  Mann ver
brannt wurden. Aus ihnen sind noch zwölf Namen wegen Hexerei H ingerichteten 
Personen zu entnehmen, fü r d ie die P ro toko lle  jedoch n ich t ü b e r lie fe r t  
s ind , darunter war auch ein Mann. Erhalten is t  auch das P ro to ko ll des 
Hexenprozesses gegen einen anderen Mann, aus dem zu ersehen i s t ,  dass die 
Anklage ähnlich lau te te  wie bei den Frauen, nur dass er bei den Hexen
zusammenkünften m it der Teufelin Magdalenka tanzte und Unzucht t r ie b .  Auch 
der Prozessverlauf war derselbe. Bis zum Jahre 1699 g ib t es dann keine Pro
to k o lle . Aus anderen Jahren sind v ie r P ro toko lle  erhalten, v ie r  Personen 
wurden h inge rich te t. Die Jüngste war 28 Jahre und war Mutter von zwei Kin
dern. Aus den Protokollen sind noch d ie  Namen von einem Mann und zwei 
Frauen zu ersehen, d ie ebenfa lls wegen Hexerei h ingerichte t wurden. Laut 
diesen Protokollen wurden insgesamt 92 Menschen bez ich tig t, davon meist 
Frauen. Nur vor diesem Landgericht wurden demnach in  neum Jahre 39 nament
l ic h  bekannte Menschen verbrannt, und der Beteiligung an Hexenzusammen
künften wurden 235 Menschen b e z ich tig t. Poljane hatte etwa 4000 Seelen, der 
Bereich der Dörfer, aus denen die meisten Angeklagten stammten, ha tte  da
gegen nur an die 1000 Seelen. Doch waren auch die Jahre zwischen 1694 und 
1699 n ich t ganz ruh ig , was aus dem Berich t des Bannrichters des Landes 
an d ie  innerösterre ich ische Regierung im Jahre 1696 zu entnehmen i s t ,  in
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dem von einem schweren Hexenwahn in der Auersperg Herrschaft Poljane die
20Rede is t ,  dort seien sogar fünfjährige Kinder in  die Hexerei ve rw icke lt.

Die Jahre 1691 und 1692 waren auch in  der Hauptstadt des Landes, in  
L ju b lja n a , die ärgsten, was die Hexenprozesse b e t r i f f t .  Die einzigen Be
lege fü r  Hexenprozesse stammen aus den Rechnungsbüchern der S tadt, die 
Ausgaben fü r den S ch a rfr ich te r, die fast nur fü r  Hexenprozesse e n tr ic h te t 
wurden, betrugen 247 f l .  Im Jahre 1691 wurden fü n f der Zauberei angeklagte 
Frauen h inge rich te t, sieben Frauen und ein Mann starben dagegen während 
der T o rtu r. Insgesamt forderten die Hexenprozesse in  Ljubljana in  nur zwei 
Jahren dre iss ig  Opfer. In  demselben Jahr unterzog der Scharfrich te r noch 
zwei der Hexerei angeklagte Frauen der T o rtu r, doch is t  das Ergebnis n ich t 
bekannt, aber warschein lich endete es m it dem Tod.

Aus denselben Jahren sind von anderen Landgerichten noch acht ver
brannte Opfer bekannt.

In  Ribnica in  Dolenjsko mit seiner weiteren Umgebung wurden um das 
Jahr 1700 und in  Kr^ko um das Jahr 1710 la u t b isher bekannten Unterlagen 
d ie  le tz te n  Opfer in  der Krain verbrannt.

Vor dem Landgericht Ribnica wurden wie verbürgt sechs Opfer ver

brannt. Um das Jahr 1710 kamen Hexenprozesse in  der Stadt Kr^ko in  Gang. 
Die Protokole sind n ich t erhalten, doch kann nach Sekundärquellen auf 
zwanzig b is v ie rz ig  Opfer geschlossen werden. Aus der Kapuzinerchronik 
d ieser Stadt is t  zu entnehmen, dass auch die dortigen  Kapuziner vom Hexen
wahn e rg r iffe n  wurden. Eine Köchin der Kapuziner wurde verbrannt, fü r  
einen Pater, der a ls  Hexengegner bezeichnet w ird , behauptet die Chronik, 
dass er durch Hexenzauber gestorben se i.

Die Umstände fü r diese Prozesse sind n ic h t bekannt, es wäre jedoch 
in te ressant zu wissen, wie es dazu überhaupt gekommen is t ,  da s ich die 
O brigke it in  Graz in  jener Z e it schon grundsätz lich  gegen die Führung von 
Hexenprozessen ausgesprochen hat. Es g ib t zwar ke ine rle i Belege dafür, 
dass d ie  Obrigkeit in  Graz unmittelbar auf d ie  E instellung von Hexenpro
zessen in  der Krain e ingew irkt hätte, doch war man auch in  der Krain zu
mindest über die grundsätzliche Ausrichtung u n te rr ic h te t. Im Archiv von 
Slowenien wird die A b sch rift eines Briefes des Grazer Kanzlers an den 
Landesbannrichter in  Celje vom 6. März 1702 aufbewahrt, in  der der Bann
r ic h te r  zu grosser Umsicht ermahnt wird, im F a lle  eines Prozesses s o l l te  er 
s ich  zuerst an die Regierung in  Graz wenden. Der Kanzler b i l l ig te  den Pro
zess in  Zavr^ in  Steiermark n ich t, dort wurde nämlich ein Mann e rs t nach 31 
Stunden ununterbrochener Tortur zum Geständnis genö tig t. Der Kanzler un te r
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sagte dem Scharfrich te r und seinem Gehilfen d ie  Frauen auf Teufelsmale zu 
untersuchen. Ausserdem schre ib t e r, er "s c h ä rft ig s  ve rb itte , dass weder 
e r, noch sein Knecht bey denen Weibern in  'verecundi partibus ' d ie  Haar 
abzuscheeren". Doch du rfte  der S charfrich te r in  Anwesenheit des R ichters 
und von zwei Be is itze rn  noch immer nach Zeichen suchen. Auch d ie  strenge 
Beschränkung der Tortur auf zwölf b is  vierzehn Stunden war r e la t iv ,  da in  
der Krain die meisten schon nach dre i b is  sechs Stunden gestanden. In te 
ressanter is t  die Anordnung, dass b is  aufs Weitere kein Prozess mehr ge- 

21fü h rt werden da rf.
In der Krain wurden zwei G eistliche der Hexerei angeklagt, e in e r r e t 

te te  sich durch F lucht, der andere kam vor Gericht, wurde jedoch mangels 
an Beweisen freigesprochen. Laut einigen Berichten wurden auch Kinder 
massenweise in  Hexenprozesse verw icke lt, doch konnte das in  den b isher be
kannten Akten n ich t eingehender fe s tg e s te llt  werden. Für die K ra in  kann 
zumindest e instweilen d ie  Zahl der Opfer von Hexenprozessen noch n ich t 
ve rlä ss lich  fe s tg e s te llt  werden, weil im Vergle ich mit den Berichten noch 
v ie le  Akten unbekannt sind.

Unter den Opfern der Hexenprozesse war d ie  Ä lteste 60 und d ie  Jüngste 
28 Jahre a l t .  Die meisten Frauen waren ve rh e ira te t und hatten K inder, es 
gab auch einige Witwen unter ihnen. Meist waren sie um die v ie rz ig .  Für 
eine der Hingerichteten steht im P ro to ko ll, dass sie durch ih re , e in  Jahr 
zuvor h ingerichte te Mutter verführt worden war, als sie e rs t acht Jahre 
a l t  war.

Die Hexenprozesse wurden im Rahmen der bestehenden Gesetzgebung ge
fü h r t.  Erwähnt werden 'C onstitu tio  C rim ina lis  Carolina ', aus dem Jahre

221532, demzufolge d ie  Zauberei durch d ie  Landgerichtsordnungen verboten
23war, fü r die Krain durch die von 1535 und fü r die Steiermark durch die 

von 1574. Höhere S te llen  verwiesen die be i Hexenprozessen tä tig e n  Bann
r ic h te r  noch an die Ferdinandea. In konkreten Fällen wurde auch zur "E in
holung von Gutachten von Sachverständigen" geraten. Unter der "wissen
schaftlichen" H exen lite ra tu r wurden in  der Krain in  erster L in ie  D e lrio  
"O isquis itiones magicae" und "Malleus maleficarum" bekannt.^ Über die 
Gesetzgebung hatten auch die prozessführenden Bannrichter grossen E in fluss 
auf den Verlauf und d ie  Verbreitung der Hexenprozesse. Valvasor stösst 
s ich am Aberglauben der damaligen R ichter. Er berich te t, so mancher Bann
r ic h te r  habe in  seinem Aberglauben "unterschiedliche Hexen-M ittel ge
braucht, damit ihm keine Zauberey schaden möge und mancher im p lic ir te n  M it-

25te l  s ich bedient, um dadurch die Wahrheit von den Hexen heraus zu bringen".
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Die Richter konnten sehr verschiedene Menschen sein. In der S te ie r
mark sind besonders zwei bekannt, Lempertitsch und Wendseisen, d ie  in  dem 
le tz te n  V ie rte l des 17. Jahrhunderts w irk ten , a ls h ier besonders v ie le  
Hexen h ingerich te t wurden. Wendseisen, der d ie  vo lle  Unterstützung der 
Landesregierug in Graz genoss, bekam sogar e in  Patent des Kaisers Leopold 
I .  vom 24. Mai 1684 in  dem "unserem getreuen J. Wendseisen" auf getragen 
w ird , er so lle  in den Bezirken von Ljutomer und Radgona und den übrigen,
an d iese angrenzenden, a l le  Hexen fangen lassen und gegen sie Vorgehen.

26Diesen Auftrag hat er sehr gründlich durchgeführt.
Im Hexenprozesszentrum Poljane hat derselbe Richter Samberger, der 

d ie  Hexenprozesse in  den Jahren 1692 bis 1694 le ite te ,  im Jahre 1679 die 
Beschuldigungen zweier Frauen wegen Zauberei a ls  unbegründet zurückgewie
sen und die Frauen b e f re it .  Die Unterschriften in  den Protokollen verraten 
d ie  z itte rn d e  Hand eines a lte n  Richters. In  den nächsten Jahren w ird  er 
wohl gestorben sein. Der Hexenprozess in  Mahovo im Jahre 1696 wurde näm
l ic h  schon von dem neuen Landesbannrichter Johann Georg Gotscheer durchge
fü h r t ,  der die nächsten Hexenprozessen in  der K ra in  le ite te . Als er m it der 
Leitung von diesen Prozessen begann, befand er sich schon in den re ife n

Mannesjahren. B ylo ff s c h re ib t, "er is t  ein über die Massen grausamer Hexen- 
27V e rfo lg e r gewesen". Doch hat der H is to r ik e r, der Ende des vorigen Jahr

hunderts über ihn b e r ic h te t, seine Rolle a ls  Hexenrichter v ö ll ig  übersehen 
und ihn  folgendermassen v o rg e s te llt :  "Er wurde 1656 in Nov mesto geboren, 
s tu d ie r te  das Recht in  Padua und beendete seine Studien im Jahre 1686 mit 
der Doktorwürde.Er t r a t  seinen Dienst in  L jub ljan a  an 'a ls  der römisch- 
k a is e r l.  Majestät Bannrichter im Herzogthum K ra in '" .  Im Jahre 1690 h e ira 
te te  er in  eine bürgerliche Familie ein. Im Jahre 1695 schloss er s ich  der 
Academia Operosorum an, später der Phil-Harmonicorum, damals die höchste 
w issenschaftliche und k u ltu re lle  In s t itu t io n  im Lande. Im Jahre 1701 wurde 
er zum Präsidenten dieser In s t itu t io n  gewählt. Er hatte einen Namen auch 
a ls  Astronom und Musiker. Im Jahre 1693 verfass te  er die D isse rta tion  
a s tro lo g ica  seu curiosa ac selectiores astronomicae observationes, er
komponierte auch ein ige Musikstücke. Er hatte  eine grosse Fam ilie , v ie r

28Söhne und sieben lö ch te r.
Hexenprozesse wurden n ic h t nur vor den unteren Gerichten abgehal

ten , w iederholt mussten s ich  auch höhere G erichte damit befassen. Hexen
verbrennungen hören in  Slowenien nach dem Jahre 1714 auf, es nehmen schon 
d ie  neuen aufklärerischen Ideen überhand. Ausserdem scheinen die Herr
schaften und Städte der Hexenprozesse überdrüssig geworden zu sein. Ö fter
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werden Klagen la u t, dass e in ige Herrschaften z.B. die von Vurberk bei 
Maribor, n ich t b e re it seien, Hexenprozesse zu führen, weil s ie  zu kost
s p ie lig  seien. Ähnlich war die Lage auch in  der Stadt Kr^ko, wo nach den 
bisher bekannten Daten im Jahre 1714 die le tz te  Hexe in  Slowenien ver
brannt wurde. Auch h ie r weigerte sich die Stadt aus fin a n z ie lle n  Gründen, 
solche Prozesse zu führen.

Die Zahl der Gegner von Hexenprozessen is t  schwer zu schätzen. In 
der Steiermark is t  der F a ll des Pfarrers von Radkersburg bekannt, der mit 
dem Bannrichter Wendseisen in  S tre it  kam, w e il er bei der Beichte den 
W iderruf jener Personen fo rde rte , die unter der Tortur andere b e z ich tig t 
haben. Doch handelt es sich auch in  diesem F a ll n ich t um eine grundsätz
lic h e  negative E inste llung gegen Hexenprozesse. Die Angelegenheit wurde
jedoch immerhin der Regierung in  Graz vorgelegt, die zugunsten des Bann- 

29r ic h te rs  entschied.
Die R ichter hatten meist eine v ö ll ig  're in e ' A rbe it. Sie le ite te n  

d ie  Ermittlungen nämlich n ich t se lbst, dazu waren besondere Untersuchungs
beamte b e s te llt ,  die zusammen m it dem S charfrich te r (Freimann) und seinem 
Knecht die Untersuchung führten. Die R ichter sprachen zusammen m it den 
B e is itze rn , die Einheimische waren, das U r te il auf Grund der Untersuchung 
und des Geständnisses des Beschuldigten aus.

Es g i l t  dabei se lbstverständ lich  n ich t zu übersehen, dass der Hexen
glaube auch unter dem einfachen Volk in  der Krain t ie f  verwurzelt gewesen 
sein muss. Prozesse, bei denen die Zauberei d ie Hauptrolle sp ie lte , dauerten 
noch durch die ganze erste  H ä lfte  des 18. Jahrhunderts an. Die Bevölkerung 
ze ig te  auf verm eintliche Hexen n ich t nur im F a ll von Unbilden, s ie  wandte 
s ich  auch sonst an s ie . Ein interessanter Prozess wurde im Jahre 1733 vor 
dem Gericht in  Ortnek ge führt. Der Hausierer Mahne hausierte zusammen mit 
einem Freund mit seinen Waren, kehrte jedoch immer ohne Geld nach Hause 
zurück. Seine Frau wandte sich an Lucija Roter und Ne^a Kovaci, d ie im Dorf 
fü r  ihre Zauberkünste bekannt waren. Sie entdeckten den Dieb im Beg le ite r 
des Hausierers, der dann auch v e ru r te ilt  wurde. Doch wurde später wegen 
verschiedener S tra fta ten  auch der Hausierer vors Gericht gebracht. Es 
s t e l l t  sich heraus, dass schon früher sein Geld n ich t gestohlen worden 
war, er hatte a lle s  verschwendet und versoffen. E inige Jahre später kam es 
d o rt zu schweren Verwüstungen durch Hagelschlag. Die Einheimischen be
schuldigten die beiden Frauen, von denen s ie  überzeugt waren, dass sie 
zaubern können, dass sie das Unglück bewirkt hätten. Die Wut des Volkes 
war so gross, dass die beiden Frauen von der O brigke it im Schloss e in 
gesperrt wurden, damit ihnen nichts angetan werden konnte.
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Der le tz te  b isher bekannte Hexenprozess fand in  der Krain vor dem Ge
r ic h t  in  Metlika im Dahre 1746 s ta t t .  Das war schon in  e iner Z e it, als 
Maria Theresia m it H ilfe  der Obrigkeit gegen Hexenprozesse vorging. Die 
Einwohnerschaft konnte s ich  damit n ich t abfinden. Sie war überzeugt, dass 
Margarete Kukerza e in  Hexe sei und fo rd e rte , wie der Bannrichter von 
L jub ljana  nach Graz b e rich te te , "Man so lle  d ie  Hex hergeben. Sie wollen e 
g le ic h  verbrennen und sogestalten wollten selbe jenes so, dass recht und 
ju s t iz  geben w ird". Auf d ie  Fragen, warum s ie  das fordern, antwortete 
e in e r der Aufrührer: "Der lieben G erectigkeit w ille n , damit diese gesündl 
einmahl ausgerothet -  und sogestalt der a l l  jä h r lic h e  durch den hagl ver
ursachende Schaden vermeydet w urde".^

□er Richter fü h r t in  seinem Bericht a ls  besonders schwerwiegend f o l 
gende Momente an: dass s ich  die ganze Nachbarschaft versammelt hä tte , dass 
s ie  s ich  so "e rb it te r t "  gezeigt hat, besonders besorgniserregend schien 
ihm, dass die Leute der O brigke it nichtmehr glauben wollen, was durch die 
Ermordung des "Verwalters" und seines Knechts nahegelegt w ird. Der Prozess 
dauerte fast ein Jahr, sein Ausgang is t  n ich t bekannt.

Die Opfer waren der Verwalter der Herrschaft Metlika und sein Knecht. 
N ich t der einzige, doch e iner der w ichtigsten Gründe fü r die Ermordung 
war d ie  Überzeugung der Leute, dass der Bannrichter n ich t aus L jubljana 
gekommen se i, um die Angeklagten zu verbrennen, und dass die Schuld dafür 
den Verwalter t r i f f t .  Der Bannrichter kam in  Begleitung eines Soldatenkon
tin g e n ts , das von der Regierung in  Graz bestimmt wurde, "w e il e in Bauern
au fruh r zu befürchten war", um die Ermordung des Verwalters und seines 
Knechts zu untersuchen. Man beschuldigte aber auch die Jnha ftie rten  der 
Zauberei. Sein Bericht i s t  so unbestimmt gehalten, dass n ich t festzu
s te lle n  is t ,  ob der Bannrichter auch persönlich von der R ich tig ke it des 
Handelns der höheren S te lle n , die weitere Hexenprozesse zu verhindern 
tra ch te te n , überzeugt war.

Das Hexenwesen hat auch in  slowenischen Volkserzählungen deutliche 
Spuren hinterlassen. Im Vordergrund steht h ie r die schädliche Zauberei, 
d ie  B eg riffe  stimmen m it jenen, die in den Hexenprozessen verwendet wurden, 
übere in . Hexen fliegen  durch die Lu ft und reiben sich zu diesem Zweck mit 
e ine r Hexensalbe e in . Sie bewirken Hagel und Unwetter, a ls Krähen picken 
s ie  Saat auf den ’Ackern au f, s ie haben schöneres Vieh a ls  andere Leute, 
ih re  Kühe geben mehr M ilch a ls  die Kühe von den Nachbarn und ähnliches 
mehr. Sie machen Menschen und Vieh krank. In  Erzählungen werden a lle  
diese Erscheinungen m it der gegenteiligen Wirkung bezeichnet. So hörte
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zum B e isp ie l jemand von dem Hexenflug, doch konnte er das Rezept n ich t 
r ic h t ig  durchführen und landete blutüberströmt in  einem Gebüsch. Eine unge
wöhnlich grosse Bedeutung haben in  den Erzählungen auch Männer. Hexener
zählungen waren auch in  Gebieten, aus denen ke in e rle i Hexenprozessdaten 
bekannt sind, stark v e rb re ite t. Als Länder so llen  Görz und das Gebiet von 
T rie s t erwähnt werden, wo das aus dem Ita lien ische n  übernommene Wort 
S triga  -  s tr ig a  heimisch wurde, oder das Tal Logarska dolina in  der je 
doch noch heute ein Haus gezeigt w ird , in  dem eine Hexe gelebt h a t . ^
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Abb. 1. Zwei Hexen beim Hagelkochen. Wandgemelde an der Fassade der Kirche Crngrob 
be i L jub ljana  aus den Jahren 1460—1470.
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Abb. 2. Eine Hexe, d ie  den Höllentanz be g in n t, aus der J . W. Walvasor, 
M ortis  Humanae t r ip a r t i tu m
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WITCH-HUNTING IN HUNGARY: SOCIAL UR CULTURAL TENSIONS?

Gábor K la n ic z a y  

Budapest

The theme of w itch c ra ft has a ttracted a great number of scholars in  
recent decades. I  sh a ll s ing le  out ju s t one o f the many reasons th is : 
w itch c ra ft is  a top ic  tha t cuts across the established d is c ip lin a ry  bound
aries and provides us w ith  the p o s s ib ility  o f f r u i t f u l  exchanges between 
various f ie ld s  of research, includ ing soc ia l, c u ltu ra l and lega l h is to ry ; 
the fo lk lo re  of magical b e lie fs , practices and mythologies; and anthropo
lo g ica l enquiries in to  s o c ia l, moral and c u ltu ra l meanings, functions or 
dysfunctions. A combination o f these d if fe re n t approaches, together with 
close scru tiny  of a rch iva l documents, has led to a number o f studies and 
monographs tha t in  tu rn  l in k  th is  top ic w ith various other concerns o f re
cent h is toriography, such as community studies, fam ily h is to ry , gender ap
proaches, h is to ry  of the 're fo rm ' of early modern popular c u ltu re , h is 
to r ic a l anthropology, h is to ry  o f m enta lity.^ On the other hand, however, 
the complexity of the problem and the richness o f i t s  various forms s t i l l  
defy un iversa l explanations, b lu r theo re tica l in s igh ts  and leave us to 
hypothesize about why i t  was th a t, at given h is to r ic a l moments, la rge- 
scale w itch persecutions occurred in  certa in  places or regions.

The wide array of th e o re tica l explanatory too ls  and comparative sets 
o f data stands in  puzzling contrast to the ease w ith which each general 
proposition can be contrad icted. About a decade ago, the anthropologist 
Rodney Needham characterized these anomalies o f current w itch c ra ft re
search in  the fo llow ing way: "witches are neighbours, or else they are 
d is ta n t; they are re la t iv e s , or else they cannot be re la tiv e s ; they are 
marginal, or else they are enemies w ith in ; they are lowly m is f its ,  or else 
they are secure and prosperous ju s t because o f th e ir  w itch c ra ft; they are
so categorized tha t not everybody can be a w itch , or else they are such

о
tha t anyone can be a w itch ". The more we seem to know about the historical 
and anthropological d e ta ils  o f w itchcra ft the more numerous become the 
in tr ig u in g  ridd les  and paradoxes we have to face when researching i t .  
While the ind iv idua l cases, the loca l and regional panics seem to obey re-

Akadémiai Kiadó, Budapest
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cu rre n t patterns, the underly ing tensions, the p a s s io n -fille d  testimonies 
and weird phantasies of the persons involved continue to provide lessons 
about h is to r ic a l,  so c ia l, c u ltu ra l,  regional d iffe rences. In the fo llow ing 
presentation of the s ix te e n th - to eighteenth-century w itch-hunting period 
in  Hungary, I  w i l l  t r y  to  i l lu s t r a te  the unique nature of the Hungarian 
cases while taking in to  account the in te rp re tiv e  p o s s ib il it ie s  and weak
nesses o f two current sets o f explanations about the occurrence of witch 
persecutions: one that connects i t  to the soc ia l tensions and the other 
th a t re la tes  i t  to the c u ltu ra l tensions of the period.

Before doing so, however, I  sha ll begin w ith  a b r ie f o ve ra ll sketch. 
Apart from a few scattered medieval cases, w itc h - t r ia ls  started to  m u lti
p ly  in  Hungary in the 1560s, and th e ir  number rose at a moderate pace 
throughout the seventeenth century (w ith two quan tita tive  jumps, in  the 
1620s and in  the 1690s). The rea l peak of the persecutions came very la te  
in  comparison to other coun tries , between 1710 and 1730 (w ith  more than 
200 accused and more than 60 death sentences per decade). Witch-hunting 
then proceeded fa ir ly  a c t iv e ly  u n t i l  stopped from above by the en lighten
ed le g is la t io n  of Maria Theresa between 1758 and 1766. My ca lcu la tions 
are based upon the records o f 1642 persons charged w ith w itch c ra ft in  Hun
gary between 1520 and 1777, 1482 of whom were women (89 per cen t). The 
number o f known death sentences was 449, and 23 persons died in  prison or 
by lynch ing , while in  460 cases the accused suffered lesser punishments. 
Compared w ith the masses k i l le d ,  fo r example, in  the South German perse
cu tions^ these numbers seem fa i r ly  moderate fo r  a country o f 3-4 m illio n  
in h a b ita n ts , even i f  we take in to  account tha t in  710 cases the outcome of 
the t r i a l  is  unknown, and furthermore that the number of documented t r ia ls  
could be increased by hundreds o f add itiona l recorded cases unearthed by 
recent arch iva l researches and estimations. W itchcraft accusations and 
t r i a l s  recurred p e rs is te n tly  in  Hungarian towns and v illa g e s  over a 
lengthy period, but they ra re ly  ( in  fac t only exceptiona lly) amounted to 
the type of panic, w ith mass accusations and group burnings, fa m ilia r  to 
some other European coun tries . While analysing these data, one should bear 
in  mind tha t the 250 years in  question represent a tu rbu len t period in  Hun
garian h is to ry . Between 1541 and 1686, one-th ird  of the country was under 
Ottoman occupation; the north-western region became part of the Hapsburg 
Empire, and in the east the princes of Transylvania tr ie d  to survive by 
balancing between these two great powers. I f  we consider the re lig io u s  and 
e thn ic  d iv is ions (Lutherans in  the German-inhabited towns of northern
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Hungary and Transylvania, C a lv in is ts  and U nitarians in  eastern Hungary and 
Transylvania, vigorous re -C a tho lic iz ing  campaigns in  the seventeenth to 

eighteenth centuries, Orthodox and Greek-Catholics among the Serbian and 
Romanian population, and, o f course, the ru le  o f Islam in  the Ottoman t e r r i 
to r ie s ) ,  we can see tha t the Hungary of th is  age was torn apart by these

4
c o n flic ts  - not only in  the metaphorical sense, but also l i t e r a l ly .  As 
fo r the major course o f events, constant warfare against the Turks was 
coupled w ith renewed upris ings and wars of independence against the 
Hapsburgs. I t  is  s ig n if ic a n t tha t the bulk o f the w itc h - tr ia ls  occurred 
a fte r the expulsion of the Turks and especia lly  a fte r  the la s t and great
est anti-Hapsburg upris ing  led by Prince Ferenc Rákóczi, which ended in  
1711 w ith h is  surrender. This supports the wide-ranging observation that 
w itch-hunting generally became epidemic in  in te rv a ls  of peace a fte r ,  or 
between, the various wars o f early-modern Europe.

The la te r  peak of w itch persecutions in  Hungary can, on the other 
hand, also be a ttr ib u te d  to various other fa c to rs . The central-southern 
te r r i to r ie s ,  which were under Ottoman ru le  u n t i l  1686, experienced during 
th is  time only sporadic w itch c ra ft accusations, ra re ly  supported by the 
Turkish a u th o ritie s . In eighteenth-century w itc h - t r ia ls ,  however, i t  was 
these very regions that had an especia lly high quan tita tive  shared An
other s ig n if ic a n t proposition  could be made by comparing the tim ing of 
w itch-hunting periods in  Europe, where the fo llow ing  model can be observed: 
recurrent waves of persecution between the f if te e n th  and early seventeenth 
centuries in  the more developed countries o f western and Mediterranean 
Europe,^ belated outbreaks in  the second h a lf o f the seventeenth century 
in  Scandinavia, A ustria , north-west Germany, Bohemia and S ile s ia , and major 
persecutions in  Poland, Hungary and Croatia in  the f i r s t  h a lf o f the eigh-n
teenth century. This gradual and belated explosion of major w itch-hunting 
waves a t the 'pe riphery ' f i t s  in to  a more general tardiness o f soc ia l and 
c u ltu ra l evolution in  these regions, which had been echoing western European 
models (such as feudalism, urban p riv ile g e s , c h iv a lry , re lig io u s  movements) 
w ith a s im ila r time lag since the Middle Ages (see Szűcs 1983). But in  
what way can we regard w itch-hunting as an evolutionary model tha t a t t ra c t
ed emulation? And how are we to account fo r  the fa c t tha t w itchc ra ft 
b e lie fs  and the lega l mechanisms fo r persecution had been present in  these 
regions since the early  s ix teenth  century ( i . e .  the c u ltu ra l d iffu s io n  of 
th is  model took place very q u ic k ly ) , and yet the mass persecutions broke

9
out only according to the above chronological pattern? The answer can be
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sought in  two d iffe re n t d ire c tio n s , which, however, become linked  at some 
p o in ts . One can attempt to  look fo r the cause o f mass persecutions in  the 
increased d isc ip lin a ry  p o te n tia l of early modern state power, which 
emerged la te r  in the regions concerned.^ This argument finds support in  
the evidence from Hungary. Hapsburg absolutism did indeed in te n s ify  i t s  
impact upon Hungary from the end of the seventeenth century onwards. The 
reo rgan iza tion  of the estab lished county ju r is d ic t io n s  (a fte r  the recon
quest o f the country from the Turks in  the 1690s and again a fte r  1711, the 
f a l l  o f Rákóczi) had a considerable impact upon renewed persecutions, es
p e c ia lly  through the im porta tion  of the Austrian lega l handbook, Praxis 
C r im in a lis  (a compendium o f Carpzov's Practica Rerum Crim inalium ), which 
was packed with demonological concepts and measures fo r w itc h -h u n tin g .^  

Another d irec tion  o f enquiry would t r y  to  co rre la te  the la te r  ex
p los ions o f w itchcra ft persecutions w ith a set o f underlying c o n f lic ts  and 
tens ions , which occurred in  these regions w ith a s im ila r time lag . This 
b rings  us to the so c io lo g ica l explanation o f w itch c ra ft persecutions.

X X X

According to a major paradigm of h is to r ic a l and anthropological 
w r it in g ,  w itchcra ft accusations explained in d iv id u a l or c o lle c t iv e  mis
fo rtune  by pinpointing the 'responsib le ' human agents w ith in  the immediate
environment, and gave redress to the damaged pa rties  by purging the com-

12munity o f the 'w itches' who v io la ted  the norms of coexistence. Accusa
t io n s  n a tu ra lly  tended to  be embedded in  a set of lo ca l c o n f l ic ts ;  they 
occurred at 'weak po in ts ' o f soc ia l re la tio n s ; they expressed 'd e e p -fe lt 
an im os ities  in acceptable g u i s e ' t h e y  served as a soc ia l 's t ra in -  
gauge ' . ^  Consequently, h is to r ia n s  could be tte r understand the occurrence 
o f w itc h c ra ft accusations by c la r ify in g  th e ir  soc ia l context. Revealing 
hidden tensions with apparently no other, more d ire c t o u tle ts  or resolu
tio n s  w itchcra ft c o n f lic ts  even o ffe r h is to rians  and anthropologists a 
promise o f new insights in to  obscure but important problems w ith in  the a f

fec ted  communities.
This approach, which Alan Macfarlane (1970) ca lled  the 'socio logy of 

accusa tions ', provides w itc h c ra ft research not only w ith a new set o f ex
p la n a tio n s , but also w ith a wide range of previously ignored evidence to 
be examined: a large number o f witnesses' depositions in  w itch c ra ft t r ia ls  
vo ic in g  various motives fo r  popular accusations and provid ing ample
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evidence of the c o n flic ts  tha t gave r ise  to w itc h - t r ia ls .  On the basis of 
these sources, Macfarlane and Thomas suggested th a t the d isso lu tion  of 
tra d it io n a l communal or neighbourly forms of s o lid a r ity  in  early  modern 
v illa g e s , and the r ise  of a new type of in d iv id u a lis t ic  ethn ic, could have 
been among the most ty p ic a l c o n flic ts  leading to w itch c ra ft accusa tions .^  
This type of inves tiga tio n  has been successfu lly developed by w itch c ra ft 
scholars of other regions, who have provided fu rth e r i l lu s t ra t io n  fo r  th is  
'neighbourhood c o n f l ic t ' thes is . Subsequent studies also support another 
observation of M acfarlane 's^ -  tha t w itch c ra ft c o n flic ts  did not neces
s a r ily  co rre la te  w ith  a socioeconomic c r is is ,  but corre lated ra the r w ith  
periods of transformation favouring certa in  soc ia l s tra ta  and disadvantag
ing o the rs .1

John Putnam Demos (1982) carried th is  soc io log ica l explanation to 
i t s  log ica l conclusion by adding to h is analysis of New England w itch- 
t r ia ls  a c ru c ia lly  important dimension: the id e n t if ic a t io n  of the pa rties  
involved from other, independent, sources (tax r o l ls ,  testaments, d ia r ie s , 
other types of t r ia ls ,  c i v i l  or ecc le s ia s tica l c o n flic ts  invo lv ing  the 
same people). Using h is  exceptionally well-preserved documentation, com
bined w ith h is experience as a socia l h is to r ia n , Demos could le g itim a te ly

18speak of the 'so c ia l m a trix ' o f w itch c ra ft, d is tingu ish ing  the stra ined
soc ia l re la tio n s  and the ty p ic a l socia l s itu a tio n s  leading to w itch c ra ft
c o n f lic ts .  By elaborating the biographical and psychological d e ta ils  of the
pa rties  involved, and inves tiga tin g  the soc ia l structu res and re lig io u s
c o n flic ts  of the v illa g e s  and towns in  question, he could, at the same time,
f u l f i l  the need fo r an inves tiga tio n  of w itch c ra ft c o n flic ts  as a process,

19a kind of soc ia l drama w ith in  the h is to ry  o f those peoples.
At the same time, the s im p lis tic  versions o f the soc io log ica l ap

proach generated widespread c r it ic is m . The fu n c t io n a lis t ic  trend tha t sees 
in  w itchcra ft accusations a pure expression o f 's o c ia l causes' tha t l ie  
elsewhere, or a regu la ting  mechanism tha t serves to resolve those con
f l i c t s  on the basis o f commonly accepted norms -  a l l  th is  has been ju s t i -

20f ia b ly  re jected by Mary Douglas. E rik  M id e lfo rt underlined the dys
functiona l character o f early  modern European w itchcra ft accusations 
which re s is t reduction to  soc ia l causes and f i t  badly in to  anthropological 
categories elaborated fo r present-day A fr ic a .21 The triumphant 'neighbour

hood c o n f l ic t ' thesis was undermined by Macfarlane him self, whose la te r  

investiga tions pushed back the o rig ins  of English ind iv idua lism  in to  the 
early middle ages and tr ie d  to demolish the myth o f h is to r ic a l communi
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t ie s  -  two elements, among others, upon which his e a r lie r  w itchc ra ft 
in te rp re ta tio n  was based. Rodney Needham pointed out tha t ' i t  is  tau to 
lo g ic a l to  say tha t w itc h c ra ft accusations po in t to weak spots or to  d i f 
f i c u l t  re la tionsh ips ; fo r  i t  is  in  part the accusations themselves that 
characterize  the spots as weak and the re la tionsh ip s  as uneasy'. Although 
Demos managed to escape th is  trap by lin k in g  these 'weak spots' w ith the 
ones detected in independent sources of soc ia l h is to ry , Needham's 'ques
t io n  would remain whether the weak and d i f f i c u l t  spots were so precise ly
because, fo r some other reason perhaps, they were conventionally regarded

23as the lo c i of w itc h c ra f t '.  Jeanne Favret-Saada' s psychological-ethno
g raph ica l investiga tions o f present-day French w itch -b e lie fs  also warned 
o f a so c io lo g ica l-fu n c tio n a l reductionism: w itch c ra ft accusations fo llow  
the lin e s  of a sp e c ific  symbolic system where rea l ch a ra c te ris tics  merge 
w ith  stereotypes, rea l events get continuously reworked in  memory to f i t  
in to  a consistent bewitchment diagnosis o f one's m isfortune, and the 
f in a l  version of the accusation is  a complex therapeutic-narrative-m ytho
lo g ic a l construct to be in te rp re ted  w ith  care, rather than a c lea r te s t i -

24mony o f the 'underlying' so c ia l c o n flic ts  w ith in  the community concerned.
I t  does not fo llow  n a tu ra lly  from a l l  th is  c r it ic is m  - much o f i t  ju s t i 
f ie d  -  tha t a soc io log ica l account of the h is to ry  of w itch-hunting is  im
possib le  or useless. Rather, the c r it ic is m  provides encouragement to seek 
the complex patterns o f the interwoven s o c ia l, c u ltu ra l and magical con
f l i c t s  w ith fewer preconceptions and w ith an open a ttitu d e  towards in te 
g ra tin g  an even wider sphere of explanatory fa c to rs . The most recent com
plex regional monograph about w itch-hunting, th a t of Wolfgang Behringer 
dealing w ith south-eastern Germany, seems to proceed in  th is  way. Without 
t ry in g  to  resolve the debate in  general ( fo r  each w itchcra ft panic has to 
be explained w ith in i t s  immediate con text), Behringer advances a set of 
new observations concerning the co rre la tio n  o f natural ca lam ities and 
subsistence crises w ith  w itch-hunting waves, a t the same time, showing how
contemporary demonological reasoning tr ie d  to  l in k  natural and soc ia l d is -

25asters w ith  the problem of w itch c ra ft. My aim is  s im ila r to Behringer's: 
w ithou t se tting  out to  f in d  a soc io log ica l key to Hungarian w itch c ra ft 
prosecutions, I w i l l  inves tiga te  (w ith in  the lim ite d  space o f th is  paper) 
c e rta in  cases that could i l lu s t r a te  th e ir  various socia l contexts. Two of 
my f iv e  examples concern urban w itc h - t r ia ls ,  one from the onset of the 
w itch-hunts (the Kolozsvár /C lu j/  t r ia ls  o f the la te  s ixteenth century), 
and one from its  eighteenth-century peak (the 1728 panic in  Szeged). The

2 2
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a r is to c ra t ic  w itchcra ft accusations in  seventeenth-century Transylvania 
and the shepherd t r ia ls  o f the western counties in  the second h a lf  o f the 
seventeenth century present two d iffe re n t soc ia l extremes. F in a lly ,  the 
w itc h c ra ft cases in  the borough of Hódmezővásárhely and i t s  neighbouring 
v illa g e s  exemplify the main stream of Hungarian w itchcra ft c o n f l ic ts .

X X X

The w itc h - tr ia ls  o f the Transylvanian c i t y  of Kolozsvár are o f special 
importance in  Hungarian h is to ry . They are the f i r s t  series o f t r i a l s  fo r 
which we possess documentation. According to  the documents, between 1565 
and 1593, nineteen witches were prosecuted here; th irteen  were condemned
to death by burning (s ix  o f these in  1584); the outcome of the re s t o f the

26t r ia ls  is  unknown. The fa c t tha t Kolozsvár became the f i r s t  centre of 
th is  new type of c o n f l ic t  is  in s tru c tive  in  several respects. This c i ty  of 
about 8000 inhabitants -  mainly German o r ig in a lly ,  but in th is  period be
coming increasingly dominated by a Hungarian m ajority  - was the only Tran
sylvanian c ity  to witness spectacular economic growth and p ro sp e rity  in 
the s ixteenth century while the other 'Saxon' c it ie s  ( l ik e  Kronstadt
/B raçov/ or Hermannstadt /S ib iu /)  were a ffec ted  by the general economic

27decline  of Hungarian c i t ie s  at tha t time. This rapid expansion was some
what disturbed by the troubled p o l i t ic a l c lim ate of Transylvania in  the 
1580s -  which, in c id e n ta lly , coincided w ith  the 1584 loca l peak o f w itch
c ra f t  accusations. This c o rre la tio n , however, cannot be extrapolated too 
fa r ,  since other Hungarian c i t ie s  w ith s im ila r  or even more alarm ing eco
nomic or p o lit ic a l troub les did not experience large-scale w itc h c ra ft ac-

28cusations at that period.
I f  we try  to re la te  the testimony rendered at these t r ia ls  to  ce rta in

more concrete tensions, we fin d  that they do indeed show traces o f ty p ic a l
neighbourhood c o n flic ts  (s te a lin g  the f e r t i l i t y  of the neighbour's land or
anim als), of strained economic re la tio n s  (accusations against former
housekeepers or lodgers, debates about work cooperation). Others can be
re la ted  to fac tiona l s trugg les: one of the mighty town ju ro rs , Mihály
Ig yá rtó , seems to have d irected a campaign against h is enemies by accusing
them o f w itchcra ft -  he in it ia te d  two w itc h - t r ia ls  against women who bore

29witness against him in  another kind of t r i a l .  Q uan tita tive ly , however, 
the overwhelming m otivation of the accusations seems to l ie  elsewhere: 
e ig h t o f the nineteen 'w itches ' were healers or midwives, who apparently
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had no economic or s o c ia l c o n flic ts  with th e ir  accusers; three more cases 
had th e ir  orig ins in  jea lousy  connected to  presumed love-magic; in  one 
case a husband accused h is  w ife . In 1565, in  the f i r s t  three t r ia ls  o f the 
s e r i e s , l e g a l  proceedings seem to have been sparked by mutual accu
sa tions  of three wise women, each of whom a ttr ib u te d  people's illn e sse s  to 
charms in f l ic te d  by the o the r (w ith the help o f the fa ir y - l ik e  pulchrae 
m u lie res) . Another o f the executed witches (1584) presents t r a i t s  re la ted  
to  the Hungarian version o f shamanism fa l l in g  in to  trance, making a sou l- 
journey in  the shape o f a f l y  and boasting o f other special powers.
S t i l l  another f e l l  under suspicion because she possessed a 'd e v ilis h  book'

32which enabled her to de tec t treasure.
The overall impression is  of a generalized fea r of magical aggression 

s t i r r in g  up tra d it io n a l fo lk -b e lie fs , and the reasons fo r th is  scare could 
be re lig io u s  and c u ltu ra l ra the r than soc ia l and economic. Kolozsvár was 
the centre of Transylvanian re lig ious  debates in  the period. Lutheranism 
made i t s  appearance here in  the 1540s, represented by Reverend Gáspár Hel- 
t a i ,  who directed a famous p rin tin g  press in  1550 and organized a team 
th a t aimed at the f i r s t  complete trans la tion  o f the Bible in to  Hungarian. 
While German inhab itan ts  remained Lutheran, Hungarians tended to  become 
ra d ica lize d  and to accept the  'Helvetian con fess ion ', i .e .  Calvinism ( l ik e  

H e lta i h im self), or even to  become Unitarians ( l ik e  Ferenc Dávid, elected 
tw ice  as the bishop o f Protestant Hungarians, then executed in  1579 
because of his increas ing ly  rad ica l views).55 The Jesuits also made th e ir  
appearance in the 1570s.

Some of the w itc h c ra ft c o n flic ts  seem indeed to  be re la ted to  these 

re lig io u s  d iv is ions. The C a lv in is t ju ro r, Ig yá rtó  (a m ilita n t promulgator 
o f lo c a l statutes against adu ltery and fo rn ic a tio n  in  the same period and 
one o f the main w itch-accusers), was in c o n f l ic t  w ith  the presumed witches 
p re c ise ly  on acount o f t h e ir  pa rtic ipa tion  in  Carnival d isorders. ^  Another 
o f the notorious accusers, Peter Grúz (who brought the charges o f w itch
c r a f t  against the two f i r s t  wise women to  be bu rn t), la te r became the 
m il i ta n t  leader of the C a tho lic  party, which proposed to Prince István 
Báthory in  1575 that he should in v ite  Jesuits in to  the c ity  of Kolozsvár."55 
Each re lig io u s  party advocated an increasing h o s t i l i t y  towards manifes
ta t io n s  of early-modern popular culture,"5̂  the e ffe c t of which is  shown 
here by the fact tha t the accused mostly came under suspicion fo r having 
performed tra d it io n a l f e r t i l i t y  r ite s  or hea ling  magic. The c r im in a l
iz a t io n  of magical healing (the assertion th a t i t  could work only i f  the
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'same d e v il' that is ,  the healer himself had previously carried  out the be
w itch ing) was pronounced in  Kolozsvár in  1584 - the f i r s t  occurrence 
in  Hungary.^

X X x

The a r is to c ra tic  w itch c ra ft accusations o f the seventeenth century 
present a very d if fe re n t p ic tu re , in  regard both to underlying soc ia l 
patterns and to th e ir  c u ltu ra l background. As fo r the former, they conform 
n ice ly  to the general pattern of co n flic t-m o tiva ted  fear o f magical 
vengeance, where the v ic to rio u s  party supposed himself (or h is  w ife ) to be 
bewitched, and accused re la tiv e s  of defeated r iv a ls  of p rac tis ing  w itch 
c ra f t ,  thus e lim ina ting  them in  th is  a dd ition a l way. Transylvanian Prince 
Gábor Bethlen (1613-29), a fte r  acceding to power fo llow ing the murder of 
Gábor Báthory in 1612, in it ia te d  a spectacular w itc h - tr ia l against the de
ceased's s is te r , Anna Báthory, and two high-born widows (Kata Török and 
Kata I f f j u ) ,  also in tim a te ly  re la ted to the deceased. They were banished 
and th e ir  considerable estates confiscated. The accusations ranged from 
fo rn ica tio n  (w ith  Bethlen's  i l l - f a te d  predecessor, Gábor Báthory) to  love- 
magic and using w itch c ra ft to harm the health of Zsuzsanna K á ro ly i, the 
w ife  of Prince Gábor Bethlen. The long drawn-out proceedings, revived 
several times against Anna Báthory (1614, 1618, 1621) t i l l  her f in a l  e x ile  
and the confiscation o f a l l  her p roperties , were also supported by new
le g is la t io n  concerning the prosecution o f w itc h c ra ft, enacted by the Tran-

38sylvanian D iet in  1614.
S im ila r ly , Prince Mihály Apafy (1661-90) staged a major w itc h - t r ia l  

between 1679 and 1686, invo lv ing  tw en ty-five  accused (th irte e n  noblewomen 
among them), p r in c ip a lly  Zsuzsanna V itéz, w ife  of his defeated r iv a l  Pál 
Béldy. Mrs. Béldy, who was arrested a fte r  her p o lit ic a l a g ita t io n  and 
armed upris ing in  favour of her exiled husband, was alleged to have be
witched Apafy's w ife , Anna Bornemisza, causing not only her recurren t i l l 
nesses but also the death o f several o f her new-born ch ild ren . Although 
the charges could not be proved against her, Mrs. Béldy died in  prison, 
and investiga tions of the a f fa ir  remained a feature of Transylvania 's

39troubled p o l i t ic a l l i f e  fo r  about e ight years.
I t  is  no accident tha t w itchc ra ft accusations permeated the con- 

f l ic t u a l  and in trigue -ridden  court l i f e  o f seventeenth-century Transyl
vanian princes. The recurrent decline and reemergence of th is  charming
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country -  prey to Ottoman p o lit ic a l machinations, uncertain in  i t s  re 

la t io n s  with Poland, h e s ita tin g  whether to  s ide eventually with the Haps- 
burgs against the Turks, menaced occasionally by Romanian voivods, and 
to rn  also by the in tr ig u e s  o f mighty and ambitious a ris tocra ts  asp iring  to 
p r in c e ly  d ign ity  -  a l l  th is  served to enhance the contemporary v is io n  tha t 
the fa te  of th is  land was being influenced by obscure magical fo rces. I t  
was not by chance th a t Transylvania was la b e lle d  by contemporaries as 
Tündérország ( fa iry - la n d )  or Tündérkert ( fa iry -g a rd e n ).4 1̂ Besides, Tran
sylvanians were not the on ly people to be lieve in  magic operating in  the 
h igher spheres of p o l i t ic s ;  the bewitched f le e t  o f James VI of Scotland is  
an outstanding example.4'*'

From the c u ltu ra l p o in t of view, two aspects merit a tten tion . One is  
the stereotype of the a r is to c ra t ic  w itch, exc lus ive ly  female, who did not 
p ra c tise  w itchcra ft h e rs e lf,  but hired pro fessiona ls (popular wise women, 
magical spec ia lis ts ) to  provide her with e ffe c t iv e  magical too ls to  ass is t 
her i f  she wanted to  cast spells personally or to harm her enemies in  
o ther ways. I t  is  fa sc in a tin g  to see w itc h c ra ft notions re a rticu la te d  to 
re ly  upon th is  kind o f d iv is io n  of labour, appropria te to the new a r is to 
c ra t ic  life s ty le s .  The ac tua l bewitchment (the  d ir ty  work) was done by a 
team of popular magicians (magic and s u p e rs tit io n  having become the labe l 
o f popular cu ltu re ); they were used as spec ia lized  agents w ith in  a whole 
team of servants h ired  fo r  evil-do ing (sp ies , k i l le r s ) .  Although these 
servants were declared g u i l ty  and punished, the re sp o n s ib ility  was shared 
by the cruel lady-w itch  who embodied the dimension of moral e v i l .  She 
p lo tte d  the whole e n te rp rise  and i t  a lleged ly  served her pleasures, her 
p e rv e rs itie s , or her personal vengeance.

This w itch-stereotype tended to be a c ry s ta ll iz a t io n  point fo r  moral 

e v i l  in  a l l  i t s  dimensions: Anna Báthory, denounced by Prince Bethlen as 
' k i l l e r  dev il whore", was accused of incest w ith  her brother and also of 
k i l l i n g  her own son. Consider also the case o f her more famous cousin, 
E lisabeth  Báthory, whose 1609-1611 t r ia l  ( in i t ia te d  by her two sons-in-law 
and re su ltin g  in  l i f e  imprisonment and the loss  o f her estates) depicted 
her as a sort of female G ille s  de Rais and precursor of the Marquis de 
Sade, producing testimony th a t she had to rtu re d  and k il le d  several hundred
o f her maids. According to  the depositions o f her servants (not su rp r is -

. 42
in g ly )  she also experimented with w itch c ra ft. In  the year 1637, to r tu r 
in g , beating and k i l l in g  servants, especia lly maids, was also the cen tra l 
fea tu re  of the w i tc h - t r ia l  of another a r is to c ra t ic  lady, Anna Rozina 
L is t iu s ,  from north-west Hungary.43
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F in a lly , and th is  is  the second c u ltu ra lly  re levant aspect, the 
fashions o f learned magic in  the la te  s ix teenth  and early seventeenth 
centuries also had th e ir  impact upon these a r is to c ra t ic  w itchcra ft cases. 
Alongside ta les  o f popular magic, we hear about learned astro logy, and 
also about special amulets. The in te rre la te d  nature o f the emergent her
metic, occu lt and magical fashions and w itch-hunting a ttitudes  in  the s ix 
teenth century has been b r i l l ia n t ly  analysed fo r England by Keith Thomas 
(1971). This same re la tio n  s t i l l  remains to be examined fo r the T ransyl
vanian and Polish (Cracovian) courts of the Báthory, the Prague court of 
Emperor Rudolph I I ,  and the smaller German p rin ce ly  courts, which hosted 
and provided meeting centres fo r a large number o f famous magical experts 
who came from a l l  over Europe.

X X X

My th ird  example takes us to the very d if fe re n t world of shepherds in
the western counties under Hapsburg ru le . They contributed -  under the
m ilitary-econom ic pro tection  of the mighty and en te rp ris ing  lords o f the
region, the counts Z rín y i , Esterházy or Batthyány - to a t ra d it io n a l
c a tt le  trade w ith Venice and w ith the southern German c it ie s ,  which, how-

45ever, tended to decline in  the second h a lf o f the century. This, together 
w ith various other natura l calam ities of the seventeenth century, and w ith  
the burden of the renewed warfare against the Turks, must have produced 
serious s tra ins  in  th is  pastoral society a fte r  1650.' A series o f mutual 
accusations among shepherds between 1651 and 1687, which led to a dozen 
w itc h - tr ia ls  in  Körmend (centre of the Batthyányi esta te ), Lakompak 
(centre of the Esterházy estate) and the nearby c ity  of Szombathely, could 
be viewed as the expression of these tensions. The general complaints were 
tha t the accused gave a magical unguent to th e ir  own animals 'in  the name 
of the d e v i l ' ,4  ̂ d iverted plagues from th e ir  own animals onto the flo cks  
of neighbouring shepherds, attacked the animals of r iv a ls  by s e ttin g  
wolves upon them, or even assumed the shape o f a wolf themselves and acted 
as werewolves.47 As fo r the socia l side, the t r ia ls  give an in te re s tin g  
p ic tu re  of the com petitive, in d iv id u a lis t ic  shepherd society of the age, 
and po in t towards the above-mentioned theories tha t explain early modern 
w itch c ra ft accusations by emerging in d iv id u a lis t ic  tendencies.

An examination of the b e lie fs  disclosed in  the depositions, however, 
warns us to be wary of th is  explanation. Most o f the accusations involved
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belong to the general Hungarian mythology concerning the 'cunning
shepherds' (tudós pászto r), whose p o s itive  representatives had been con-

48sidered types of shamanistic sorcerers r ig h t  up to modern times. On the 
o ther hand, the d ia b o lic a l elements in  these t r ia ls  (d e v ilis h  associ
a tio n s , covens o f male sorcerers, having th e ir  own judges, captains, 
f la g s , p ractis ing  strange r i tu a ls ,  having a fa m ilia r d e v il tha t can be put 
in  a box) seem very a lien  to Hungarian w itch c ra ft b e lie fs . The various 
werewolf concepts f i r s t  emerged more than a century e a r lie r  (1529, 1531) 
in  two cowherd t r ia ls  in  the c ity  of Sopron, which was inhabited p r in c i
p a lly  by a German population. Such b e lie fs  surfaced only sporad ica lly  in 
o ther Hungarian regions, and then only in  the middle of the eighteenth 
century. They were a ltogether a lien  to Hungarian fo lk lo re . ^  This might 
warn us to trea t w ith  some caution the foregoing economic and functiona l 
explanation and to look fo r  other causes, including fore ign influences.

In  fa c t, th is  campaign was d irected not ju s t against shepherds, but 
a lso against some other male vagrant sorcerers. A ll th is  might be re lated
to  the campaign against presumed associations of male sorcerers in  neigh-

52bouring S tyria , such as the Grindiger Hansel t r ia l  in  1659 or the
s in g u la r witch scare in  the region o f Salzburg between 1675 and 1690,
known as Zauberer Jackl t r ia ls ,  whose several hundred vic tim s were mostly
beggars and marginals, and mostly males.55 These campaigns resu lted in  a
ra th e r unusual stereotype of the ta rge t o f w itch-hunting in  these regions,

54w ith  more male v ic tim s than female -  and the image of the d e v ilis h  male 
sorcerer also recurred pe rs is ten tly  in  the western border regions of Hun
gary u n t i l  the middle of the eighteenth cen tu ry .55

X X X

My fourth  example is  the most s ig n if ic a n t episode in  the h is to ry  of 
Hungarian w itch-hunting -  the scare o f the 1720s-1730s in  the Szeged 
reg ion . This involved forty-one accused (and more than 100 denounced 
persons) between 1728 and 1744 - twenty-one o f whom were brought to t r i a l  
in  1728, fourteen were executed and two died in  prison - the b ru ta lity  of 
the Szeged panic seems unparalle led in  Hungarian h is to ry . The only com
parable example is  the mass t r ia l  of eleven witches in  the borough of So- 
morja (Samorin), near the c ity  of Pozsony (B ra tis la va ), in  1691, which 
resu lted  in  the mass burning of seven o f the accused, the beheading of one 
and the banishment o f three others. Most other panic-type persecutions
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involved 'on ly ' between f iv e  and ten persons; the urban scares so common in 
Germany and other pa rts  o f Europe were almost non-existent in  Hungary. ^

Detailed in ves tiga tio ns  carried out to  fin d  an explanation fo r the 
Szeged scare have focused upon several underlying causes: na tu ra l calami
t ie s  in  the preceding decades (plague in  1709-13, flood in  1712, serious 
drought in  1728 -  hence the p rinc ipa l accusation against the witches that 
they sold the ra in  to  the Turks); a p re c ip ita te  growth of the c i ty  popu
la t io n  from 3000 around 1700, to 7000 around 1719, and 14000 around 1728 - 
a re s u lt of the a r r iv a l o f Hungarian, German and Serbian s e tt le rs ; fac
t io n a l struggles between an 'autonomy' pa rty  (mainly Hungarians) and a 
German party. The German fa c tio n 's  candidate fo r  judgeship, György Podh- 
radszky, was one o f the in i t ia to r s  o f the persecutions, whose most note
worthy v ic tim  was Dániel Rósa, a former Hungarian judge of the c i ty  (Rosa, 
a s l ig h t ly  d iscred ited  person because of previous loca l c o n f lic ts ,  was not
a member of the lo c a l 'autonomy' party, but was a useful figu re  to bring i t  

58in to  d isrepu te).
The pattern of b ru ta l to rtu re , the enforced adoption o f demono

lo g ica l stereotypes, and even the rapid extension of w itch c ra ft accu
sations from lower soc ia l c irc le s  (midwives and beggars) to s o c ia lly  more 
elevated targets ( l ik e  former judges and other municipal functiona ries) 
conforms very much to  western European w itch scares. I t  seems th a t a kind 
of w itch panic s im ila r  to  those experienced in  Germany a century e a r lie r  
was s ta rtin g  to gather force in  the d isrupted and rap id ly  repopulated 
southern te r r i to r ie s  o f Hungary. Connections w ith the mass a r r iv a l of 
s e tt le rs  and w ith ty p ic a l crises of p re c ip ita te  growth of new urban com
munities could also make i t  leg itim ate  to  compare these persecutions to 
the New England cases analysed by John Demos (1982). The general in te l le c 
tu a l and in s t itu t io n a l context, however, was d if fe re n t by the 1720s. The 
n o to r ity  of these la te r  persecutions and the tempering reaction  of the
Viennese im perial court constrained the Szeged judges to re turn to  'reg u la r',

59more moderate Hungarian standards of w itch c ra ft prosecution.
The cata lyzing e ffe c t of the Szeged panic can be observed throughout 

the whole region (simultaneously affected by s im ila r population growth, 
s im ila r ethnic and soc ia l tensions between indigenous and s e t t le r  popu
la tio n s , and s im ila r  natura l ca lam ities). Nevertheless, nowhere else did 
w itch c ra ft accusations give r ise  to s im ila r  panics; they remained rather 
at the level o f heightened manifestations o f personal c o n f lic ts .  Thus 
- coming to my f i f t h  example -  the neighbouring C a lv in is t borough of Hód
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mezővásárhely (w ith 5000 inhab itan ts  in  the 1730s), experienced twenty- 
fo u r w itc h - tr ia ls  between 1729 and 1759, of which s ix resulted in  death 
sen tence s .^  Here the accusations also started w ith  popular healers, easy 
ta rg e ts  fo r incrim ina tion . Among the accused there was a considerable per
centage o f beggars and marginals. One was characterized by her son as 
fo llo w s : 'my mother has spent a l l  she had fo r d rink ing . As fa r as I  am 
concerned she could w e ll be b u rn t '.  There were also many widows, e ld e rly  
peasant wives, and re la t iv e s  o f convicted witches (daughter, husband). A l
toge the r the whole p ic tu re  f i t s  the stereotypes. Neighbourly c o n f lic ts ,  
cohab ita tion  and unsuccessful healing have th e ir  due share among the ac
cusa tions. I t  is  noteworthy tha t some members o f the loca l e l i te ,  l ik e  the

62schoolmaster, the chanter, a young studiosus and the ju ro r and usurer, 
Is tvá n  Ceglédi,^  act also as accusers, adding weight to the mass o f de
p o s it io n s  from the lower s o c ia l s tra ta .

Another category o f accusers deserves a specia l mention -  th a t of
German-speaking so ld iers re s id in g  in  the borough and the neighbouring
v i l la g e s ,  and being com pulsorily maintained by the population. Here, as in
many other places, they acted as active w itch -finde rs  or accusers, using

64th is  imported s k i l l  to  counteract the h o s t i l i t y  o f the loca l population. 
The most spectacular bewitchment s to ries  are to  be read in  the accusations 
o f a so ld ie r-servan t, who made complaints in  1739 against ten inhab itan ts  
o f the nearby v illa g e  of Mindszent, four of whom were eventually brought 
to  c o u rt.

The significance o f the Hódmezővásárhely t r ia ls  -  besides o ffe r in g  a 
r ic h  se t of data on the lo c a l quarrels underlying w itchcra ft accusations, 
and a series of popular, h ig h ly  exotic w itches' Sabbath descrip tions, to ld  
th is  time not by to rtu red  witches but reworked in  the nightmares o f the 
accusers -  lie s  in the remarkable absence of panic reactions to  various 
ca la m itie s . There are no traces in  the w itch c ra ft documentation o f the 
two contemporary upris ings o f the region, the Péró peasant re v o lt in  1735 
and the Törő-Pető kuruc re v o lt  in  1752-53; no traces of re lig io u s  d iv i 
s ions : Hódmezővásárhely was a s l ig h t ly  insecure C a lv in is t refuge w ith in  
i t s  C atho lic  surroundings; and, more im portantly , no trace of the te r r ib le  
c a t t le  plague of 1736 or the plague of 1738 in  which ha lf the population 
(about 2500) died. Instead o f con tribu ting  to tensions that would be re 
lie v e d  by witch hunting, these calam ities repeatedly brought the ra the r 
sporadic w itchcra ft accusations to a h a lt. Those who suffered from these 
ca la m itie s  apparently found r e l ie f  in  other types of strain-gauges or con
f l ic t - s o lv in g  mechanisms.
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To sum up the resu lts  of th is  schematic enquiry in to  the so c ia l causes 
o f w itch c ra ft prosecutions, one could say th a t th is  type of enquiry can be 
of great help in  locating  w itchcra ft accusations in  th e ir  lo ca l h is to r ic a l 
context, but one should not expect from th is  a d e fin it iv e  explanation of 
causes. The soc io log ica l approach allows us to formulate more s p e c if ic  
questions about the occurrence and the s ign ificance  of various types of 
w itch c ra ft c o n f lic ts ,  but i t  does not provide easy answers.

On the other hand, a soc io log ica l examination of accusation narra
t iv e s  could provide various other means o f enriching our views about how 
soc ie ty  was re flec ted  in  these magical c o n f l ic ts .  Which were the ty p ic a l 
so c ia l s itu a tio n s  tha t would be l ik e ly  to  support w itchcra ft accusations 
(economic or personal jealousy, re fusa l o f alms or neighbourly favours, 
quarre ls  about cooperation or payment, r iv a lr y  among healers, midwives)? 
Where could these accusations or threats be communicated (tave rns, sp in
ning houses, markets, fam ily gatherings around sick members)? What s ite s  
o f soc ia l l i f e  did the witches a lleged ly se lec t to break in to  and to  re 
jo ic e  in  during th e ir  n ig h tly  Sabbath ga the rings?^ There is  a l in k  be
tween these stereotypes and actual soc ia l cond itions, but i t  can only be 
unveiled i f  one takes in to  account the d iffe rence  between magic and reality.

X X X

At th is  po in t I  would l ik e  to tu rn  to  the other problem to  be d is 
cussed, tha t o f c u ltu ra l tensions. Some o f them have already been hinted 
a t during the preceding examples: re lig io u s  d iv is io n ; moments o f general
ized fear of magical aggression; c o n flic ts  re la ted  to popular hea ling  and 
m idwifery the growing ambivalence towards pos itive  and beneficent magic 
(hea ling , f e r t i l i t y ) ;  the confusion of archaic and imported b e lie fs  w ith 
the paradigm of w itch c ra ft; the e ffe c t o f German w itch -be lie fs  spreading 
throughout the country through various channels (Austrian in fluence  in  the 
west, German town-dwellers in  the north and Transylvania, German s e tt le rs  
throughout the country in  the eighteenth century, German so ld ie rs  acting 
as active  w itch -fin d e rs ). Let me add to these factors a few more, and le t  
me t r y  to regroup them in to  a coherent synthesis.

When ta lk in g  about the c u ltu ra l tensions tha t led to the early-modern 
in te n s if ic a t io n  of w itchc ra ft persecutions, i t  is  customary to re fe r  to a 
lo g ic a l chain o f evo lu tion . To enumerate ju s t  some ch a ra c te ris tic  aspects 
o f th is  chain: a medieval fusion of several witch-images, fo lk  mythologies
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and in q u is ito r ia l s te reo types.67 Renaissance f l i r ta t io n s  with neo-Pla
ton ic-m agica l philosophies and practices o f r i t u a l  magic; confusion in  the 
popular universe o f magic re su ltin g  from the Reformation dismissal o f ec- 
c le s ia s t ic a l 'white magic' in  a l l  i t s  forms, the in jec tion  o f learned
demonological ideolog ies in to  popular w itc h c ra ft b e lie fs , thus making them

69more explosive and fa ta l ,  an apocalyptic image of w itchcra ft as rep
resenting God's punishment fo r  the sins o f mankind, by allowing a wider 
sphere o f a c t iv ity  to Satan and his agents before the end of tim e ,7*7 the 
early-modern repression and control of popular cu ltu re  by making the 
fig u re  o f the w itch i t s  symbol, and the persecution through th is  symbol of 
the whole world-view and praxis of popular c u ltu re . This pan-European 
c u ltu ra l evolution cannot be grasped d ire c t ly  through Hungarian documen
ta t io n .  We do not possess any documents th a t could convey d e ta ils  of 
'o r ig in a l ' medieval w itc h -b e lie fs . Although lste-Renaissance magical ex
perts  emerged spo rad ica lly  in  Hungary (e sp e c ia lly  in  Transylvania),7"7 and 
th e ir  s l ig h t  impact on a r is to c ra tic  accusations has already been mentioned, 
the q u a n tita tive  in s ig n ifica n ce  of these t r ia ls  does not allow us to  give 
much weight to th is  fa c to r in  a general exp lana tion. As to the fus ion of

learned and popular demonologies, the production or trans la tion  o f demono-
74lo g ic a l handbooks was almost completely absent in  Hungary. A knowledge 

of the re la ted  stereotypes made i t s  entry through popular channels a t the 
end o f the s ixteenth century (the f i r s t  d ia b o lic a l Sabbath confession pre
served is  from Pozsony in  1602).7  ̂ Sabbath descrip tions tended to re ly  
upon and to be coloured by a kind of fo lk  demonology.76 Only in  a few ex
ceptiona l t r ia ls  (such as the Somorja or the Szeged witch scare) can one de
te c t the d ire c t and de ta ile d  influence o f scho la rly  demonological hand
books in  a lte r in g  the b e lie fs  of the to rtu red  w itches. F in a lly , s ix teen th - 
to seventeenth-century views about God's un ive rsa l and imminent punishment 
of s inners were not unknown in  Hungary, but they served to expla in the 
loss o f independence and the miseries of warfare w ith the Turks and the 
Hapsburgs.

The only explanatory element that seems to  re ta in  i t s  relevance to 
Hungarian w itchc ra ft cases is  the early-modern disturbance of the popular 
universe o f magic. As I  have stressed in  connection with the Kolozsvár 
t r ia ls ,  reformed preachers who c r it ic iz e d  'p a p is t ' superstitious p ractices 
had been extremely active  throughout the country. In strongly P rotestant 
centres steps were taken against popular f e s t iv i t ie s  and 'immoral' customs 
s im ila r  to  those elsewhere in  Europe. Witches ' Sabbaths frequently pro
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vided a d iabolized inversion of wedding, ca rn iva l and harvest f e s t iv i 
t i e s . ^  Many w itch c ra ft cases revealed the growing suspicion of any k ind 
of tra d it io n a l a g r ic u ltu ra l magic. The inc rim ina tion  of popular healers 
and other types of magical experts (the tá lto s  fo r example) i l lu s t r a te s  
w ell how popular ambivalence about magic became more and more s e lf-d e 
s tru c tiv e . Nevertheless, in  Hungary i t  is  d i f f i c u l t  to  speak of a kind o f 
systematic c o n f l ic t  between what is  labe lled  'popular cu ltu re ' and an 
'e l i t e  c u ltu re ' before the end of the eighteenth century, i .e .  w e ll a fte r  
the close of the period of w itch-hunting. Magical notions and p rac tices  
persisted w ith remarkable re s ilie n ce : country nobles shared them w ith  the 
peasants as part of th e ir  somewhat s im ila r way o f l i f e ;  urban cu ltu re , a l 
though decidedly d if fe re n t (mostly fo r e thn ic reasons), remained ra the r 
p rov inc ia l and iso la ted .

Where, then, should we look fo r the c u ltu ra l tensions of the more 
than 2000 Hungarian w itc h - tr ia ls ?  Instead o f a c lea r answer (which I  do 
not have) le t  me conclude th is  presentation w ith  the composite image I  
have ju s t proposed. The o ve ra ll p ic tu re  obtained from Hungarian w itc h c ra ft 
documentation is  tha t o f a huge c u ltu ra l m elting pot, co llec ting  and com
bin ing magical notions and mythologies of various functions and d if fe re n t 
regions and peoples. Balkan fa iry  b e lie fs  contribu ted to the development 
of an indigenous imagery of the witches' Sabbath .^ Shamanistic Hungarian 
tá lto s  women assumed the ro les of healers and accusers in  w itchcra ft cases, 
Serbian s e tt le rs  infused th e ir  zduha^ mythology in to  w itchcra ft b e lie fs .
In the Croatian regions several weather-making garabonciás diák made th e ir  

79appearance. Cunning shepherds were transformed in to  Alpine-type were
wolves. In Romanian-inhabited te r r i to r ie s ,  witches were said to have t a i l s

80and tended to be likened to vampires. P a ra lle l to the peak o f w itch - 
hunting in  Hungary, the early  eighteenth century witnessed the famous 
vampire scares in  Serbia and Transylvania, which found such a resonant 
echo throughout Europe. The term inologies and va rie tie s  of w itc h c ra ft 
and bewitchment are manifold (there are several dozens of them in  the Hun
garian language a lone !), ju s t l ik e  the names and the techniques o f healers 
and cunning fo lk  ( néző, lá tó , tudományos, tudós, orvos, e tc .) .

How did a l l  these b e lie fs  and magical s p e c ia lis ts  f i t  together? My 
suggestion is  tha t w itch c ra ft b e lie fs  and endemic w itch persecutions pro
vided a wide and loose framework fo r a l l  o f them, o ffe rin g  the p o s s ib i l i ty  
fo r each type of b e lie f to be combined w ith others o r, inverse ly, to  be
come more and more pronounced in  the course o f the seventeenth and eigh
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teen th  centuries. For contemporary s p e c ia lis ts  and people try in g  to  master 
the magical stereotypes in  w itchcra ft accusations, magical counter-ac
t io n s  or attempts, a t diagnosis th is  confusing varie ty  o f ambivalent 
magical be lie fs  and p ractices proved to  be ra the r dangerous. Professional 
r iv a l r y ,  unsatis facto ry healing re su lts  or provocative boasting about 
magical powers, a le rted  detection or exaggerated suspicion o f magical ac
t i v i t i e s  by the accused - a large number o f Hungarian w itch c ra ft accu
sa tions  could be ascribed to  such purely magical co n flic ts .

Without denying the p o s s ib ility  th a t w itchcra ft accusations could 
a lso  absorb and express various 'un de rly ing ' c u ltu ra l tensions, I  would 
conclude by emphasizing th a t the popular universe of magic possessed in 
t r in s ic  tensions and explosive am biguities unique unto i t s e l f .  One of 
these ambiguities was beyond doubt the ambivalence of popular magical ex
p e r t is e . In a world o f scarce resources and constant danger, there seemed 
on ly  one way to escape from misfortune -  by d ive rting  i t  onto someone 
e lse , presumably the person who had prev ious ly  done the same to you. th is  
was a so lu tion  to the problem of popular theodicy ( i t  located the source 
o f e v i l  in  the hidden anim osities w ith in  one's own surroundings), but at 
the same time i t  gave r is e  to a paradox concerning the nature o f magical 
power and the morals o f i t s  users: what is  b e ne fic ia l fo r one, is  harmful 
w itc h c ra ft fo r another, and vice versa, th is  is  one reason why popular 
healers were increas ing ly  crim ina lized , and also why magical c o n f lic ts  
created a special area of tension fo r those involved, constantly tending 
toward dramatic con fron ta tion  and a possib le  elim ination o f one's op
ponents (by d irec t in terpersonal violence or by the intermediary o f the 
co u rts , which accepted th is  kind of l i t ig a t io n ) ,  fo r there was no other 
s o lu tio n  to th is  paradox.

These tensions - whatever the nature o f the social or c u ltu ra l back
ground or the s p e c ific  grievances voiced in  the accusations - lend them
selves to a type of ana lysis pioneered by Jeanne Favret-Saada (1977, 1981), 
in  which the interchangeable and su b je c tive ly  in terpreted magical ro les 
(w itc h , bewitched, d iagnostic ian , witch docto r, healer and even tua lly , the 
p u b lic  accuser) are the object of ana lys is . The ambiguities are explo ited 
in  these s itua tions , and are also handled by fu rthe r ra tio n a liz in g  elabora
t io n s : w itchcra ft was only active in  the immediate neighbourhood, whereas 
the same persons could, in  theory, exercise th e ir  fe a rfu l magical powers 
fo r  healing d is tan t c l ie n ts ;  i f  forced or threatened, the w itch was capable 
o f l i f t i n g  her own s p e ll;  i f  the healing attempt was unsuccessful, perhaps



WITCH-HUNTING IN  HUNGARY 05

the diagnosis was wrong, or i t  could even tu rn  out that the person in 
i t i a l l y  asked to heal was ac tua lly  the rea l cause of the bewitchment. A 
fu r th e r d ire c tio n  o f research could be the long-term h is to r ic a l evolution 
of stereotypes: not only the tra d it io n a l fo lk lo r ic  descrip tions o f the 
w itc h 's  person, of the Sabbath, of metamorphoses, or of techniques of 
supposed sorcery but also the various morphological elements to  be found 
in  great abundance in  the accusation narra tives contained in  depositions - 
the suspected o rig in s  o f the bewitchment ( fo r  the most part c o n f l ic ts  de
scribed w ith a convincing 'r e a l i t y - e f fe c t ') ;  the th rea ts ; the socia l 
s itu a tio n s , locations and sp e c ific  times when the parties  involved met 
during th e ir  w itch c ra ft c o n f l ic t ;  the n igh t-tim e vis ions, nightmares and 
anx ie ties of the bewitched party ; and, f in a l ly ,  the l i tu r g ic a l  sequences 
o f counter-magic: diagnosis, d iv ina tion  and attempts at healing.

Although I  am not yet able to present a c lear and documented demon
s tra tio n  of the presence o f these magical tensions in  Hungarian w itch- 
t r ia ls  and th e ir  various forms, or whether there had been a meaningful 
h is to r ic a l change in  th is  f ie ld ,  I  can at least promise th is  fo r  the 
fu tu re . These problems are at the heart o f the co lle c tiv e  work o f our 
w itch c ra ft research group, which has been s tr iv in g  to bu ild  up a database 
o f Hungarian w itch c ra ft documentation, in  the hope of provid ing  some 
answers to th is  mysterious problem of magical c o n flic ts .
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m il i ta ire s  e t procfes aux magiciens" in  Delumeau (1978:358); s im ila r  observa tions: Monter 
(1976:81), Dupont-Bouchat, F r i jh o f f  and Muchembled (1978:35), Behringer (1988:321).

^This problem has been s ta t is t ic a l ly  examined (using a sample o f 1432 t r ia l s )  by 
Ik ló d i (1982: 297) w ith  the fo llo w in g  re s u lt :  whereas we know only 44 t r ia l s  form these te r 
r i t o r ie s  while they v«re under Turkish domination (1541-1690) between 1690-1770 there  were 
467 t r ia l s .  This growth o f more than 10 times can be contrasted to  the doubling in  the number 
o f t r ia l s  fo r the same period elsewhere.
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g
To the old syntheses o f Wilhelm G ottlieb  Soldan and Joseph Hansen and the c r it ic iz e d  

bu t s t i l l  not replaced overview o f  Trevor-Roper ( '969 ) a range o f new reg iona l monographs 
were jo in e d  recently: Macfarlane ( '9 7 0 ) , M ide lfo rt (1972), Monter (1976), Dupont-Bouchat, 
F r i jh o f f  and Muchembled (1978), Larner (1971), Henningsen (1980), G ijs tw ijt-H o fs tra  and F r i j -  
h o f f  (1987), Behringer (1988).

9
Ankarloo (1971), Degn, Lehmann and Unverhau (1983); the same problem is  treated 

amply in  Ankarloo and Henningsen (1990), Schormann (1977), Dienst (1986), V a le n tin itsch  
(1987 ), S indelar (1970), Koci (1973 ), Korcz (1985), Bayer (1982), Baranowski (1980), Tazbir 
(1980).

On th is  po in t, the reader w i l l  re ca ll the theses o f M ichel Foucault (1973, 1979) on 
the d is c ip lin a ry  in s t itu t io n s  o f  e a r ly  modern tim es; and those o f Norbert E lia s  (1979). 
Robert Muchembled (1978:223-339) is  re ly in g  upon these th e o rie s . The e ffe c t o f modern ju s 
t ic e  and adm inistration is  seen in  a more pos itive  l ig h t  by Soman (1985). The problem o f the 
d is c ip l in a ry  power of the e a rly  modern state is  also considered by Behringer (1988). For a 
comparative analysis o f the embergence o f early modern s ta te  in s t itu t io n s ,  see Anderson 
(19 7 4 ), Szűcs (1983).

^ T h e  importance o f th is  le g a l handbook in  the r is e  o f the persecutions is  stressed 
by I k ld d i  (1982).

12
Evans-Pritohard (1937), Marwick (1970).

13Thomas (1971:561).

^M arw ick (1964).

"^Macfarlane (1970:168) and Thomas (1971:553-567).

16Macfarlane (1970:149-151).

Boyer and Nissenbaum (1974), Johansen (1990).

18Demos (1982:2 7 8 ff. ) .
20

Douglas (1970).

21M id e lfo rt (1972:179-190).

22Macfarlane (1978).

23Needham (1978:29).
24

Favret-Saada (1977, 1981).

23Behringer (1988:96-106).
26

Komaromy (1910:3-74).
27

On the h is to ry  o f T ransylvan ia  see Makkai (1946), Makkai and Mócsy (1986:471-474); 
on Ko lozsvár see Jakab (1888), Goldenberg (1957), G öllner (1971).

28
In  Transylvanian "Saxon" c i t ie s ,  l ik e  Hermannstadt (S ib iu ) ,  Kronstadt (B ra§ov), 

m inor w itc h c ra ft  prosecutions s ta r t  on ly  in  the 17th cen tury.

29Komáromy (1910:23-27).

^Komáromy (1910:1-13).

^Komáromy (1910:44-43).

^2Komáromy (1910:24).

P irn á t (1961), Dán and P irn á t  (1982).
34

As to  the background o f  t h is  a f f a i r ,  I  am re ly in g  upon the unpublished a rch iva l in 
v e s t ig a tio n s  of the Kolozsvár h is to r ia n  András Kiss.
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35Jakab (1888:11. 201).

36See Burke (1978: 207-222).

^Komáromy (1910:70).
70

Szendrei (1891), Komáromy (1894); the w itc h c ra ft act o f 1614 in  S z ilá g y i (1867-1898: 
V I.  413); c f .  Nagy (1988).

3^Herner (1988).
40

Nagy (1988:96-97).

41Clark (1977).
42The a f fa ir  o f E lisabeth  Báthory, o b je c t o f numerous studies has re c e n tly  been in 

ves tiga ted  by Nagy (1984); another d e ta ile d  study, on the basis o f the re c e n tly  discovered 
documentation o f her t r i a l :  Péter (1985).

43Komáromy (1897).
44C f. Evans (1973); on the correspondence o f the German Emperor M axim ilian I  w ith  the 

famous o c c u lt is t  w r ite r ,  Abbot T rithem ius, and i t s  re la tio n s  w ith w itc h c ra ft m atters c f .  
Behringer (1988:80).

45Zimányi (1979), Tóth (1983).
46

Schram (1970:11. 718).
47

The series o f the t r ia l s  in  question: 1651-Lakompak: Eckhart (1954:133); 1653-Kör- 
mend (a t r i a l  invo lv ing  three cowherds and incu lp a tin g  many more w ith th e ir  con fessions): 
Schram (1970:11. 715-721); 1654-Körmend: Schram (1970:11. 722-724); 1655-Lakompak : Eckhart 
(1954:134); 1676-Körmend: Schram (1970:725-726); 1687-Szombathely: Horváth (1937:32).

48
Dömötör (1981:139-143).

49
Not only sonne o f the above-mentioned shepherd t r ia l s  present such t r a i t s ,  such as 

Schram (1970:11. 718-719; 725-726), but a lso some a d d itio n a l t r ia ls  o f male so rce re rs  from 
the reg ion : 1632-Sopron ("tudós H á n tz l"); Schram (1970:11. 71); 1640-Lipót: K iss (1905); 
1942-Lózs: Schram (1970:11. 9 ) ;  1679-Körmend: ib id . ,  p. 524.

5°Házi (1929:1/7. 363-366, 339-340, 428-481).

53Gönczi (1905); female witches a ttack ing  in  w o lf 's  form, on the "Great P la in "  region 
-  1734: Schram (1970:11. 430); 1735-Komáromy (1910:475-476, 478); 1756-Schram (1982:111. 
145-146); 1754-a strange werewolf case from the cen tra l-no rthe rn  Nógrád county: Török (1959).

52
V a le n tin itsch  (1986).

53Nagl (1973-73, and 1974).

54Behringer (1988:352-355).

551730: Schram (1970:11. 45); ib id .  pp. 145-146; 1743: ib id . ,  pp. 183-192, 201, 615; 
1758: Komáromy (1910:669-692).

56Horna (1935).

There is  no trace o f any w itc h - tr ia ls  in  the Turkish occupied Buda o r Pest (ne ith e r
a f te r  th e ir  17th century reconquest); Sopron, the b ig  c i t y  in  the western p a rts  had some
scattered w itc h - tr ia ls  in  the 16th century (a lto g e th e r 10 persons incu lpa ted ) c f .  Schram 
(1970:11. 7 -8 ), and la te r  remained moderate as w e ll.  Pozsony (B ra tis la v a ), the c a p ita l o f the 
Hapsburg dominated western pa rts  experienced scares in  i t s  neighbourhood in  1574, c f .  Komáromy 
(1910:22), two witches charged w ith  pacts w ith  the d e v il were burnt there in  1602, c f .  Horna 
(1933), and la te r  no traces persecutions: not a s ing le  documented w itc h - t r ia l  from Kassa 
(KoS ice), the biggest c i ty  in  the north o f Hungary; only one Hungarian c i t y  could match 16th 
century Kolozsvár and 18th century Szeged in  w itch -hun ting : Debrecen, the headquarters of
Hungarian Calvinism. Debrecen had a series  o f t r ia l s  s ta r t in g  in  1575 and ending in  1735,
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in c u lp a tin g  altogether 64 persons, out o f whom 26 were executed, documents in  Komáromy 
(1910) -  these persecutions have been analyzed by I ld ik ó  K r is tó f 's  paper in  th is  volume.

58
The documents o f the t r i a l s  are published by Reizner (1900:IV . 373-536); on the h is 

to ry  o f  the c ity  c f .  Farkas (1985); a student o f mine, I ld ik ó  В. Varga has prepared a d is 
s e r ta t io n  on the sub jec t: "A szegedi boszorkányperek 1728-1744" (W itc h -tr ia ls  in  Szeged 
1728-1744), the resu lts  o f which I  am using in  th is  p resen ta tio n .

59
The im peria l le t te r s  o f  Charles VI are published by Reizner (1900:IV. 455-456;

458-461).

^The  t r ia ls  are p ub lished , together w ith ones from neighbouring v illa g e s  in  Schram 
(1970 :1 . 225-348).

62Schram (1970:1. 262).

^ 0 n  th is  person, mentioned in  the t r ia ls ,  Schram (1970:1. 247, 299), c f .  Szeremley 
(1907:111. 317). Tárkány Szűcs (1961:137, 311).

64
On the ro le  o f German s o ld ie rs  as w itc h c ra ft accusers exercised c f .  my study in  

AnKarloo and Henningsen (1990).

65Schram (1970:1. 249-261).

These stereotypes o f the  accusation na rra tives  are among the cen tra l ob jects o f our 
computer based in v e s tig a tio n , mentioned in  Note 2 o f t h is  s tudy.

67Cohn (1975).

68Thomas (1971).
69

Ginzburg (1966).

7°Behringer (1988:120-125).

7^Muchembled (1978).

The few remaining data o f  medieval Hungarian w itc h -b e lie fs  are c ite d  in  my study, in  
Ankarloo and Henningsen (1990) ;

7^0n the v is i ts  o f expe rts  o f learned magic ( l ik e  John Dee in  1564 and 1583-89) in  
Hungary and Transylvania c f .  Szônyi (1980:44-45).

74
The few demonological tre a tie s e s  w ritten  here (a lto g e th e r three) are presented in  

K lan iczay (1990, Notes 3 3 -37 ); l e t  us remark here th a t on th is  po in t there is  a s tr ik in g  
c o n tra s t w ith  the copious P o lis h  demonological l i te r a tu r e ,  c f .  Baranowski (1952).

7^Horna (1933).

The process, how w itc h e s ' sabbath evolved from popular w itch c ra ft fo lk lo re  is  
analyzed in  Klaniczay (1990, Notes 98-101).

This suggestion, s tressed  by Muchembled (1985) is  supported by various data o f my 
1990 study.

78
This mythological substratum  o f popular demonologies has been explored by Éva Pócs 

in  va rious  studies. Let me on ly  re fe r  here to her study in  th is  volume.

79Komáromy (1910:507; Schram 1982:111. 272).

About them c f .  K lan iczay (1983).
80
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WISE WOMEN", SINNERS AND THE POOR: THE SOCIAL BACKGROUND OF WITCH-HUNIING 
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As i t  is  very w e ll known, the study o f the socia l background o f w itch- 
hunting and the evolution o f the theory th a t w itchcra ft should be con
sidered as a p a rtic u la r world-view, a lo g ic a l system of explanation of 
everyday misfortunes goes back to B r it is h  soc ia l anthropology between the 
two world wars and immediately a fte r  the second one. E.E. Evans-Pritchard 
in te rp re ted  Azande w itch c ra ft as a coherent world-view bearing a special 
inner lo g ic  in  the 1930s. As he put i t ,  the Azande found the r ig h t  answers 
to  some concrete questions concerning th e ir  misfortunes as they were 
th in k in g  in  the categories o f w itch c ra ft, to  questions lik e  "Why d id  th is  
troub le  happen to me, a t th is  time and in  th is  place?" Evans-Pritchard 
attempted to  comprehend th e ir  b e lie fs  "from ins ide" and provided, in  fa c t, 
a sociology o f Azande knowledge.

Later B r it is h  socia l anthropologists working among o ther A frican 
peoples attempted to  fo llow  Evans-Pritchard's lead in  th e ir  approach but 
-  as M. Douglas emphasized in  her summary o f the postwar w itc h c ra ft studies 
in  the 1970s - th e ir  methods and theories had rather arisen from the 
leading trend of functionalism  of the period. As they had fo llowed only one 
suggestion o f th e ir  master concerning the u t i l i t y  of witch b e lie fs ,  they 
provided a more or less lim ite d  analysis o f the socia l function  o f w itch
c ra f t .  Almost a l l  o f these scholars concluded tha t w itch c ra ft played the 
ro le  o f a "soc ia l s tra in  gauge" in  the studied socie ties, to  use the ex
pression of M. Marwick one of the prominent representatives o f th is  tend-

2
ency and expert of Cewa witch b e lie fs .

Functiona lis t anthropology was r ig h t ly  c r it ic iz e d  already in  the 1960s 
from another po in t o f view as w e ll. Among others, V. Turner found the 
ana lys is  o f evident changes in  those p r im it iv e  societies wanting and pro
vided a serious c r it iq u e  o f the fu n c tio n a lis ts ' common image o f a s ta t ic  
soc ie ty  tha t reproduces i t s e l f  unchanged.

Akadémiai K iadó, Budapest
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Nevertheless, i t  was fu n c tio n a lis t anthropology that enriched and re 
newed h is to r ic a l stud ies on European w itch-hunting . The h is to rians - p r i 
m a rily  English ones -  however, who did p ioneering work in  applying methods 
o f so c ia l anthropology in  the analysis o f e a rly  modern European w itc h c ra ft 
accusations, attempted to  avoid the p i t f a l l  o f r ig id  functiona lism .

Studying the s o c ia l re la tio n s  between w itch  and v ic tim  K. Thomas and 
h is  d isc ip le  A. Macfarlane emphasized tha t e a rly  modern English w itch - 
hunting was p rim a rily  based on local accusations o f maleficium tha t had 
o rig ina ted  in  everyday c o n f lic ts  typ ica l o f a ce rta in  h is to r ic a l period 
among v illa g e  dwellers. Analysing the s to rie s  o f bewitchment in  w itch c ra ft 
t r i a l  testimonies they suggested that the v ic tim s  of maleficium to ld  o f 
re a l soc ia l problems as they c ited d iffe re n t kinds of c o n flic ts  w ith th e ir  
neighbours. According to  Thomas and Macfarlane, one type of the c o n f lic ts  
predominated in  contemporary stories of bewitchment, i .e .  re fus ing a 
poor begging woman. Both h is to rians  looked fo r  the function of w itch c ra ft 
in  contemporary English society and they suggested that w itch c ra ft ac
cusations orig inated in  the uncertain soc ia l s ta tus  of the v illa g e  poor 
th a t th e ir  neighbours refused gradually to  support as fundamental economic 
and soc ia l changes gave way to the s p ir i t  o f ind iv idua lism  in  the 16th- 
17th centuries while destroyed tra d it io n a l systems of poor r e l ie f .  Both 
h is to r ia n s  in te rp re ted  w itch c ra ft as a "s tra in  gauge" in  tense soc ia l 
s itu a tio n s , as a means o f easing tensions between the poor and th e ir  
neighbourhood. On the o ther hand, they emphasized tha t witch b e lie fs  -  as 
Thomas put i t  - "upheld the conventions o f c h a r ity  and neighbourliness, 
but once these conventions had broken down they ju s t i f ie d  the breach and 
made i t  possible fo r  the uncharitable to d iv e r t  a tten tion  from th e ir  own 
g u i l t  by focusing a tte n tio n  on that of the w itc h ".^

In short, Thomas and Macfarlane were able to  show that the tensions 
behind w itchcra ft accusations were indeed products of a changing soc ie ty , 
and avoiding the supposition  of s ta tic  communities they suggested tha t 
w itch  b e lie fs  could support the guarding o f the tra d it io n a l norms as w e ll 
as the reinforcement o f new ones.

The functiona l theory o f witch b e lie fs  was c r i t ic a l ly  analysed from 
the po in t of view of i t s  a p p lic a b ility  in  a study of German w itch-hunting , 
too . Investiga ting  the w itch c ra ft accusations o f 16th-17th century South
western Germany, E. M id e lfo r t distinguished the functiona l and d is func- 
t io n a l side of contemporary witch b e lie fs . He suggested, on the one hand, 
th a t in  the case o f accusations lim ite d  in  number and in  the soc ia l
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s tra ta  tha t threatened w itchcra ft might have resulted in  e lim in a tin g  
ce rta in  kinds of soc ia l tensions in  German communities, i .e .  i t  probably 
had a function . A witch panic or "h y s te r ia " , on the other hand, th a t 
v ic tim ized  dozens, sometimes hundreds o f people from almost a l l  le v e ls  of 
the society could hardly do anything fo r re in fo rc in g  social norms. Accord
ing to M id e lfo rt, i t  might have been the soc ie ty  i t s e l f  (more e xa c tly , the 
threatened e l i te )  tha t f in a l ly  put an end to  th a t kind of chain o f accu
sations. In that case w itchcra ft was ra the r dysfunctiona l.'’

The above-mentioned studies ev iden tly  prove that a cautious a p p li
cation of the func tiona l theory of w itch c ra ft do re su lt in  valuable presen
ta tio n s  of soc ia l processes in  a given community and in  a given h is to r ic a l 
pe riod .

I t  is  worth po in ting  out, however, th a t one aspect of the s o c ia l-  
anthropological method of analysing the b ip o la r re la tions of w itch  and 
v ic tim  applied by Thomas, Macfarlane and th e ir  fo llowers seems to be more 
or less doubtfu l. One can put the question: Are the stories of bewitchment 
to ld  in  the course of a w itch t r i a l  re a lly  re levant to the c o n f lic ts  be
tween witch and victim ? " Is  i t  possible to  generalize about the s o rt of 
grudge which the w itch was believed to bear towards her victim?" as Thomas 
him self asked. How much could a story o f bewitchment concerning the re 
fusing o f a begging witch be considered r e a l i t y  and how much a stereotyped 
na rra tive  o f re a lity ?

The greatest challenge to the in te rp re ta tio n  of testim onies or 
narrated c o n f lic ts  as re a lity ,  came from a psychological-anthropological 

in ves tiga tio n  in to  modern French witch b e lie fs . Facing the fundamental 
question o f "who speaks to whom and how" in  Bocage in the 1970s J. Favre t- 
Saada concluded tha t there was a considerable d ifference between w itch 
c ra ft  narra tives and re a l i ty .  The supposed vic tim s did not necessarily  
t e l l  o f the causes of quarrels and c o n f l ic ts  with the supposed w itch 
happened, in  fa c t, sometime in  the past. They did th e ir  best ra th e r, to 
make the re a l c o n f lic ts  f i t  in  a tra d it io n a l model of a sort of bewitchment 
n a rra tive . The v ic tim s were shaping and modifying th e ir  s to ries  o fte n  fo r  
years u n t i l  a ce rta in  moment when the core o f re a l i ty  had almost completely 
faded.7

Being an anthropologist who makes in te rv iew s with l iv in g  people J. 
Favret-Saada had an excellent opportun ity to  trace the s to rie s  o f be
witchment back to th e ir  past and to f in d  the true events behind them. 

For a h is to ria n  who deals with a rch iva l sources i t  would c e r ta in ly  be



96 ILD IK Ú  KRISTÓF

q u ite  a job to do the same. I t  seems, however, tha t th is  is  not a hopeless 
m atter.

In  the beginning o f the 1980s American h is to rian  J.P. Demos pub

lish e d  h is  study o f 17th-century New England witch-hunting. Using a con
s ide rab le  amount of supplementary a rch iva l sources to the ana lys is  of 
w itc h c ra ft accusations he was able to throw l ig h t  on some important as
pects o f the biography o f some accused w itches. Avoiding the method of 
drawing conclusions only from the s to ries  o f bewitchment to ld  in  the tes 
tim onies he succeeded in  demonstrating p len ty  o f c o n flic ts  between the ac
cused w itch and h is  or her community ( fa m ily , re la tives , neighbourhood, 
e tc . )  tha t took place years before the w itch  t r i a l .  He was able to  po in t 
a t b iographical elements o f the supposed w itches that the s to rie s  o f be
witchment did not t e l l  o f,  but that ev iden tly  contributed to the form ation

g
o f suspicion around them.

The present essay attempts to make use o f the method o f analysing 

w itc h -v ic tim  re la tio n s  in  the 16th-18th century C a lv in is t c ity  o f Debre
cen. Looking fo r the function  of witch b e lie fs  on the one hand, and fo r  the 
r e a l i t y  behind some s to r ie s  of bewitchment on the other, i t  t r ie s  to  in 
troduce some socia l problems of a c ity -tu rn e d  market town at the end of 
the Turkish occupation o f Hungary.

Table I  shows the number of the accused witches and the types of 

sentences per decades during the 184 years o f Debrecen w itch-hunting .
As fo r the p e r io d ic ity  of the t r ia ls ,  i t  seems tha t Debrecen w itch - 

hunting coincided more or less with the phases of the national one begin
ning in  the 1520-7ÛS, increasing from the 1620-30s on and reaching i t s

g
peak between the 1680s and the 1750s. A fte r the Transylvanian Kolozsvár, 
Debrecen was the second Hungarian c i ty  th a t began to prosecute i t s  
"w itches" ( in  1575).

In  addition to the fa c t that the peaks and fa l ls  in  Debrecen w itch - 
hunting  probably re f le c t  the a lte rna ting  peaceful periods and th a t o f the 
wars in  contemporary Hungarian national h is to ry  (Turkish wars at the end of 
the 16th and at the beginning of the 17th centuries as w ell as in  the 
1660s, the war of l ib e ra t io n  against the Turks in  the 1690s and the war of 
independence led by Prince Ferenc Rákóczi I I  against the Hapsburgs between 
1703 and 1711) i t  is  worth emphasizing th a t a number of events in  Debrecen 
lo c a l h is to ry  also seems to  have contribu ted to  the flu c tua tion  o f w itch - 
hun ting . Studying the p e r io d ic ity  of 17th-century New England w itch t r ia ls  
3.P.Demos found tha t there  had been some events in  the loca l h is to ry  o f the
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Table I
Accused witches and types o f th e ir sentences in  Debrecen 1575-1759

Number o f 
the accused death

Sentences
le n ie n t a c q u itta l unknown

1571-1580 2 1 1 - -

1581-1590

1591-1600 2 2

1601-1610

1611-1620 2 1 1

1621-1630 8 3 - 3 2

1631-1640 9 6 1 - 2

1641-1650

1651-1660 1 1

1661-1670 1 - - - 1

1671-1680 2 - - 1 1

1681-1690 10 6 - 1 3

1691-1700 19 6 5 1 7

1701-1710 6 1 3 - 2

1711-1720 18 2 8 2 6

1721-1730 8 - 4 - 4

1731-1740 6 - 2 - 4

1741-1750 47 1 32 7 7

1751-1760 6 - 4 - 2

Tota l: 147 28 60 16 43

communities th a t could be considered "favourable" from the po in t o f view of 
w itch c ra ft accusations (plague epidemics or natura l catastrophes during or 
before the w itch t r ia ls ,  soc ia l or re lig io u s  c o n flic ts  or warfare some 
years before the t r ia ls )  and there had been others (warfare, soc ia l or 
re lig io u s  c o n f lic ts  during the period of t r ia ls )  tha t could n o t.1^ I t  seems 
th a t warfare, re lig io u s  c o n flic ts , plague epidemics and some kind of 
na tu ra l catastrophes had the same e ffe c t on Debrecen w itch-hunting as they 
d id on the New England one. There is  no place here to provide a deta iled 
chron ic le  of the lo c a l h is to ry  of Debrecen,11 le t  me c ite  the examples of 
the periods characterized by the greatest number o f the accused only.

Eight persons were accused of w itch c ra ft between 1626 and 1629 a fte r 
the great famine and plague epidemic in  1622, the c ity  f i r e  in  1624 and
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another plague epidemic in  1625. Five "witches" were brought to t r i a l  a fte r  
the earthquake and devastating storm in  spring in  1631. In the la s t  phase 
o f the great nationa l plague epidemic of 1679-81 nine witches were accused 
in  Debrecen in  1681-82. There were at least nine f i r e  incidents in  the c ity  
in  1719-20 and eight persons were accused of w itch c ra ft in  the same years. 
Six o f them were brought to  t r i a l  in  1729-30 and these years were preceded 
by a t le a s t three f i r e  inc iden ts  and the great famine in  1727-28. Most 
c h a ra c te r is t ic  of a l l ,  there were 51 "witches" accused between 1738 and 
1748, i . e .  during and a fte r  the greatest plague epidemic o f contemporary 
Debrecen as well as tha t o f Hungary. Twelve o f them were brought to  t r i a l  
during  the years of the plague and 39 of them between 1742 and 1748.

I t  seems reasonable to  in te rp re t these coincidences as signs o f a 
popular scape-goating mechanism a l l  the more so, since contemporary w itch 
b e lie fs  from Debrecen and the surrounding v illa g e s  te s t i fy  that i t  was not 
ra re  to  suspect a malevolent person of "having taken the wheat away" in
time o f famine or having caused the illn e s s  (even the plague or smallpox)
in  tim e o f epidemics or -  as popular scape-goating seems to have been
mixed w ith  C a lv in is t theology -  having provoked God's punishment in  time 

12of f i r e  incidents.
Warfare seems to have had an e ffe c t on increasing Debrecen w itch- 

hunting  only in  the long run, meanwhile the number o f the accused always 
f e l l  during the years o f war. Periods of uncerta in ty of existence caused 
by an ea s ily  recognizable enemy might not have favoured the search fo r 
w itches p ractis ing  in  secre t. In te re s tin g ly  enough, years o f re lig io u s
c o n f l ic ts  also seem to have ru led out w itch-hunting in  Debrecen. There 
were no t w itch t r ia ls  but re lig io u s  disputes were held and tre a tis e s  were 
published on the question o f w itchc ra ft as the f i r s t  C a lv in is ts  fought 
C a tho lics  in  the second h a lf  o f the 16th century, as the Orthodox Calvin
is t s  fought the f i r s t  reformers in  the 1610-1620s and as the Puritans 

b a tt le d  fo r  the consolida tion of th e ir  p rin c ip le s  against the Orthodox 
C a lv in is ts  in  the 1650-70s. I t  is  evident tha t each re lig io u s  movement had 
to  id e n t i fy  i t s e l f  w ith regard to the previous one and th is  id e n t if ic a t io n  
inc luded the question o f d ia b o lic  power as w e ll, i . e .  the problem o f w itch
c r a f t .  Debrecen magistrates supposedly d id not proceed against witches 
u n t i l  the position  o f a re lig io u s  movement had not cleared up.

I f  the phases of Debrecen w itch-hunting re fle c te d  more or less tha t 
o f the nationa l one, i t  was ra the r moderate from the point of view o f i t s  
in te n s ity  and severity .
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The 184 years o f Debrecen w itch-hunting (1575-1759) produced only 127 
accused witches who were women in  roughly 92% (116). (Table I  provides a 
to ta l of 147 witches because i t  includes tw ice or more times accused 
persons.) I f  one takes in to  consideration, on the one hand, th a t Debrecen 
was the most populated c ity  during the 17th-18th centuries in  Hungary -  i t s  
number o f inhabitants reached 12 000 at the end of the 17th century, i t  was 
somewhere between 19 000 and 23 000 at the beginning of the 18th century and 
between 22 000 and 24 000 around the 1730s^ -  i t s  127 w itches hardly 
represent an in tensive hunting. On the other hand, the greatest number 
of the accused persons per year was only 9 ( in  1746). One fin d s  e igh t 

accused per year twice ( in  1693 and in  1745) and seven accused per year 
three times ( in  1681, in  1741 and in  1742). Applying the categories of 
B.P. Levack, Debrecen w itch-hunting seems to  be a "small sca le" per
secution o f 1-3 accused persons per year in  general, with the exception of 
the years preceded by plague epidemics or natural catastrophes when
w itch-hunting can be characterized as "medium sized", i .e .  5-10 accused 

14persons per year.
Moderate w itch-hunting was accompanied by re la tiv e ly  le n ie n t sen

tences, too. The outcome of Debrecen w itch t r ia ls  is  known to us in  about 
70%. Death sentences represented roughly 26% while the nationa l ra te  was 
about 50%. Roughly 74% of the Debrecen accused escaped the stake: about 
57% of them was banished from the c ity ,  others were imprisoned o r beaten 
and roughly 16% of them was acquited o f the crime of w itc h c ra ft. Death 
sentences seem to have been predominant only in  the 1620-40-s while 
le n ie n t punishments gradually gained preponderance from 'the end o f the 
17th century on.

As I argued elsewhere,^ moderate Debrecen witch-hunting could be 
explained from the po in t of view of the ju d ic ia l  system of the c i t y ,  on the 
one hand, and from the po in t of view of C a lv in is t demonology on the o ther. 

Summarizing the re la tions  between some ch a ra c te ris tics  of ju r is d ic t io n  
and the scale o f w itch-hunting B.P. Levack suggested that an in tens ive  
persecution of witches assumed the change-over to the in q u is ito r ia l system 
o f ju r is d ic t io n  from the tra d it io n a l accusatoria l one, the use o f to r tu re  
and the b e lie f in  the Sabbath-mythology (the witches' pact w ith  the D evil 
and th e ir  frequenting the o rg ia s tic  meeting o f the Sabbath).^

The ch a ra c te ris tics  of contemporary Debrecen ju r is d ic t io n , however, did 
not meet these requirements. The procedure o f w itchcra ft t r ia ls  as w e ll as 
th a t of other kinds of t r ia ls  te s t i fy  th a t 16th-17th-century Debrecen
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magistrates s t i l l  administered ju s tice  in  accordance with the accusatoria l 
system of ju r is d ic t io n  in  many respects. They used ordeals (such as the 
swimming of the w itch) or le t  the accused take an oath on th e ir  in 
nocence though to r tu re  was applied, too. There was no d istinguished o f
f i c i a l  representative fo r  the prosecuting, i t  was the denunciator i t s e l f  
(o r the whole body o f the magistrates) who played the ro le  of the accuser 
in  the course of the t r ia ls .  Adopting ordeals or oaths in the process of 
estab lish ing  evidence meant that the judges d id  not want to force con
fessions from the accused at any price. Having no o f f ic ia l  accuser meant 
th a t the denunciator could be (and was in  fa c t ,  many times) punished i f  he 
or she could not prove h is  or her charge. Denunciators might have been more 
cautious to accuse somebody under the circumstances lik e  these. An obvious 
sw itch-over to the in q u is ito r ia l system took place only in  the middle of 
the 18th century in  Debrecen (as in  Hungary as a whole, according to  some 
Hungarian law h is to r ia n s ) ,^  at a time when w itch c ra ft accusations seem to 
have already been on the path of decline.

These features o f the accusatorial system o f Debrecen ju r is d ic t io n  were
18accompanied by a "gen tle " C a lv in is t demonology that did not favour 

the Sabbath-mythology. Debrecen magistrates seem to have paid a tte n tio n  
to  the warnings o f the c i t y  preachers who did not subscribe to the b e lie f 
o f the witches' pact. I  cannot provide a de ta ile d  analysis of Debrecen 
C a lv in is t theo log ica l l i te ra tu re  of two cen tu ries  in  th is  place, le t  me 
b r ie f ly  summarize the viewpoints of some outstanding preachers o f the c ity  
which was among the f i r s t  communities to  have accepted the reformed 
re lig io n  in  the second h a lf  of the 16th century and which became the centre 
of Hungarian Calvinism.

The f i r s t  re lig io u s  movement tha t had something to say about the 
question of w itch c ra ft was the early Calvinism in  the middle o f the 16th 
century. I t s  leading f ig u re  was the Debrecen preacher Péter Méliusz (died 
in  1572) who became the f i r s t  bishop of the C a lv in is t Diocese of East Tisza 
R iver. He was educated in  Wittenberg and was influenced by the theo log ica l 
teachings of Zürich reform átor Heinrich B u liin g e r and that of the Tübingen 
preacher Johann Brenz. Being though a C a lv in is t ,  Méliusz seems to have 
followed the early German Lutheran tra d it io n  o f preachers described by E. 
M id e lfo rt concerning the lim ite d  power o f the D ev il. According to Méliusz, 
w itches' maleficium should be considered only an " il lu s io n "  and "sw indle" 
o f Satan who has not got a "physical body", and can hardly make any pact 
w ith  a human being who has.
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This notion o f the lim ite d  power of the D evil as a main obstacle to 
accept the Sabbath-mythology of western demonologies remained predominant 
throughout the two centuries o f Debrecen w itch-hunting. Later preachers 
became acquainted w ith  the demonologies of the Malleus Maleficarum, th a t of 

Jean Bodin, D e lrio  or W illiam  Perkins but they always questioned the pos
s ib i l i t y  of the pact c it in g  sometimes the argument of Clèves physician 
Johann Weyer him self.

I t  was the re lig io u s  movement of the Orthodox C alv in is ts  educated
p rim a rily  in  Heidelberg tha t seems to have brought the idea of the witches'
pact to Debrecen in  the 1610-20s. C ity  preachers such as Péter Margitay or
other Hungarian C a lv in is ts  publishing in  Debrecen lik e  János Kecskeméti
emphasized tha t witches were only deceived by Satan when they thought
tha t they frequented the meeting of Sabbath. The Puritan preachers o f the
1650-90s who were educated p rim arily  in  Cambridge or Oxford seem to  have
attempted to take the b e lie f of the pact a b i t  more seriously ( l ik e  bishop
Mátyás Nógrádi who spread many of the ideas o f W illiam Perkins fo r  example)
but they never diabolized popular b e lie fs  as much as some of th e ir  c o l-

19leagues did especia lly  in  Salem.
I t  may be ch a ra c te ris tic  tha t the penal code of German ju r is t  Bene

d ic t  Carpzov, the notórius Praxis C rim ina lis  that summarized numerous 
d ia b o lic a l w itch b e lie fs  in  i t s  60th chapter and that was in use in  many 
Hungarian ju r ie s  from the end of the 17th century on, never had a con
siderable influence on the ju r is d ic t io n  o f Debrecen magistrates. I  could 
hardly c ite  more than three probable traces o f i t  from the Debrecen w itch 
t r ia ls .

In short, ne ither Debrecen preachers nor magistrates accepted the 
b e lie f  o f the w itches' d iabo lica l pact, they do not seem to have attempted 
to impose the mythology of Sabbath on popular witch b e lie fs . C a lv in is t 
preachers were ra ther w ill in g  to moderate popular scape-goating. They em
phasized - as th e ir  Lutheran colleagues d id  in  Southwestern Germany or

20other C a lv in is ts  did throughout Europe -  th a t everyday misfortunes should 
be considered punishments of God fo r the p len ty  of sins of the people and 
tha t the only way to get out of the troub les was true repentance and a re 
turn  to  the godly, pious l i f e .  They argued in  general, fo r the example of 
Job and not fo r the e x tirp a tin g  of the w itches. I t  is  reasonable to  suppose 
tha t th e ir  teachings had in  fac t a moderating influence on Debrecen w itch - 
hunting.
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There was however, a considerable amount o f popular b e lie fs  th a t Cal
v in is t  demonology seems to  have indeed d iabo lized : the abundant k inds of 
p ra c tice s  of "white magic" ( fo r tu n e -te llin g  and d iv ina tion , love magic and 
popular healing, fin d in g  lo s t  goods and id e n tify in g  the th ie f/ th e  w itch 
in  magical ways, e tc .) .  Each of the Debrecen preachers con tribu ting  to  the 
question of w itchcra ft pointed out that "good witches" should not be con
sidered "be tte r" than "b lack" ones, because they too gave themselves to 
Satan to  ask fo r "d e v ilis h "  help to accomplish th e ir  practices. They c ited
fre q u e n tly  Moses V. 18:10-12 - as th e ir  other European C a lv in is t colleagues

21mentioned by S. Clark did -  and almost a l l  o f them required th a t "good 
w itches" should be punished with death. They argued that "wise women", 
midwives, fo r tu n e -te lle rs , e tc . offended d iv in e  Providence by th e ir  magical 
p ra c tic e s , that th e ir  crime was even more serious than that of the "black 
w itches" in  some respect: the la t te r  were only more or less innocent 
v ic tim s  o f the D e v il's  swindles while "good witches" in te n tio n a lly  ques
tioned  Providence and "adored" the Devil.

I t  might be c h a ra c te r is tic  of a C a lv in is t stereotype of the w itch 
th a t roughly 38% (49 person) of the accused were p rac titioners  o f magical 
hea ling  (38 person), m idwifery (6 person) and fo rtu n e -te llin g  in  Debre
cen. The death sentence ra te  of the "good w itches" happened to be higher 
(about 24%) than tha t o f the other accused (about 20%). C a lv in is t theology 
might have had a considerable influence on the fa c t that the p ra c tit io n e rs  
o f "w h ite  magic" were more subjected to the death penalty when they were 
brought to t r ia l  than those accused "on ly" o f "black magic" or super
n a tu ra l maleficium.

P uritan  bishop Mátyás Nógrádi spoke o f th ree types of witches in  1651:
"good w itches", those " l iv in g  in  poverty" and those liv in g  in  many kinds of 

22moral s in s . The la t te r  group represented roughly 42% (53 persons) o f the 
accused in  Debrecen: fo rn ica to rs , adultresses, th ieves, blasphemers and the 
l ik e .  The group of the poor cannot be characterized numerically because of 
fragmentary evidences, they might have been present as v ictim s o f w itch 
c r a f t  accusations in  a considerable amount, however according to  a l l  in 
d ic a tio n s  l ik e  preachers' po in t of view, popular b e lie fs , some evidences of 
the w itc h c ra ft t r ia ls  as w e ll as tha t of c i t y  decrees.

What was the problem w ith  the p ra c tit io n e rs  of "good magic", the 
s inners  and the poor?

I  would argue th a t w itch c ra ft accusations against these three groups 
o f people were embedded in  a t least three types o f social-moral campaigns



WITCH-HUNTING IN  A C A LV IN IS T  CITY 103

in  the loca l h is to ry  o f 16th-18th century Debrecen. One was the lo n g - la s t
ing campaign of C a lv in is t preachers to p u r ify  the morals o f th e ir  flo ck  
from the second h a lf o f the 16th century on, the second one was in  con
nection with the gradual in s t itu t io n a liz a t io n  and ce n tra liza tio n  of 
" le g a l"  healing and m idwifery in  Debrecen beginning at the end o f the 16th 
century but strengthening considerably from the beginning of the 18th cen
tu ry  on, and the th ird  one was a socia l campaign led by c ity  magistrates 
against the poor layers (beggars, lodgers, strangers) from the end of the 
17th century on.

As i t  is  commonly known, C a lv in is t reform ation movement was accom
panied by a very strong tendency of moral p u r if ic a to ry  ambitions. Hun
garian C a lv in is ts  were not exceptions e ith e r , dozens of tre a tise s  could be 
c ite d  to introduce th e ir  b a ttle  against sins l ik e  fo rn ica tio n , adu ltery, 
th e f t ,  blasphemy, cursing, e tc . What is  remarkable, there seems to have 
been a considerable e f fo r t  from th e ir  p a rt having evidently  theolog
ic a l foundations, to  connect d iffe re n t kinds o f sins to  one another, to 
draw p a ra lle ls  between adu ltery and w itch c ra ft or th e ft and w itch c ra ft or 
blasphemy and w itch c ra ft and so on. The notion of "chain of sins" was 
present in  C a lv in is t l i te ra tu re  from i t s  beginning and i t  was given a very 
strong emphasis in  17th-century Puritan theo log ica l thought. As Gy. Komá- 
romy Csipkés wrote in  1666, a man who had already committed a kind of sin 
could easily  commit another one because he got out o f God's mercy by having 
fa lle n  in  the f i r s t .  Bishop Mátyás Nógrádi emphasized in  1651 tha t witches 
were l ik e ly  to be rec ru ited  from those people who had already committed the 
s in  o f blasphemy or fo rn ic a tio n , etc. because these sinners were -  as he
put i t  -  ev idently w il l in g  to remain in  th e ir  wickedness instead o f re -

23penting and re turn ing to God. The evidences from re lig io u s  tre a tise s  and 
from w itchcra ft t r ia ls  might permit the assumption tha t the theo log ica l 
notion of the "chain o f sins" had a considerable e ffe c t on d ire c tin g  
w itch c ra ft accusations -  though not in  a de te rm in is tic  way.

The most frequent moral sins connected to  w itchcra ft were fo rn i
ca tion  and adu lte ry , drunkenness, th e ft and blasphemy in  Debrecen, sins 
th a t seem to have been committed predominantly by middle-aged married 
women. The neighbourhood as well as the magistrates found probably the 
norm of "pious and godly l i f e  of a married woman" wanting too, when ac
cusing them of w itc h c ra ft.

W itchcraft t r i a l  testimonies to ld  o f specia l types of c o n f lic ts  be
tween "infamous" women and th e ir  "honest" neighbours. The la t te r  might
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have caught them in  the act o f adultery or th e f t ,  they might have scolded 
those women fo r th e ir  cursing or blasphemous speech, they might have 
forced th e ir  husbands and sons to come away from the tavern where they 
were d rink ing  with those "whores". Shortly a fte r  these c o n f lic ts  the 
"honest" neighbours f e l l  in to  a disease or experienced the loss o f th e ir  
c a t t le ,  e tc . Many vic tim s to ld  tha t those "carousing" women made them drink 
"bad" wine or s p ir i ts  or made them eat "bewitched" cakes or bread so tha t 
they could hardly escape dying.

In te rp re tin g  these s to r ie s  o f bewitchment from the po in t o f view of 
fu n c t io n a lis t  explanation one could argue tha t w itchcra ft accusations 
played the ro le  of safeguards of re lig ious /m ora l norms, they re in forced 
the id e a l of "pious and godly married women". I t  is  worth noting, however, 
th a t moral sins in  themselves do not seem to have provoked w itch c ra ft ac
cusations. According to my crim ina l s ta t is t ic  of the years 1690-94 200 
persons were punished fo r th e f t ,  68 persons fo r fo rn ica tion  or adultery 
and 7 fo r  cursing or blasphemy in  Debrecen but none of them was accused of 
w itc h c ra ft.  On the other hand, 11 "witches" were brought to t r i a l  during 
these years but none of them was accused of any other so rt o f crime. 
C o n flic ts  between "infamous" women and th e ir  neighbours c e rta in ly  had a 
le g a l "o u tle t"  as w e ll: denouncing the "immoral" simply fo r fo rn ica tio n  
or blasphemy or th e f t ,  e tc . w ithout any re la tio n  to  w itch c ra ft. Tensions 
between "infamous" women and "honest" neighbours might have been burdened 
w ith  other kinds of problems, too when the accusation of w itch c ra ft ap
peared. Let me c ite  some examples.

Mrs. István Kis was sentenced to death in  1701 and the magistrates 
considered her being " t r a d it io n a l ly  ill-behaved ". Mrs. Kis was a middle- 
aged married woman who practised magical healing, too but was famous fo r 
her many lovers and w illingness to  gossip. A rch iva l sources t e l l  us tha t 
she was punished fo r adu lte ry  and fo r scandal-mongering at leas t tw ice 
before her witch t r i a l .  She lo s t her s u it against her mother-in-law 
whom she had denounced fo r slander in  1694. The old woman could f in a l ly  
prove th a t Mrs. Kis was caught in  the act of adultery w ith young men in  
the f ie ld  and she was sentenced to  heavy beating at the end o f the pro
cedure. Mrs. Kis was punished again a year la te r  because she had spread 
some gossip about a newly married couple. She claimed tha t the husband as 
w e ll as the w ife had committed the sin of fo rn ica tio n  before th e ir  mar
r ia g e . I t  seems tha t Mrs. K is d id  not learn anything from her punishments, 
she continued gossiping, spreading rumours about the p riva te  liv e s  o f hus
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bands, wives, young g i r ls  in  her neighbourhood while she h e rse lf had a 
number o f lovers, too. I t  is  reasonable to assume tha t her neighbourhood 
accused her of w itch c ra ft f in a l ly ,  because they saw tha t ne ithe r the t r i a l  
of adultery nor tha t o f scandal-mongering had led her to correct her l i f e 
s ty le . W itchcraft accusation might have been the only way in  the eyes of
the neighbours anxious about th e ir  good reputation and guarding the idea l

24of "pious and godly married women" to get r id  o f her.
Mrs. István Csengeri was accused of w itch c ra ft and th e ft  in  1729. 

She also was a middle-aged woman, wife of a poor boot-maker. One o f her 
"v ic tim s ", Mrs. György Nábrádi Szűcs, w ife of a w e ll-to -do  boot-maker and 
re la t iv e  of Mrs. Csengeri accused her of having given "bewitched" m ilk  to 
her l i t t l e  boy who vomited i t  w ith blood and hardly escaped dying. I t  
seems, however, tha t the c o n f lic ts  of the Csengeri and the Nábrádi Szűcs 
fa m ilie s  went back long in to  the past. The Csengeri fam ily had a bad repu
ta t io n  as thieves fo r a long time, they had even been banished from Deb
recen fo r some time. S hortly  a fte r  return ing to  the c ity  they were again 
brought to t r i a l  fo r  th e f t .  I t  was the husband who attempted to 

s tea l some marc from a neighbour in  1721 and i t  was h is  w ife who took a 
b a rre l of vinegar away from the courtyard of the Nábrádi Szűcs fam ily  in 
1722. I t  is  probable th a t the lig h t-fin g e re d  Csengeri fam ily was a disgrace 
to th e ir  re la tives  as w e ll as to  the gu ild  of boot-makers. István Nábrádi 
Szűcs had attempted to make Csengeri be excluded from the gu ild  but the master 
did not suspend him but fo r  some months. According to the testim onies of 
Mrs. Csengeri's th e ft  t r i a l  the Nábrádi Szűcs fam ily  was not a t a l l  w i l l 
ing to agree on an in form al compromise w ith the Csengeris who f in a l ly  
brought them the ba rre l o f vinegar back. A ll ind ica tions  show th a t they 
wanted to get r id  o f th e ir  ill-fam ed  re la tiv e s . Mrs. Csengeri was fined 
fo r the th e ft but she and h is  husband continued l iv in g  in  the neighbour
hood o f the Nábrádi Szűcs. I t  was only the charge of w itch c ra ft th a t proved 
e ffe c tiv e  enough to  banish them fo r ever from Debrecen. Even th e ir  house 
was demolished.^

Mrs. Márton Rácz, w ife  o f a w e ll-to -do butcher was accused o f w itch
c ra f t  in  1725. She was a beau tifu l "blond, fa t t is h ,  rosy-faced" woman 
o f middle-age brimming w ith  l i f e  and always ready to carouse. The charges 
against her summarized almost a l l  kinds of sins tha t could v io la te  the 
norm of a "pious and godly married woman": adu lte ry , blasphemy, drunken
ness, th e ft ,  cursing, neglecting the church service and even fig h tin g  
w ith  her husband. Mrs. Rácz and her husband were strangers to  Debrecen,
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they had moved in  from Sámson v illa g e  (B ihar county) some years before 
the w itch  t r ia l .  Mrs. Rácz was punished fo r  adu ltery in  Sámson and th is  
s lu r  on her reputation became well known in  Debrecen, too. One o f th e ir  
la te r  c i t y  neighbours had v is ite d  the famous "wise woman" in  Sámson and 
stayed w ith  the Rácz fa m ily  ju s t at the time as Mrs. Rácz was running 

away w ith  a young man. She had then one or two lovers in  Debrecen, too and 
her husband complained a l l  the time about h is  w ife  to h is neighbours. When 
he was not at home Mrs. Rácz frequented the s tre e t tavern or in v ite d  some 
o f her merry neighbours to  carouse with her in  her place. There were 59 
w itnesses in  her w itch t r i a l ,  36 of them were sure ly  her neighbours in  Pé
t e r i  ia  s tree t and 21 o f them were next-door neighbours. I t  is  worth to 
ta k in g  a look at the in h a b ita n ts  of Péterfia s tre e t who accused Mrs. Rácz of 
m alefic ium  (making them d r in k  or eat "bad" wine or cakes, bewitching them 
a f te r  they had caught her in  the act of adu lte ry  w ith her shepherd, e tc .) .

P é te rfia  street re g is te rs  t e l l  of a poor neighbourhood in  general, 
o f a rtisa n s  or sm all-scale merchants owning only "huts" and a few c a tt le . 
Many o f the neighbours o f Mrs. Rácz were s ic k , widowed, old or ruined ac
co rd ing  to  the census-takers. János Petermány fo r  example, who was amongst 
the most hostile  neighbours was a poor butcher whose wife was mentally 
i l l .  János Újvárosi who accused Mrs. Rácz o f having bewitched h is  w ife and 
h im s e lf, too was an impoverished merchant whose w ife  was neurotic abandoned 
by h is  servants and even by h is  ch ildren. János Agárdi who accused Mrs. 
Rácz o f having bewitched h is  wife "because" she had caught her w ith  the 
shepperd was again a ru ined  merchant whose sheep were in f l ic te d  w ith  some 
k ind  o f animal disease. I t  is  very l ik e ly  th a t the neighbours' envy played 
an im portant part in  the process of making a w itch from Mrs. Rácz. The 
neighbours might have found i t  unjust tha t they were morally "h igher" while 

s o c ia l ly  "lower" than the wealthy butcher's ill- fa m e d  w ife and there might 
have been too sharp a co n tra s t between the "blond, fa t t is h ,  rosy-faced" 
woman's loose l i f e  s ty le  and tha t of many o f the neighbours who had to 
take care of the ir s ick  fa m ily  members or had to  cope w ith the problems of 
impoverishment. They might have found the r ig h t  scape-goat as they accused 
Mrs. Rácz of w itchcra ft and they might have f e l t  r e l ie f  as the magistrates 
banished her from Debrecen and demolished her notorious house in  P éterfia  
s t r e e t . ^

I  would suggest in  summary tha t C a lv in is t preachers' campaign to  p u rify  
the morals of th e ir community as well as the notion of the "chain o f sins" 
they attempted to impose on popular th ink ing , provoked w itch c ra ft accu
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sations only in  those cases where "infamous" "women - honest" neighbour re 
la tio n s  were troubled w ith add itiona l tensions, too. These tensions might 
have had th e ir  o r ig in  in  the fac t tha t the lega l o u tle t of c o n f lic ts  ( i . e .  
charges other than w itch c ra ft)  were not s u f f ic ie n t  enough to e lim ina te  
tensions ( in  the case o f Mrs. Kis or Mrs. Csengeri, fo r example) or they 
might have been generated by some special soc ia l s itua tions  where the 
contrast of good and bad reputation was accompanied and sharpened by other 
kinds of socia l contrasts such as wealth and poverty or even health and 
illn e s s  ( in  the case of Mrs. Rácz).

The problem of "wise women" seems to have been a very strong in d ica to r
of Debrecen w itch-hunting. The question was not only as K. Thomas put i t
tha t "a w itch c ra ft accusation was more probable .. .  when levied against a
person who already had a reputation fo r magical prowess as a white w itch  or 

27cunning man" or as R. Horsley suggested tha t "wise women" themselves
28directed accusations against th e ir  r iv a ls .  I t  seems tha t the development of 

" le g a l"  c ity  medicine also contributed to w itch c ra ft t r ia ls  in  some respect.
I t  can be proved, as I  mentioned above, th a t C a lv in is t demonology d ia - 

bolized "white magic" in  Debrecen, too and a good deal of evidence tes 
t i f i e s  tha t there ex is ted , in  fa c t, a very strong r iv a lry  among "wise 
women" l iv in g  in  the c i ty .  A ll the more so since Debrecen which had managed 
to acquire p riv ile g e s  ( l ib e r t ie s  of self-government and independent 
ju r is d ic t io n )  from the pashas of Buda or Várad served as a place o f refuge 
during the Turkish occupation of Hungary. Hundreds of the population 
of deserted v illa g e s  se ttle d  in . I t  is  obvious (and can be proved) tha t 
there were dozens of "wise women" among these strangers who attempted to 
continue th e ir  magical practices in  the c i t y ,  too. A most frequent way of 
th e ir  attempting to gain prestige was to accuse th e ir  loca l r iv a ls  of 
w itc h c ra ft.

I t  seems fo r example tha t i t  was the redundant number o f popular
healers in  the Upper D is t r ic t  o f Debrecen in  1693 that led to  a w itch
t r i a l .  Four experts o f magical healing practised in  two nearby s tre e ts  at
the same time (two "wise women" and two midwives) and they accused one
another of w itch c ra ft fo r a long time. I t  was a patien t of th e irs  who
denounced a l l  the four because he could not f in a l ly  fin d  out who was
malevolent among them and who was not. The magistrates did not he s ita te  at

29a l l :  a l l  the four were burned.
R iva lry  among "wise women" was not a ch a ra c te ris tic  at a l l  only of 

Turkish time as settlement in  the c ity  continued in  the 18th century as
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w e ll,  though in  a much more moderate manner. Mrs. György Kis came to 
l iv e  in  Debrecen from Böszörmény (Bihar county) at about the tu rn  o f the 
18th century. She practised popular healing and as she declared before her 
new neighbours i f  she could estab lish her career in  Debrecen, she would 
id e n t i fy  a "good deal o f lo ca l witches" (she meant healers) and she 
would "p u r ify "  the c i ty  as she had done in  Böszörmény. She hardly could do 
th a t however, because she was brought to t r i a l  in  1702 and was probably 
banished from Debrecen.^

R iva lry  among "wise women" was very o ften accompanied by the problems 
o f good and bad reputa tion  and tha t of so c ia l contrasts, too, and i t  some
times involved m u lt ila te ra l c o n flic ts  w ith  the neighbourhood as w e ll.

There was competition between two healers, the fears of pa tien ts  
cured by both of them, in d iv id u a l tragedies of some v ic tim s, h o s t i l i t y  among 
neighbours and the v io la t io n  of the norm of "pious and godly married 
women" behind the w itc h c ra ft accusations o f 1730. One of the accused 

w itches Mrs. András Nagy, a middle-aged cunning woman live d  in  Hatvan 
s tre e t.  The position and the reputation o f her fam ily turned out to  be 
shaky f i r s t  when her fa th e r was condemned to prison fo r committing some 
crime years before her t r i a l .  She herse lf was then punished fo r adultery 
fou r years before her w itch t r i a l .  Her husband could never fo rg ive  Mrs. 
Nagy though he him self had lia isons  w ith  a married woman. The couple 
q u a rre lle d  very o ften , the neighbours knew very well the d e ta ils  o f th e ir  
s to ry . Mrs. Nagy had many patients in  Hatvan s tree t as w ell as Mester 
s tre e t (a nearby one), too . A ll ind ica tions  show tha t her bad reputa tion  
had made i t  easier fo r  Mrs. Mihály Jóna the other "wise woman" accused of 
w itc h c ra ft in  the t r i a l  to  take her pa tien ts  by accusing her of w itch c ra ft 
when Mrs. Dona moved to  Mester s tree t in  1727.

As fo r the la t te r  "wise woman", her moving to  Mester s tree t turned out 
to  be a ve ritab le  scandal. There seem to  have been many h o s t i l i t ie s  around 
her already in  Csapó s tre e t where had she liv e d  previously. Her shed was 
set to  f i r e  and her house burned down. Mrs. Jóna, wife of a wealthy butcher 
then bought the house of the Dömsödi fam ily  in  Mester s tre e t. Mr. Dömsödi 

was an impoverished ta i lo r  in  debt up to the eyes. He died sh o rtly  a fte r  
h is  house became the property of the Jóna who paid the debts th a t had 
burdened the house. His widow went to l iv e  as lodger in  a neighbour's 
house w ith  her teenager daughter. Mrs. Dömsödi could not cope w ith  the 
fa c t  th a t her house had to  be sold and th a t even her husband had died 
(probably committed su ic ide ) and she thought th a t a l l  her troubles came to
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her because Mrs. Jóna wanted to obtain her house w ith  her magical power. 
She was among the most h o s tile  witnesses against Mrs. Jóna in  the course 
of the witch t r i a l .  Mrs. Jóna came up against her new next-door neigh
bours, too. Her manner o f moving to Mester s tre e t v io la ted  a h igh ly  re
spected custom of the c i t y ,  i .e .  the norm th a t the next-door neighbours 
have a primary claim  to  a house tha t is  fo r  sa le . The offended neigh
bours accused her o f w itc h c ra ft. Mrs. Jóna's re la tio n s  to her neighbours 
and to her patients were troubled with the ad d itio n a l tensions o rig ina ted  
in  her bad reputa tion , too. She was caught in  the act of adultery at least 
two times, she cursed, drank and neglected the church service as w e ll. I t  
was, however, one of her pa tien ts  who denounced her fo r w itch c ra ft, a patien t 
who was cured f i r s t  by Mrs. Nagy. She directed h is  suspicion to Mrs. Jóna 
as the patient went back to her to complain th a t Mrs. Jóna's cures were 
in e ffe c tiv e . A l l  the h o s t i l i t ie s  in  Mester s tre e t came to the surface 
during the witch t r i a l  and Mrs. Jóna was banished from Debrecen.“̂

Debrecen w itch c ra ft accusations against "wise women", however, d id not 
o rig ina te  only in  the competition among popular healers. C ity w itch-hunting 
seems to have had a pecu lia r aspect especia lly from the f i r s t  h a lf o f the 18th 
century on: the c o n f l ic t  between the representatives of " le g a l"  healing 
(barber-surgeons and o f f ic ia l  midwives) and tha t o f the popular one.

Although the g u ild  o f barber-surgeons had existed since 1583 in  Debre
cen, i t  seems to have begun i t s  f ig h t  against popular healers only in  the 
course of the 18th century as barber-surgeons came under the co n tro l of 
educated c ity  physicians. The la t te r  frequently examined the ways o f curing 
of barber-surgeons and required them to have a medical p ractice  and knowl
edge free of "s u p e rs tit io n s " , i .e .  magical means. The a rt of midwives was 
in s titu tio n a liz e d  in  1738 as the f i r s t  "Society o f Old Women" was founded. 
Some signs of lega l midwifery can be traced to the 1690s when the 
"o ld  women" had to present themselves before the magistrates. A fte r 1738 
lega l midwives too became under the supervision o f town physicians and
the a rt of "o ld  women" was required to be " fre e  o f magic" from th is  time 

32on. The features of in s t itu t io n a liz a t io n  o f healing and hygiene, however, 
did not necessarily lead towards the cessation of witch t r ia ls ,  as i t  
might be expected. In te re s tin g ly  enough, barber-surgeons and o f f ic ia l  mid
wives under the pressure o f the ob liga tion  to  p u r ify  th e ir  a rts  frequently 
accused popular healers and midwives of w itc h c ra ft, i .e .  "supe rs titious " 
healing and prac tices . The charge of w itch c ra ft seems to have been a means 
of guaranteeing the punishment of bunglers. As i f  they had wanted to
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demonstrate by th is  way th a t th e irs  was a p rac tice  free o f magic, i .e .  a 
le g a l one while tha t o f those outside of soc ie ties  was "su p e rs titio u s ", 
i . e .  an i l le g a l one.

dános Kis, an e ffic a c io u s  cunning man was denounced f iv e  times by the 
barber-surgeon gu ild  between 1743 and 1748. He was accused o f p rac tis ing  
magical healing as w e ll as w itch c ra ft. Mrs. Sámuel Szatmári was denounced 
by the "Society of Old Women" in  1744. She was accused o f using magical 
means in  midwifery and o f maleficium, too. Both o f them were banished from 
Debrecen as a great many o f th e ir  colleagues who were denounced by members 
o f the two soc ie ties .'53

I t  may be c h a ra c te r is tic  th a t w itchc ra ft accusations against the re 
p resenta tives of lega l hea ling  and midwifery never seem to  have achieved 
th e ir  purpose. The s o c ie tie s  always defended th e ir  members. Mrs. György 
A rany i, an o f f ic ia l  "o ld  woman" was accused o f w itchc ra ft by her patients 

a t le a s t four times between 1740 and 1746. She, however, always managed to 
escape being condemned as a w itch. So did Mrs. Bános Oláh who was ac
cused by the cunning man o f Hadház and some of her patients o f w itchc ra ft 
in  1749. The cunning man id e n t if ie d  her as a w itch who brought about the 
newborn babe of Mrs. Pesti to  be i l l .  Mrs. Oláh was f in a l ly  defended by the 
"S oc ie ty  of Old Women" and was acquitted while Mrs. Pesti was punished fo r 
s lande r, on the one hand, and fo r "having addressed a d e v ilis h  sorcerer" 
( i . e .  the cunning men o f Hadház) on the o th e r.33

The w itchcra ft t r i a l  testim onies reported o f some ty p ic a l c o n f lic ts  be
tween "wise women" and th e ir  pa tien ts . Rejecting the popular healer or mid
w ife  the prize of curing o r abandoning her fo r  another "wise woman" often 
re su lte d  in  the illn e s s  or other kind of troub les of the pa tien ts  who then 
accused "wise women" o f w itc h c ra ft according to  the s to rie s  o f bewitch
ment. W itchcraft could be in te rp re ted  here as a means of re in fo rc in g  the 
respected ro le  of "wise women" who were not allowed to offend in  any way. 
On the other hand, however, the patients could also turn th e ir  back on them 
in  th is  way, taking in to  consideration p r im a rily  the malevolence o f "wise 
women" and not th e ir  own g u i l t .  I t  would be d i f f i c u l t  to fin d  out which of 
the two conclusions f i t t e d  in  fa c t in  the actua l s itu a tio n  w ithout taking 
a look  a t the stories behind the testimonies.

I  would suggest th a t 18th-century Debrecen w itchcra ft accusations 
aga inst "wise women -  embedded in  the b a ttle  between lega l and i l le g a l 
hea ling  -  prepared the soc ie ty  fo r the v ic to ry  of o f f ic ia l / in s t i t u t io n -  
a lize d  medicine instead o f conserving the t ra d it io n a l one.
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One faces the same problem o f in te rp re ta tio n  when attempts to  com
prehend the c o n flic ts  between landlords and lodgers, neighbours and the 
begging poor reported in  the testim onies. These types of c o n f l ic ts  seem 
very s im ila r  to those described by K. Thomas and A. Macfarlane as a 
ch a ra c te r is tic  of English w itch c ra ft accusations. Refusing a poor woman 
m ilk , bread, household u te n s ils , denying her lodging or k ick ing her out of 
i t  o ften  resu lted in  sickness or in  the loss o f livestock of uncharitab le  
people who then accused the re jected women o f w itchcra ft according to 
Debrecen (as well as many other Hungarian) w itchcra ft t r i a l  t e s t i 
monies.

Was w itch c ra ft a conservative force in  th is  case or did i t  con
tr ib u te  to new socia l norms?

Social and economic developments o f the 17th-18th-century Hungarian 
communities could hardly give way to a s p i r i t  o f c a p ita l is t ic  in d iv id u a l
ism as i t  was suggested by Thomas and Macfarlane as a possible in te rp re 
ta tio n  o f the kinds of c o n flic ts  to ld  in  English w itchcra ft testim onies. 
My investiga tions  in to  contemporary Debrecen loca l h is to ry  have revealed 
some aspects of socia l problems w ith  the poor but from another po in t 
o f view.

As I  mentioned above, Debrecen represented a place of refuge during 
Turkish time. There was hardly any obstacle to s e tt lin g  the re . C ity 
magistrates did not (could not) con tro l each and every stranger coming 
in . From the end of the 17th century, however, a considerable sw itch-over 
to a more serious contro l took place ju s t as Turkish wars were over and 
Debrecen acquired the l ib e r ty  of a free roya l c ity .  The con tro l o f s e t t l in g  
in  was introduced fo r economic considerations as w e ll. The wealthy market- 
town o f the 16th-17th centuries showed many signs of impoverishment from 
the end of the 17th century. This was the consequence of heavy war indem
n it ie s  imposed on her by Turkish and German armies in  the la te  phase of 
Turkish wars, on the other hand, and town economy suffered considerable 
losses under the circumstances o f post-war developments, too. Debrecen had 
to experience the decline of her long-distance c a ttle -tra d e  and her 
sm all-scale trade and industry also saw a recession. The repopulation of 
the Great Hungarian P la in , the re v ita liz a t io n  of i t s  a g r ic u ltu re , trade 
and industry  resulted in  an unprecedented competition between new market
places and Debrecen. Recessive town economy could not support masses of 
strangers any more and a considerable process of pauperization began from 
w ith in , too.
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Debrecen m agistrates attempted to f ig h t  th is  tendency in  adminis
t r a t iv e  ways. They declared a ve ritab le  campaign against s e tt lin g  in , 
against " i l le g a l"  lodgers and beggars. Series o f decrees were issued to 
f ig h t  the "crowds o f poor" from the end o f the 17th century on. Con
d it io n s  of s e tt l in g  were made s tr ic te r  "capta ins of s tree ts" (contempor
ary adm inistrative a u th o r it ie s )  were obliged to v is i t  the houses and to 
in te rroga te  each o f the inhabitants whether they lived  there le g a lly  or 
i l le g a l ly  ( in  the la t t e r  case they should be expe lled), landlords were ob
lig e d  to denounce th e ir  i l le g a l or even "immoral" lodgers.

T rad itiona l begging was prohibited in  pub lic  places as w e ll as at 
house doors. Beggars were removed from the c i t y  and taken to the poorhouse 
outside the c ity  w a lls . Only poorhouse beggars had the r ig h t to beg 
from th is  time on, they wore a special sign o f " o f f ic ia l  beggars" on th e ir  
c lo thes.

Groups of the poor were frequently summoned before the magistrates in  
order to be checked ou t. Huts and hovels made o f ground were demolished, 
even the wandering g ips ies  were banished from Debrecen.^

C ity  magistrates, however, had to renew these decrees from time to  time 
and the long series o f orders te s t ify  tha t adm in is tra tive  measures hardly 
achieved th e ir purpose. Nevertheless, i t  is  reasonable to suppose tha t 
these measures spoiled the re la tions between landlords and lodgers or be
tween tra d it io n a lly  ch a rita b le  C a lv in is ts  and the begging poor. The de
crees of the m agistrates evidently developed v ig ilance  and spread sus
p ic io n , they might have been considerable in d ica to rs  of w itchcra ft charges, 
too . The position o f the c ity  poor turned out to  be more uncertain than i t  
was when tra d it io n a l begging at least was allowed. The problem of poor 
r e l ie f  was not solved by driv ing some dozens o f beggars in to  the only 
almhouse with lim ite d  capacities. As a consequence, the poor continued 
walking the stree ts  o f Debrecen and to knock a t doors fo r some alms. The 
fa c t  tha t many of them had been refused and then accused of w itch c ra ft 
instead of being denounced as an i l le g a l beggar simply, might be explained 
in  the sense as K. Thomas interpreted the s im ila r  features of English 
w itch c ra ft accusations. Town decrees p roh ib ited  begging and alms-giving at 
house doors, too, but C a lv in is t re lig io n  s t i l l  required the la t te r .  Those 
re fus ing  a begging woman could probably e lim ina te  th is  opposition by ac

cusing the poor o f w itc h c ra ft.
On the other hand, however, w itchcra ft charges against the poor might 

have supported the m agistra tes' e ffo r t  to  expel them from the c ity ,  they
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might have f i l le d  in  the gap that existed between the requirements o f c ity  
decrees and th e ir  evident fa ilu re . W itchcra ft accusations against the 
poor -  embedded in  the campaign of Debrecen magistrates to p u r ify  th e ir  
c i ty  and to prepare the way fo r the in s t itu t io n a liz e d  poor r e l ie f  -  might 
have served as a means o f consolidating new soc ia l norms ra ther than of 
re in force ing the t ra d it io n a l ones.

I  would conclude now that 16th-17th-century Debrecen w itch-hunting 

represents a re la t iv e ly  small-scale persecution characterized by a more or 
less accusatoria l system of ju r is d ic t io n , by a C a lv in is t theology tha t a l
most e n tire ly  denied the p o s s ib ility  of the witches pact and by three 
predominant types o f w itch c ra ft charges th a t were embedded in  soc ia l move
ments providing lega l p o s s ib il it ie s  fo r so lv ing  c o n flic ts .

W itchcraft accusations, however, seem to  have frequently appeared in  
those cases when lega l o u tle ts  of tensions proved in s u ff ic ie n t fo r  solving 
problems, on the one hand, and in  soc ia l s itu a tio n s  characterized by 
"dense" c o n flic ts  on the other. W itchcraft charges re flec ted  p lenty of con
tra s ts  of contenporary c ity  l i f e  that were in  the process of change in  many 
respects: good versus bad reputation, "m o ra lity " versus "im m ora lity ", 
health versus i l ln e s s ,  magical power versus magical power ( r iv a lr y ) ,  
strangerhood versus residence, " le g a lity "  versus " i l le g a l i t y " ,  wealth 
versus poverty, e tc . I t  seems that h o s t i l i t ie s  among neighbours were par
t ic u la r ly  strong i f  two or more of these contrasts were present a t the same 
time in  b ipo la r re la tio n s . I t  seems to be reasonable to accept the argu
ment of fu n c tio n a lis t explanation that w itc h c ra ft charges contributed to 
elim inate manifold tensions, whether the accusations represented a con
servative force reassuring tra d it io n a l norms ( i . e .  tha t of the "pious and 
godly married women" or they served as a means o f consolidating new values 
( i . e .  the in s t itu t io n a liz a t io n  of healing and poor r e l ie f ) .

The s to ries  of bewitchment in  the w itch c ra ft t r i a l  testimonies seem 
to re f le c t only some signs of real concealed socia l problems and pro
cesses.

The three socia l/m ora l campaigns I  attempted to introduce were s t i l l  
active  when w itch c ra ft t r ia ls  ceased to e x is t in  Debrecen in  the second 
h a lf of the 18th century. I t  was the series o f royal decrees issued by the 
Governor General o f Queen Maria-Theresa th a t seems to have put an end to 
w itchc ra ft t r ia ls  though some doubts concerning the p ro b a b ility  o f w itch
c ra ft  had already been expressed by a c ity  advocate o f the 1720s.
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The cessation of formal proceedings was obviously not accompanied by 
th a t o f informal accusations. Debrecen archive sources te s t i f y  that 
popular suspicion of w itc h c ra ft s t i l l  flou rished  in  the 19th century. And 
the people of Eastern Hungary happened to be exce llen t informants o f the 
20th-century fo lk lo r is ts  studying witch b e lie fs .
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MISSING FOOTPRINTS: MALFFICIOM IN MODENA

Mary R. O ' N e i l  

Seattle

The h is to ric a lly  powerful figure of the European witch, long dominant 
in  both learned and popular imagery, has faded somewhat in recent years. 
Under the influence of anthropological models, h istorians have focused not 
so much on "witches" per se, as on the socia l setting within which in 
d ividuals came to be perceived as witches. Other characters in the witch- 
dramas played out in the v illages  of Europe have received more atten tion , 
such as the neighbours and victims whose accusations of maleficium fueled 

the witch tr ia ls  of the sixteenth and seventeenth centuries. Of a l l  these 

new players, i t  is  the figure  of the counter-witch who has contributed  

most to the h is to ric a l understanding of how in ta c t witch b e lie f systems 

functioned on th e ir own terms, especially in  those periods and geographi
cal areas where witch t r ia ls  did not occur. From English cunning men, to 

the F riu lian  benandanti and the Hungarian tá lto s , historians have id e n ti
fie d  a sociologically d is tin c t set of persons charged with undoing the 

harm attributed to witches. As a resu lt, witch b e lie fs  have been returned 

to th e ir o rig inal context, where they comprised only one half of a more 

elaborate system of b e lie fs , which went beyond identify ing  the source of 
an ind iv idual's  misfortune to provide a rep erto ire  of remedies against 
tha t misfortune. This previously missing, remedial "other half" of Euro
pean witch belie fs  contributes in s ig n ifican t ways to an understanding of 
tra d itio n a l magical b e lie f  systems.

This paper w il l  discuss the remedies against w itchcraft used in the 

ju risd ic tio n  of Modena in north central I t a ly  in the sixteenth and seven
teenth centuries. In p a rtic u la r, I  w il l  attempt to sort out the complex 

web of relationships between the v illage  healers who administered these 

magical remedies, the sick persons (diagnosed as victims of maleficium) 
who called on healers for cures, and the persons accused of w itchcraft by 

these same victims or th e ir  fam ilies. W itchcraft accusations in the 

Modenese countryside were overwhelmingly d irected against local v illag e  
healers, for i t  was in the exercise of th e ir  healing functions that they

Akadémiai Kiadó, Budapest
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came to  be perceived as witches by c lie n ts  and neighbours. A reconstruc
t io n  o f the tra d it io n a l remedial system, and especia lly  of the re la t io n 
ships between healers and p a tie n ts , is  therefore a p re requ is ite  fo r  p lac
ing I ta l ia n  witch b e lie fs  in  th e ir  sp e c ific  h is to r ic a l se ttin g .

The approach to magical crimes taken by the Roman In q u is it io n  gave a 
spec ia l prominence to  the ro le  of healers in  the I ta lia n  countryside. As 
p a rt o f a broader campaign against "su p e rs tit io n ", the lo ca l o ff ic e s  of 
the In q u is itio n  conducted a series of t r ia ls  against p ra c tit io n e rs  of 
popular magic, fo r offenses includ ing magical healing, love magic and 
d iv in a tio n  (usually to f in d  lo s t or stolen o b je c ts ). In order to  conduct a 
t r i a l ,  the Holy O ffice  required tha t a person have performed a sp e c ific  
magical procedure, witnessed by others. Denunciations fo r maleficium did 
not meet these requirements, because, in  the view of the court, they were 
based on suspicions ra the r than on observation of a magical procedure. The 
re s u lt  was that even though many people made denunciations o f w itch c ra ft 
to  the Roman In q u is itio n , these were usually not pursued. As the Modenese 
cou rt noted in dropping one such case, "there are no withnesses to  an act 
of m alefic ium , but only so many suspicions".^ The cases that were pursued, 
by co n tra s t, were those where witnesses could te s t i fy  to the performance 
o f a s p e c ific  magical procedure. The m ajority of these involved the magical 
hea ling  o f sicknesses diagnosed as o rig in a tin g  through maleficium . Because 
o f the co u rt's  approach, the records of the Roman In q u is it io n  t r ia ls  fo r 
s u p e rs tit io n  thus co n s titu te  an especia lly  r ic h  source fo r the study of 
magical remedies, and of the re la tionsh ip  o f these remedies to the harm 
they sought to undo.

T r ia l records from Modena reveal no organized group of counter- 
w itches l ik e  the benandanti, but they do provide extensive evidence about 
the a c t iv i t y  of in d iv id u a l healers who performed remedial functions on 
beha lf o f the bewitched. V illa g e  healers treated illnesses o f both natura l 

and magical o rig in  through a series of techniques c o lle c tiv e ly  re fe rred  to 
as "s igns" (segnamenti) . These procedures included making the sign o f the 
Cross (hence the term "s ig n in g ") over the s ick  person, sometimes accom
panied by other prayers or verbal formulae (which the court ca lled  incan
ta t io n s )  and by natural remedies, such as baths, ointments and herbal re 
medies. Popular healing techniques thus took an e c le c tic  approach, drawing 
on a l l  availab le  forms of power, whether natura l orthodox or magical. The 
Church had no objection to remedies which could be shown to operate on a 
pure ly  natura l le ve l, but was strongly opposed to syncretic cures which
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drew orthodox re lig ious elements into an unorthodox context. The most 
basic re s tric tio n  enforced by the Inqu is ition  in these t r ia ls  was that 

against cures which contained words of any kind, whether orthodox prayers 

or magical formulae. The inadequacies of o f f ic ia l  medicine and the un
c e rta in tie s  of the s p ir itu a l remedies administered by c lerics  l e f t  plenty 

of room for trad itio n a l healers, most of whom were older women who
charged small fees for th e ir  magical cures. The re latives  of sick people 

took an active approach towards the procurement of remedies, seeking out 
known healers to request th e ir  services. Given the financial incentive for 

healers, i t  is somewhat surprising to find  that clients in it ia te d  most 
healing transactions, often in a persistent and demanding way, pressing 

hesitant healers act. Indeed t r ia l  records reveal a series of techniques 

by which a c lien t could e ffe c tiv e ly  force a re luctant healer to perform a 

magical remedy for her neighbour's benefit.
But why would c lien ts  need such techniques, and why were healers so 

cautious? The most obvious explanation is  that by the la te  sixteenth  

century, the orthodox campaign against magical healing had crim inalized  

the performance of tra d itio n a l cures. Those formally charged with super
s tit io u s  healing risked being "sent to Modena", which in ru ra l parlance 

implied imprisonment there during t r ia l  by the Inqu is ition , and penalties  

ranging from the standard public hum iliation (standing in fro n t of the 

parish church during Sunday Mass) to whipping and exile  in extreme cases.
Thus many healers turned down requests for th e ir services, e x p lic it ly

2
c itin g  th e ir  "fear of the In q u is itio n ".

And yet the methods to which c lien ts  resorted in order to force 

re lu ctan t healers into performing the tra d itio n a l remedies are c le a r ly  far 

older than the In q u is ito r ia l campaign of the la te  sixteenth century. The 

ac tive , even aggressive ro le  of the c lie n t vis à vis the healer has a 

longer, more complex h istory as part of the balance of power in  a t ra 
d it io n a l remedial system. The c lie n t 's  power to coerce performance of 
cures was, in fac t, b u ilt  into the formal structure of requests made by 

the c lie n t to a healer. The best evidence of th is  is provided by older 

witnesses tes tify in g  about things learned a h a lf century e a r l ie r ,  before 

the reorganization of the Inq u is ition  in the 1540's , and well before the 
anti-superstition  campaign of the la te  16th century. In testimony given in 

1622, but re ferring  back at least a century, the 78 year old Maria Rossi 
repeated what her mother-in-law had told her many times: "when someone is  

bewitched ( quasta) , you should find a person who is  thought to be a witch,
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and ask them three times fo r  the love of God to  h e a l" .3 Often the three 
requests "fo r the love o f God" were accompanied by three charitab le  o f fe r 
ings (elemosine) , in  a combination th a t, according to t ra d it io n ,  no 
hea ler could refuse. Donna Joanna T u rr ic e lla  used th is  approach when 
her daughter-in-law Rosa returned from a t r i p  w ith pains in  her th roat 
and abdomen.

I  realized tha t she could easily have been bewitched, so we sent 
three elemosine to  Lucia del Cerco, who is  said to heal the bewitched. 
I  sent her bread, cheese and salami by the servant, te l l in g  him to 
ask her three times fo r  the love o f God to  teach us something to 
heal her.4-

The r i t u a l  nature of th is  requirement is  ind ica ted  by warnings against ex
ceeding the prescribed number of o ffe rings . This was not a case o f ord in
ary b ribe ry , in which more was necessarily b e tte r ;  ra ther, the request fo r 
assistance was i t s e l f  a k ind  of magical procedure in  which use of the cor
re c t formula was c ru c ia l.

(Domenica de Toleto) said to beware o f g iv in g  anyone more than three 
elemosine, because on ly  in  th is  manner do they have to heal. But i f  
you give them more than three, they are free  to heal or not to  heal. 
Then i f  they don' fe e l l ik e  i t ,  they won't h e a l.5

C lie n ts  then were not the passive object o f healing procedures, but were 
a c tiv e  partic ipan ts , seeking out and procuring customary remedies to  the 
cond itions  that a f f l ic te d  themselves, th e ir  fa m ilie s  and th e ir  live s to ck . 
This confidence in  th e ir  power to coerce a re lu c ta n t healer survived the 
e f fo r ts  of the church to  suppress a l l  such p rac tices , but not w ithout cost 
to  the c lien ts  themselves.6 By the 1620's, the Inq u is itio n  had become 
aware o f the pressures placed on healers, and a new series of t r ia ls  was 
in i t ia te d ,  in which c l ie n ts  appeared no longer ju s t as witnesses but as 
defendants charged w ith  com p lic ity  in magical hea ling .^

The a b il ity  of the c l ie n t  to coerce a cure re fle c ts  not only con
fidence in  the existence o f remedies, but also a series of doubts about 
the person who performed those remedies, in  p a r t ic u la r  about the hea ler's  
re la tio n sh ip  to the harm she could undo. Witnesses making accusations of 
maleficium  repeatedly poin ted to successful cures as evidence of a healer's 
magical a b il i ty ,  presenting the fa ilu re  o f a cure in  th e ir  own case as a 
k ind  o f malpractice. The ir statements re f le c t  a general assumption o f the
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equivalence between healing and harming; indeed, th is  concept had a tta ined 
p roverb ia l sta tus. A witness te s t if ie d  in  1579 against a healer accused of 
m aleficium , saying: " I  have heard Maria say she has healed and restored 
more ch ild ren than she has ha irs on her head, and i t  is  commonly said tha t

g
those who know how to heal also know how to  harm". Like the benandanti 
who claimed to f ig h t  witches and protect the community from magical harm, 
but who encountered suspicion from th e ir  supposed benefic ia ries as w e ll as 
from the In q u is itio n , Modenese healers were regarded with a nervous com
b ina tion  of hope and fear by the people they treated. Indeed, the same 
people who sought them out as healers frequen tly  denounced them as witches 
( streqhe and malefiche) to the In q u is it io n .

These s tru c tu ra l connection between healing and harming are re 
fle c te d  in  another tra d it io n a l assumption, tha t magical cures a c tu a lly  re 
quired magical harm. Many witnesses explained tha t such cures functioned

g
by d isplacing illn e s s  from the sick person onto another creature. To c ite  
one example from 1609, Benedetta Collechina came to the A ltim ani house to 
sign a sick c h ild ; a few days la te r ,  the fa m ily 's  ox became s ick and had 
to  be butchered.

Everyone in  the fam ily holds tha t she bewitched (a f fa t tu ra to ) the 
ox, because they have heard tha t such people cannot heal a c h ild  
w ithout destroying ( guastare) another l iv in g  th ing, e ithe r an animal 
or a ra tio n a l crea ture

This concept permitted a wide range of m isfortune to be blamed on healers, 
even i f  no healer had been in  the household. When th e ir  horse become 
s ick , Margarita Lamberti suggested to her husband that "perhaps Ingarda /а 
lo ca l healer/ had signed a neighbour's c h ild ,  fo r i t  is  said th a t these 
witches cannot heal one without bewitching a n o th e r" .^

In a lengthy deposition from 1611, Giovanni G a lli te s t i f ie d  about 
h is  suspicions concerning Ursolina, whom he ca lled  on to heal the same 
daughter he suspected her of harming.

I  saw Ursolina one day and to ld  her th a t my daughter was bewitched 
( guasta) , tha t I  had been to ld  she had done th is  and that i f  I  thought 
th is  was true I would have wanted to  make her known to a l l  /as a 
w itch /. . . .  I  to ld  her she should heal ( conciare) my daughter, but she 
said she d id n 't  know how to do anything, so I  le t  her go.

A fte r four or s ix  days she came to f in d  my daughter at home in  bed 
gravely s ick ; she had been given communion and holy o i l  because she
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was thought to be almost dead. Ursolina went to  the bed to touch her 
and said not to worry, tha t she hoped she would heal. Then she le f t  
and my daughter afterwards began to get b e tte r; now she is  w e ll and 
a liv e , and must be about 20 years o ld .

But in  leaving the house, Ursolina gave an apple to my son ca lled  
Domenico, 8 years o ld , who ate i t  and then got sick in  such a manner 
th a t he became a l l  dry l ik e  a piece o f wood. I  judged tha t U rsolina 
had bewitched ( guasto) him through tha t apple, so I  went to f in d  her 
and threatened her saying i f  she d id n 't  heal my ch ild , I  would cut 
her th roa t. She said she was a good woman and didn’ t  know how to  do 
anything, so I  d id nothing more to her, but then the ch ild  got b e tte r 
because I  anointed him w ith an ointment I  bought at Carpi from a 
sp e tia le  (h e rb a lis t) . . . .

A fte r  my children had been healed, two animals got s ick, a pig which 
died and a cow which is  not yet dead but on the verge. People say 
th a t the animals have been bewitched ( s t r ia te ) , that Ursolina l i f t e d  
the m ale fic io  from the ch ild  and put i t  on those anim als.12

This testimony provides an important statement o f the idea that m a le fic ia l 
in ju ry  was somehow ne ither created nor destroyed, but rather displaced from 
one creature to another. The underlying lo g ic  implies that the most any 
healer can do is  remove, ra the r than t r u ly  re p a ir , such an in ju ry . More
over, i f  healing can be achieved only a t the expense of another crea tu re , 
a l l  healers are suspect as harmers, since th e ir  e ffo r ts  to heal depend on 
the displacement of m aleficium .

There was then an in te rn a l tension in  the remedial b e lie f system, a 
tension which arose from the close connections between magical healing and 
magical harming. In many ways, th is  was a lo g ic a l association. Remedial 
knowledge implied understanding the cause o f disease, and i t  made sense 
th a t such knowledge could be used to induce a condition as w e ll as to 
cure i t .

M issing Footprints

The best example from the Modenese records of how th is  re la tio n sh ip  
operated in  popular b e lie f is  found in the cure fo r  mal d i pediga (s ic k 
ness o f the fo o tp r in t) ,  a disease of m a le fic ia l o r ig in . The symptoms were 
varied and vague. When asked "o f what does the sickness of the l i f t e d  
fo o tp r in t  cons is t", one healer responded w ith  a comparatively elaborate 
explanation: "they get a pain in  the stomach and in  the soles o f the 
fe e t " . 13 I f  pediga was suspected, a d e f in it iv e  diagnosis could be made by 
measuring the sick person on both sides, using new thread spun by a v irg in  
g i r l . I f  one leg was longer than the other, th is  was evidence th a t the
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person's fo o tp r in t had been magically " l i f t e d "  in  an act of m aleficium . I f  
ashes adhered to the sole o f the sick person's fo o t, th is  too ind icated an 
empty place where the missing fo o tp r in t should have been .^

The basic concept behind th is  diagnosis seems to have been one o f a 
s tra te g ic a lly  located, magical opening in  the body, at the po in t o f con
ta c t with the earth, through which i t s  v i t a l i t y  was d ra in e d .^  These pa
t ie n ts  were v ictim s of w itc h c ra ft; th e ir  cond ition  was held to be fa ta l i f  
untreated. Luck ily , there was a cure, a procedure ca lled "lowering the 
fo o tp r in t"  ( sbassando la  pediga) ,  through which a missing fo o tp r in t was 
replaced and the person restored to health. The healer would have the sick 
person place his foo t on some ashes, creating a new fo o tp r in t.  These ashes 
were then gathered w ith a s ilv e r  coin, placed in  a piece of new c lo th , and 
taken outside, where the bundle was thrown backwards in to  a w e ll or run
ning water. In some accounts, the person throwing the bundle was instructed 

to  run away before i t  h i t  the water to avoid hearing the sound o f the im
pact. One c lie n t who could not trave l even managed to have her fo o tp r in t 
lowered at a distance; she sent her shoe to the healer, and ashes were 
sent back to be thrown in  the water.

This magical cure fo r  a magically induced condition was a common one 
in  the Modenese countryside. Many healers knew how to lower fo o tp r in ts ; 
Sancta de F e rra ris , fo r  one, te s t if ie d  in  1601:

I  have lowered fo o tp r in ts  many, many times during the past twenty 
years. In short, I lowered fo o tp rin ts  fo r everyone who came to me, 
because they brought me something to e a t.18

Moreover, the c irc le  o f p o te n tia l healers was constantly widening; the
widow who cured Giacoma Barbari of pediga to ld  her tha t "anyone whose

19fo o tp r in t had been u n lif te d  could then u n l i f t  i t  fo r o the r". People who 
had been cured in  th is  manner often did launch th e ir  own careers; th is  
seems in  fact to have been a prerequ is ite  fo r  tre a tin g  pedgia, fo r de
fendants inva riab ly  c ite  th e ir  own cures as the source o f th e ir  tech- 

20nique.
These tra d it io n a l,  i f  inform al, methods of transm itting  magical 

knowledge were disrupted in  the sixteenth century by the orthodox campaign 
against superstitious e rro r. But the popular b e lie f system of which such 
procedures formed part d id not evaporate overn ight; rather th is  competing 
b e lie f  system continued to  re in fo rce  assumptions and leg itim a te  a c t iv it ie s  
condemned by the church. Like Giacoma Barbari, witnesses before the court
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fre q u e n tly  alluded to proverbs or spec ific  statements by others as e v i
dence th a t, in  th e ir  own m ilie u , such a c t iv i t ie s  were w idely accepted. 
Ursola P o n tiro li, imprisoned in  1610 fo r lowering fo o tp r in ts , defended 
h e rs e lf both by construing as permissive a confessor's fa ilu re  to p ro h ib it 
her, and by claiming permission from a d if fe re n t kind o f a u th o rity .

I :  Whether she has anything to say about her case.
R: Only that . . .  never again in  a thousand years w i l l  I  do such a

th ing , and i f  the p r ie s t  had reprimanded me when I  confessed, I
would not have done i t ,  but since he said he saw no s in  in  i t ,  fo r 
tha t reason I  d id th is  th ing .

I :  Whether she spoke w ith  tha t p ries t before she performed th is  ex
periment and asked h is  advice as to whether she should do th is  
th ing.

R: Father, no, I  d id n 't  speak to him beforehand. But the women to ld  me
I  could do th is , because they said tha t since i t  had been done to
me, I  could do i t  to  others. For th is  reason I  did i t .  / I t a l ic s
added/.22

Ursola thus c ites t r a d it io n a l,  common knowledge as an a lte rn a tive  source 
fo r  the leg itim ation o f her actions. At the same time, she recognizes the 
p r ie s t  as the loca l voice o f the church, prudently implying tha t i f  he had 
ru le d  out her procedure in  confession, she would have accepted h is  as the 
h igher au thority . This may have been an expedient approach on her pa rt, but 
her testimony nonetheless provides a useful statement of the way in  which 
o ra l tra d it io n ,  repeated in  each generation and restated on every re levant 
occasion, continuously reva lida ted  magical a c t iv i t ie s  on the popular 
le v e l,  despite the church's objections.

When th is  procedure came to  the a tten tion  of the Holy O ffice  in  the 
e a r ly  1600's, In q u is ito rs  displayed a certa in  amount of confusion about 
the d is t in c t io n  between l i f t i n g  and lowering fo o tp r in ts , provoking w it
nesses to  careful explanations of the d iffe rence . Margarita P o n tiro li 
explained in her testimony o f 1610, "to  u n l i f t  i t  fo r  them is  to heal i t "  
( d is le v a r l i  la e g u a r ir la ) .  Some of the co u rt's  confusion can be seen in  
J u lia  de Carraris ' 1612 sentence fo r "having signed, in  a supe rs titious  
and d ia b o lica l manner, a sickness called sbassare la  pediga (lowering the 
fo o tp r in t ) " .  Although the author of th is  formal statement missed the d is 
t in c t io n  between the sickness and i t s  cure, i t  is  c lear from repeated 
t r i a l  testimony that the sickness was called mal d i pediga, while the cure 
was "lowering" or rep lacing a missing fo o tp r in t.

Most defendants fre e ly  confessed to remedial lowering of fo o tp r in ts , 
but vigorously protested any im plica tion  th a t they had l i f t e d  one; in
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sho rt, they admitted healing but not harming. The t r i a l  o f Sancta de 
Ferrara in  1601 on charges of supe rs titious  healing provides one example.

I :  Whether she ever bewitched (m a le fica ve rit) any person e sp e c ia lly  by 
l i f t i n g  fo o tp r in ts .

R: I  don't know how to l i f t  fo o tp r in ts , although I  do know how to 
lower them, nor is  there anyone who knows how to lower them be tte r 
than me.

She was to ld  that her statement tha t she does not know how to  bewitch 
lacks v e r is im ilitu d e , fo r those who know how to lower one, also 
know how to l i f t  one.

( Ei d ic to  quod non est v e r is im ile  quod nesciat m ale fic ia re  nam quel- 
l i  ehe sanno sbassarla, sanno anchora le v a r la .)

R: I t  is  true that the proverb says tha t 'who knows how to  hea l, also 
knows how to harm, but as fo r  me, although I know how to  lower a 
fo o tp r in t, I  don 't know how to l i f t  one nor how to bewitch ( quas- 
ta re ) .23

Sancta's reply seems to correct the In q u is ito r 's  version of th is  proverb, 
removing h is  spec ific  reference to l i f t i n g  fo o tp rin ts  and re tu rn ing  i t  to 
the broader context of healing and harming. Despite such den ia ls , the t r a 
d it io n a l connection con tinua lly  reasserted i t s e l f ,  both in  maleficium  ac
cusations against healers o f the mal d i pediga, and in  questioning by the 
c o u rt.

In a s im ila r t r ia l  from 1624 fo r  "sign ing fo o tp r in ts " , Maria Priora 
was confronted with both learned and popular assumptions about the equiva
lence o f healing and harming.

I :  Does she know that she is  commonly held by a l l  to be both a male- 
f ic a  and a s tr ig a .

R: I  don 't know why they hold me as a w itch, except because I  sign 
fo o tp r in ts .

I :  Whether she ac tua lly  and t ru ly  knows how to perform m a le fic ia , 
especia lly that o f l i f t i n g  fo o tp r in ts .

R: Signor, no, I  don 't know how to bewitch ( guastare) .
Told to beware of l ie s  because i t  is  the sad and common ru le  among 

witches 'th a t who knows how to heal, knows also how to  harm'. 
( . . .  quia est regula t r is ta  e t communis apud maleficos che chi sa 
quarire , sa anco guastare.)

R: I  don 't know how to bewitch ( guastare) .

The vernacular o r ig in  of th is  proverb ia l maxim was underlined in  both these 
cases by the In q u is ito r ia l notaries, who momentarily switched in to  I ta l ia n  
from the Latin  o rd in a r ily  used to  record a l l  statements of the co u rt.

Although Inqu is ito rs  re ferred to such tra d it io n a l assumptions, and 
accepted testimony about a person's reputation ( publica voce e t fama).
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auch an approach c le a r ly  re lie s  on pub lic  op in ion and common knowledge 
more than on any e x p l ic i t ly  theological perception of an issue. These 
types o f evidence were c ite d  when they use fu l, but never constitu ted the 
e n t ire ly  of the c o u rt 's  agenda. In th is  case, the court drew on i t s  own 
learned theolog ical approach to reach a re la te d , but u ltim a te ly  d if fe re n t 
conclusion about the ambivalent character o f M aria 's magical healing 
a b i l i t ie s .

She was to ld  tha t i t  is  presumed that she had a pact with the demon, 
e ith e r alone or w ith  others, because ashes or f lo u r  do not of them
selves have the power to  heal the s ick , e sp e c ia lly  those in  extrem is. 
Since those people were healed, as has been te s t if ie d ,  i t  must be 
said that th is  was done e ithe r by the power o f God or the demon. And 
since God holds su pe rs titions  in abomination, i t  is  necessary to 
a ffirm  that i t  was done by the power o f the d e v il. She re p lie d , ' I  
have made no pact w ith  the d e v i l . '25

Although the court had confronted her w ith the healing/harming proverb, 
i t s  own theolog ical a n a lys is , unlike the popular one, did not require her 
to  have done harm in  order to  be implicated in  a d ia b o lica l a c t iv ity .  The 
t r i a l  orig inated w ith  accusations that Maria had caused the m a le fic ia l 
cond itions she purported to  cure, including a t le a s t one death. However, 
th is  statement makes i t  c le a r that the In q u is it io n  was prosecuting her fo r 
healing (w ith the aid o f the d e v il) , and did not require  evidence o f harm
ing to  fin d  her g u i l ty .  The theological term fo r  removing a spe ll by means 
o f another spe ll was maleficium  ad sanandum, fo r  despite i t s  pos itive  goal, 
magical healing remained an act of w itchc ra ft in  the eyes of the Church. 
And yet In q u is itio n  t r i a l s  which convict healers o f maleficium ad sanandum 
ro u tin e ly  pass over accusations that these same people had caused male
f i c i a l  in ju ry . Learned and popular witch b e lie fs  are both re flec ted  in  
these t r ia ls ,  but the cou rt and i t s  ru ra l inform ants operated w ith sepa
ra te  agenda.

There was one unusual aspect of Maria P r io ra 's  t r i a l .  Most healers 
lowered foo tp rin ts  w ith  ashes only, but Maria sometimes used f lo u r ,  in  a 
procedure she explained as fo llow s:

Once my fo o tp r in t was lowered with f lo u r ,  and I  was to ld  tha t there 
was no more danger th a t my foo tp rin t would be l i f t e d .  I  then lowered 
i t  fo r others in  th is  manner. I  had them place th e ir  foot on the 
f lo u r ,  gathered the f lo u r  with a coin, made a gnocco out of i t ,  then 
cooked i t  in  the f i r e  and gave i t  to  eat to  a dog, cat or to any
crea tu re .26



MISSING FOOTPRINTS 133

There were two problems w ith th is  va ria tio n  on the theme of lowering fo o t
p r in ts . F irs t  (she was asked), i f  f lo u r  prevented any fu ture  fo o tp r in t
l i f t i n g ,  "why then d id n 't  she do th is  experiment once w ith f lo u r  fo r

27everyone, so there would be no fu rthe r maleficium"? With th is  shrewd 
question, the In q u is ito r  Giovanni Vincenzo Reghezzo de Tabia attempted to 
undermine her se lf-p resen ta tion  as a healer, implying that her fa i lu re  to 
use the more powerful, permanent cure on every occasion was i t s e l f  e v i
dence of h o s tile  (or less than to ta lly  beneficent) in te n t.

Secondly, feeding the qnocco to an animal in e v ita b ly  aroused sus
p ic ions , because o f the common assumption tha t magical cures functioned by 
tra n s fe rr in g  sickness to another creature. J u lia  Gossina, a pa tien t who 
was also Maria's co-godmother ( comadre) , drew the lo g ica l conclusion and 
took precautions.

When I  heard th is ,  I  thought that the dog or cat who ate tha t qnocco 
would d ie , and since we have a dog, I  gave i t  to  a cat. The cat ate 
i t  and began to cough, ju s t as I  had been coughing; i t  had spasms in  
the th roa t, and vomited, ju s t as I  had done. I t  seemed as though i t  
would d ie .28

The cough did indeed p e rs is t u n t i l  the c a t 's  death, seven months la te r ;  
the time elapsed did not a lte r  observers' conviction  tha t th is  cat had 
been the v ic tim  of a magically displaced sickness. According to another 
w itness, Maria had admitted th is  mechanism:

Maria made a foccaccia ( fuqazza) w ith  the f lo u r and to ld  G iu lia  
Bergamaschi to give i t  to a dog, so tha t he would su ffe r the same 
sickness tha t she would have suffered and she would be healed.29

Moreover, the court accepted th is  inference as a po in t of fac t in  the case 
against Maria; in  a la te r  in te rroga tion , she was

warned to t e l l  the tru th , because i t  is  known from experience, es
pe c ia lly  in  the case of Ju lia  Gossina, th a t sickness was transfe rred  
to the cat who ate the qnocco, and th is  sickness persisted u n t i l  the 
c a t's  death.30

Pressed on the question o f why she gave the qnocco to an animal ra ther 
than a man, she re p lie d , "because i t  had been under th e ir  fe e t" , re fusing 
to admit any m a le fic ia l in te n t towards the animals in  question. The 
c o u rt's  re to r t  provides a memorable example o f In q u is ito r ia l commentary on
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s o c ia l and economic cond itions : "She was to ld  tha t th is  reason is  f r i v o l 
ous, since children and poor people would have eaten tha t gnocco even i f  
there  was some residue."

In  a f in a l,  marathon in te rroga tion  conducted before the In q u is ito r  
General and the Episcopal V icar General o f Modena, these themes rose to a 
crescendo.

I :  Why d id n 't  she eat th is  gnocco he rse lf since she is  poor, or give 
i t  to her ch ild ren or to ra tio n a l creatures.

R: I  don 't know, but I  d id n 't  eat i t ;  ra the r I  had them give i t  to  the 
cats or dogs, because my aunt taught me th is .

She was warned to t e l l  the tru th , fo r i t  states in  the acts th a t ac
cording to several witnesses and co-witnesses, the cat tha t ate the 
f lo u r  gnocco was oppressed by the il ln e s s  tha t was l i f t e d  from Ju lia , 
and tha t th is  occurred immediately a fte r  eating the gnocco.

I t  is  therefore presumed and suspected tha t the maleficium was trans
fe rre d  from Ju lia  to the ca t. The gnocco was given to the animals and 
not to  men, so tha t the cat might die but the ra tio n a l creature would 
n o t, especia lly because o f the common opinion tha t one bewitched 
person cannot be healed unless another is  bewitched ( precipue stante 
i l i a  opinione vulgata quod non potest sanari unus m a le fic ia tus , quin 
a liu s  m a le fic ie tu r) .

Although Maria Priora persisted in  her denia ls of m a le fic ia l a c t iv i ty ,  she 
was u ltim a te ly  sentenced to  the most severe penalty imposed by the
Modenese In q u is itio n  in  such cases, pub lic  whipping and e x ile  from the 
ju r is d ic t io n  of Modena.

U nlike  Maria, there were a few defendants who did admit l i f t i n g  
fo o tp r in ts  with the in te n t to  do harm. For the period between 1600 and
1625, there are only four such cases in  the Modenese t r i a l  records; during
the same years, there were twenty-three cases o f people who confessed to
curing  by lowering fo o tp r in ts . Less widespread than i t s  remedial opposite, 
a t r a d it io n a l technique fo r  causing magical harm nevertheless did e x is t; 
th a t technique was the inverse of the cure by "lowering a fo o tp r in t" .  The 
method fo r  l i f t i n g  was described by E lisabetta  Bosia at her t r i a l  in  1609.

Father, I  want to t e l l  the tru th . Eighteen years ago, some g a r lic  
was stolen from my garden. Because there were fo o tp r in ts  on the 
ground, I  took the fo o tp r in t ,  tha t is  the earth where th a t person 
stood, put tha t earth in  an old c lo th , tie d  i t  w ith a thread and 
attached i t  to the chain of the chimney fo r three or four days. A 
woman then came whose name I  don 't know, and begged me to heal her 
because she was s ick . I  said to her, 'What have I  done to you?' She 
sa id , 'You have l i f t e d  my fo o tp r in t ',  so I  asked i f  she had taken my
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g a r lic  from the garden. She said no but I  said tha t she should t e l l  
me fre e ly  and ask my forgiveness; s t i l l  she said no, she hadn't 
taken i t .  I  said, 'W ell then, I haven't done you any harm, because I 
took the fo o tp r in t o f the person who took my g a r lic ; i f  you d id n 't  
take i t  I haven't done you any harm.' She said she was s ick  and I 
said, 'Therefore you have taken my g a r l ic ' ,  but she always denied i t ,  
though she did nonetheless ask my pardon. When she le f t ,  I  went and 
took away tha t earth and threw i t  in  the canal. I  did th is  to  know 
who took my g a r lic ,  fo r  I  had heard tha t by doing th is ,  th a t person 
would get s ic k .33

" L if t in g  fo o tp rin ts " was thus a form o f magical re ta lia t io n ,  probably 
o r ig in a tin g  as a means o f th e ft  detection, one tha t conveniently managed 
to  punish thieves in  the process of id e n tify in g  them. The lo g ic  underlying 
E lisa b e tta 's  determined in te rroga tion  of her suspect reveals the firm  con
v ic t io n  that th is  unknown person was in  fa c t the th ie f ,  and tha t l i f t i n g  
her fo o tp r in t had caused her sickness, fo rc ing  her to id e n tify  h e rse lf and 
to  apologize in  order to obta in re l ie f .

Other cases confirm th a t levando la  pediga was thought o f p rim a rily  
as a technique against th ieves. T estify ing  against Margarita Savana in  
1618, one witness c ited  her knowledge of l i f t i n g  fo o tp rin ts  as evidence of 
her magical a b i l i t ie s .

I :  What about the l i f e  and customs of Margaret?
R: As fo r her behavior ( costumi) , Margaret is  held as a good woman 

( donna da bene) in  a l l  other th ings. But in  th is  matter o f sp e lls , 
w itchcra ft ( fa ttu ch e ria , s tr ig a r ie ) and such th ings, most people 
in  the V illa  of Rovereto hold that she knows how to do such things 
and does them w ith  damage to her conscience and to the persons 
against whom she executes those a rts . In  p a rtic u la r, a p ig  was 
once stolen from her, which she could never fin d . Talking to my 
fam ily about th is  p ig , Margaret said, ' I f  I  had known when that 
pig was stolen what I  have since learned and now know, I  would 
have l i f t e d  the fo o tp r in t of the one who robbed me,' because she 
had seen the fo o tp r in t and said they were large fe e t .ЗА

In the annals of crime hunting, the clumsier but more obvious fo o tp r in t 
may therefore have a longer h is to ry  than the modern fin g e rp r in t. This was 
espec ia lly  true in  the unpaved countryside, where t i l le d  earth and muddy 
paths provided at least a temporary record o f unauthorized in tru s io n s . A 
nocturnal ra id  on a neighbour's garden, chicken coop or p igsty would in 
e v ita b ly  leave behind a set of fo o tp rin ts , and even though p o s itive  iden
t i f ic a t io n  of the th ie f  on th is  basis remained problematic, the v ic tim  
could fee l quite ce rta in  tha t those p rin ts  belonged to the th ie f ,  against
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whom he could then r e ta l ia te .  By the same token, pub lic  awareness o f th is  
r is k  must have deterred a t leas t some ru ra l trespassers. As u n lik e ly  as i t  
may seem, these simple fa c ts  l ie  at the source o f a complex series of 
b e lie fs  in  the Modenese countryside about the cause, diagnosis and cure 
o f disease.

There is  some evidence tha t the technique fo r l i f t i n g  fo o tp r in ts  
could be exported to o ther areas, especia lly th a t o f love magic ( ad amo- 
rem) . The technique o f gathering dust from a fo o tp r in t ,  so lo g ic a l against 
th ie ve s  and trespassers, made equal sense in  s ta lk ing  a love r. The case 
o f Polissena Barbari, a servant (massara) to  the widow Signora Barbara 
C orisa , is  unique but suggestive; she was ins truc ted  by her employer to 
"ga ther dust from the fo o tp r in t  of Signor Colonello Ambrosio Moreno... fo r 
she had been to ld  th a t l i f t i n g  the fo o tp r in t in  that manner caused a 
person to love another". The noble widow appeared spontaneously to cor
robora te  the story, though she understood the agenda of the In q u is it io n  
enough to minimize her own b e lie f  in th is  charm, which the court in te r 
preted as a magical attempt to subvert another's free w i l l .

Father with a l l  my heart and with tears, I  confess tha t years ago, 
lo v in g  someone w ith  honorable a ffe c tio n , I  desired tha t he should 
love me back. Having heard that a way to  make oneself loved was 
through l i f t in g  a fo o tp r in t ,  I  commanded Polissena my massara to take 
the dust from under the foo t of that gentleman and bring i t  to  me. I 
d id n 't  believe in  th is  much, but more as a joke than o the rw ise ... I 
d id  not do th is  w ith  bad in ten tions, but fo r  c u r io s ity  and to  see i f  
i t  worked or not. I  d id  not however th in k  tha t i t  could a ffe c t the 
w i l l ,  but I  had been persuaded of th is  by a woman who is  now dead.35

In  another, related case, pediga was used not so much ad amorem as ad mat- 
rimonium. Ursola P o n t iro li was called by the mother of a young woman, Lu
c ia ,  to  lower the daughter's fo o tp r in t. But, Ursola te s t if ie d ,  "as fa r  as 
I  could see, she was not s ic k , but pregnant," a condition tha t her mother 
perceived as the re s u lt o f maleficium. Despite her reservations about the 
d iagnosis , Ursola went along w ith the cure, and w ith exce llen t re s u lts ; 
once Lucia 's  missing fo o tp r in t  had been restored, "she was taken as wife 
by the one who had impregnated h e r " .^  These cases i l lu s t ra te  the way in 
which a magical procedure, one with a f a i r l y  sp e c ific  purpose such as 
th e f t  detection, could be generalized to  serve broadly remedial func
t io n s  -  here that of saving Lucia 's threatened honor by a tim ely marriage.

I t  was then not on ly thieves whose sicknesses were traced to a 
m issing fo o tp rin t; th is  h o s t ile  spe ll was suspected as the cause o f many
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unexplained illnesses. In the g a r lic  th e ft  episode described above, the 
malefica (E lisabetta  Bosia) withdrew the s p e ll he rse lf, but in  the m a jo rity  
o f illnesses  diagnosed as mal d i pediga, the perpetrator remained unknown. 
Unless the sick person had a g u ilty  conscience that might fo rce  him to 
confess a th e ft ( fo r  which h is  sickness was a magical punishment), or had 
an enemy known to possess magical knowledge, he had no way o f guessing 
who might have l i f t e d  h is  fo o tp r in t. But even i f  the c u lp r it  could not be 
id e n t if ie d ,  the condition could be cured by having his " fo o tp r in t  lower
ed", magically reversing the procedure tha t had removed and "d rie d  out" the 
fo o tp r in t ,  rehydrating i t  by throwing the ashes in to  water. The cure fo r 
pediga provides a c la ss ica l example of countermagic at work, fo r  as a re
medy i t  makes no sense w ithout the lo g ic a lly  p r io r  m a le fic ia l act i t  seeks 
to  undo. But in  the overwhelming m a jo rity  o f pediga cases t r ie d  before the 

Modenese In q u is itio n , there was no rea l attempt to id e n tify  the per
p e tra to r of such an act. Rather the cure functioned on i t s  own, as the in 
dependent, remedial h a lf o f a tra d it io n a l peasant system o f magic and 
counter magic, of healing and harming.

I t  is  th is  s in is te r  sub-text tha t underlies maleficium accusations 
against healers. Their services, fo r which some kind of payment was ex
pected, were only needed when a h o s tile  magical spe ll had resu lted  in  a 
sickness they knew how to cure. In the absence of other suspects, the pro
v e rb ia l equation of healing and harming, together with the f in a n c ia l bene
f i t s  to  healers, cast them as l ik e ly  perpe tra to rs . The existence o f t ra d i
t io n a l techniques fo r fo rc ing  re luc tan t healers to heal is  a lso evidence 
o f the suspicion tha t healers had caused the harm they knew how to  cure; 
i f  these suspicions were co rrec t, th e ir  in ten tion s  were h o s tile  and th e ir  
re luctance to heal made sense .^  Moreover, as the case of E lisa b e tta  Bosia 
i l lu s t r a te s ,  one person who could d e f in ite ly  l i f t  a spe ll was the person 
who had cast i t .  According to th is  p r in c ip le , the best healer is  prec ise ly  
the harmer, and the best place to go fo r a remedy is  to the person who is  
suspected as the cause o f a given disease. The nervous undercurrent of 
h e a le r-c lie n t in te ra c tio n  can be traced to these usually unstated tensions.

On occasion, however, these im p lic it  fears become e x p lic i t ,  as they 
d id  in  a Modenese Jewish household in  1590. Benedetto Puntassur and his 
w ife  had called in  a C h ris tian  woman, Tadea, so tha t, as the cou rt put i t ,  
"she might w rite  some supe rs tition  over th e ir  son" who was s ick  with 
quartan fever. Benedetto had been unsure whether the ch ild  was indeed be
witched, but h is wife and daughter were convinced, and moreover f e l t  they 
knew who was responsible. As the w ife te s t i f ie d :
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My daughter suspected tha t the aforesaid Madonna Tadea might have 
bewitched (guasto) my son, so I  sent fo r  her in  person. When she came 
to  the house, my daughter slapped her severa l times so tha t i f  she 
had done th is  wrong, she would heal him .38

This approach is ,  in  a sense, the log ica l extension of more mild-mannered
techniques for fo rc ing  a healer to heal. As dews, the Puntassur fam ily
could not avail themselves o f c le r ica l remedies, nor were they l ik e ly  to
denounce Tadea to the In q u is it io n . The fam ily  thus took th e ir  own quasi-
v ig i la n te  steps against the  suspected pe rpe tra to r o f th e ir  son's i l ln e s s ,
demonstrating that h o s t i l i t y  against healers could ex is t independently of
the opportunities fo r  redress afforded by judges, theologians and In q u i- 

39s ito r s .  Furthermore, the fam ily 's  readiness to  hold Tadea responsible 
fo r  an illness  that began before she was ca lle d  in  to  heal the pa tien t in 
d ica tes  that the m a lp ractice  model is  not adequate to th is  case. The male- 
f i c i a l  a c tiv ity  here a t t r ib u te d  to the healer predates her therapeutic in 
te rve n tio n  in the case, and, from the moment o f her a r r iv a l,  her treatment
by the family ind icates th a t  they see her as the witch responsible fo r 

40th e ir  son s illn e ss . From th e ir  perspective, they called not on a healer 
but on the harmer to heal th e ir  son.

I t  was not unusual fo r  sick people or th e ir  re la tives  to  take a 
theaten ing approach towards the person they suspected in order to  ex
t r a c t  a cure. In 1608, Agnes Reci fe l t  ce rta in  th a t Domenica Mengosa had 
made her sick: " I  was a fra id  o f her and suspicious because of her bad l i f e  
and bad reputation; I  knew she wished me i l l ,  so I  threatened and scolded 
h e r ."  In  the encounter lead ing  to her cure, Agnes was c le a rly  the ag
gressor, acting more out o f anger than out o f fe a r. As she explained:

My sickness could not be diagnosed e ith e r by the doctor or by others. 
But once as I  stood a t the door of my house, Domenica Mengosa came by 
and asked how I  was. A n g r ily , I to ld  her I  was sick and I  began to 
threaten her, because i t  seemed that in s id e  myself I  blamed her fo r  
my sickness. She sa id , 'Be careful Madonna Ágnese, fo r your fo o tp r in t 
must have been l i f t e d ,  and i f  I  was not a fra id  that you would go 
about te llin g  o thers , I  would teach you how to  be healed." So I  to ld  
her to go ahead, and she lowered my fo o tp r in t  in  the following manner... 
F in a lly  then w ith the help of God, I  began to  get better and am now 
healed.41

From Agnes' perspective, she had procured th is  cure not by seeking out a 
he a le r, but by threatening behaviour towards the person responsible fo r  her 
s ickness.
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The m ajority of denunciations fo r maleficium in  the Modenese ju r is 
d ic t io n , l ik e  tha t against Domenica Mengosa, were made by former c lie n ts  
against th e ir  would-be healers, and re ly  on th is  id e n tif ic a tio n  o f healing 
and harming. The process by which the healer came to be seen as the source 
o f the illn e s s  she claimed to cure is  thus as centra l to the Modenese 
t r ia ls  as the id e n t if ic a t io n  of the wronged beggar is  to the English s itu 
a t io n .^  Moreover, i t  is  clear from these t r ia ls  that the perception of 
healers as witches was not imposed on a re c a lc itra n t population by a con
spiracy o f theologians or male physicians jealous of th e ir  com petitors, as

43was suggested in  an early  fem in ist comment on th is  issue. Rather, i t  was 
a perception which arose spontaneously from the assumptions underlying 
magical healing, from the in te rac tion  between c lie n t and healer, and thus 
from the dynamics of the healing process i t s e l f .
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Ib id . ,  testimony o f 22 A p r il 1624.
28

Ib id . ,  testimony o f J u lia  widow o f Giovanni B a tt is ta  Gossi, 12 March 1624.
29

Ib id . ,  Petro Antonio P a n ig lin is ; testimony o f 16 A p r i l  1623.

3° I b id .,  testimony o f 16 A p r il 1624. This c ita t io n  o f"experience" included testim ony 
about the death or sickness o f a t lea s t two other animals, both dogs and cats; see testim ony 
o f 16 December 1623.

^ I b i d . ,  testimony o f 19 January 1624.

" I  : Why did she cook the gnocco and give i t  to  a ca t or dog.
R: I  d o n 't know.

She was warned to t e l l  the t ru th ,  because i t  s ta tes  in  the acts tha t she gave a 
reason why i t  was given to  animals.

R : I  don' t  know what they are ta lk in g  about.
I  : Why was i t  not given to  men to  e a t.
R: Because i t  had been under th e ir  fe e t.
She was to ld  tha t th is  reason is  fr iv o lo u s , and th a t ch ild ren  and poor people would 

have eaten tha t gnocco even i f  there was some residue.
R: My aunt taught me to  g ive i t  to  the cats and dogs."
Maria t r ie d  to  get out from th is  lin e  o f guestion ing by adm itting tha t she had on 

some occasions to ld  the s ick  person to  eat the gnocco themselves ra ther than g iv ing  i t  to  an 
animal, but given the suspicions o f m aleficium . th is  d id  not re a lly  help her case.

32
Ib id . ,  testimony o f 22 A p r il 1624.

"^ASM, Inq u is iz io n e , busta 34, Contra Giovanni Fracassa and E lisabetta  Bosia o f V i l la  
R o ve re tti, de m a le fic io  pedicae, t r i a l  o f 9 September 1609; testimony o f 25 October 1609, 
f f .  27 r-v .

34
ASM, In q u is iz io n e , busta 58, Contra Margarita Savana, de m a le fit io , n ih i l  probatum; 

testim ony o f B a ttis ta  L u lio , 5 Ju ly  1618.

^ASM, In q u is iz io n e , busta 23, Contra Giacoma e t Polissena de Barbari, e t Barbara de 
C a r it is ,  vidua n o b ilis ,  15 July 1603.

^ASM, Inq u is iz io n e , busta 35, Contra Ursola P o n t ir o l i ,  1609.

^ 0 n  the frequent reluctance o f healers to  heal, and on the tra d it io n a l techniques to  
fo rce  them to heal, see O 'N e il, Healing and Harming, Chapter 4.

38
ASM, Inq u is iz io n e , busta 7, f .  i ,  Dominus Benedictus Puntassarus, Hebreus, 1590. In  

fa c t i t  was Benedetto ra the r than Tadea who found h im se lf denounced to the In q u is it io n  fo r  
having procured su p e rs titio u s  services from a C h r is t ia n ; the im p lica tion  may have been 
th a t he, as a Jew, had corrupted her, fo r there is  no record o f a t r i a l  aga inst Tadea 
stemming from th is  in c id e n t.

39For examples o f v ig ila n te  action against persons suspected o f w itc h c ra ft, e sp e c ia l
ly  in  the absence o f recognized ju d ic ia l mechanisms fo r  t ry in g  such cases, see Cohn (1975: 
162-163).

^ASM, In q u is iz io n e , busta 7, f .  i ,  Puntassarus Hebreus, 1590; see above, note 38.

^ASM, Inq u is iz io n e , busta 32, Contra Domenica La Menghosa, testimony o f Agnes w ife  o f 
S te ffano de Reci, 1 November 1608.

^T h e  c la s s ic  de sc rip tio n  o f the English beggar w itch  is  by Thomas (1971), e s p e c ia lly  
Chapters 16-17.

43
Ehrenreich and English (1973) presents a s te re o ty p ic a lly  fem in is t but h is to r ic a l ly  

w holly  inadequate ana lysis o f w itc h c ra ft.

26
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A c ta  E th n o g ra p h ie s  A ca d . S e i .  H u n g . ,  3 7 ( 1 - 4 ) ,  p p .  1 4 3 -1 7 1  (1 9 9 1 /9 2 )

HEXENSAGEN UND HEXENPRGZESSE IN KROATIEN

Maja B o ^ k o v ib -S tu 11 i  

Zagreb

Oas europäische theologische Hexenmuster m it der magischen Schaden
zufügung, den Sabbaten, dem Bündnis mit dem Teufel und dem Buhlgeschäft 
m it ihm, dem Abfallen vom ch ris tlich e n  Glauben m it a l l  seinen B eg le ite r
scheinungen war in  Kroatien bekannt und in  massenhaften Prozessen ange
wendet, a lle rd ings wesentlich später, e rs t nach der Welle der Hexenver
folgung in  den meisten europäischen Ländern.^ Hexen und Hexerei erwähnt 
man in  den Statuten der Städte im kroatischen Küstenland und in  Dalmatien,
aber in  untersch ied licher Bedeutung im Vergleich zum späteren theolo- 

2
gischen B e g riff. Riesige Massenverfolgungen von Hexen, begründet auf dem 
in ternationa len theologischen B eg riff des Hexereiverbrechens nehmen in 
Kroatien den vollen Lauf in  den le tz ten Jahren des 17. Jahrhunderts und 
verebben Ende der fü n fz ig e r Jahre des 18. Jahrhunderts.

Die Hexenverfolgung in  Kroatien is t  im kap ita len  Werk V ladim ir Bayers 
Bündnis mit dem Teufel umfassend da rges te llt und m it Dokumenten belegt. 
Unter diesen Gesichtspunkten werde ich versuchen, e inige fü r die Volks
zauberei und Hexensagen relevante Aspekte zu e rö rte rn .

In Prozessen, die der grossen Verfolgung vorausgingen, waren am häu
fig s te n  Anklagen wegen Zauberei, die auf Schadenzufügung hinausgehen 
konnte, aber n ich t musste, ohne Ketzerei und Beteiligung des Teufels. So 
war im Jahre 1362 eine Dragica in  Zagreb angeklagt, dass sie einen Mann und 

seine Frau durch Hexerei einander zuwider gemacht habe, und 1473 gestand 
Jela Rogaiiica auf der F o lte r , dass sie die Frau ih res Verwandten in  bösen 
Wurzeln gebadet und damit begossen habe, "damit sie ih r  Mann liebe , 
se lbst wenn dieser s ie  schlage und beschimpfe".^ Darin erkennen w ir le ic h t 
den Versuch, die Menschen durch magische Handlungen von ihren Leiden zu 
be fre ien . Diese Handlungsweise hat sich b is  in  die jüngste Vergangenheit 
im volkstümlichen Zauber erha lten.

Im Prozess aus dem Jahre 1585 in Vara^dinske Toplice beklagt sich 
der Kläger, dass ihn auf dem Heimweg vom Weingarten ein starker Wind um
wehte, wovon er krank geworden is t .  Dieser V o r fa ll hat sich w iederholt und

Akadémiai Kiadó, Budapest
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dabei erschienen vor ihm zwei ihm bekannte Frauen, ihn zu ih re r  Hexenkom
panie ( consortium maleficarum) lockend; das Verbrechen wird schon te u f
l is c h  ( scelus diabolicum) genannt. In diesem Prozess sind mehrere Frauen 
angeklagt worden, und eine hat ausgesagt, dass s ie  einem Hexentreffen auf 
einem Kreuzweg beigewohnt ha t, und dass sie a lle  danach "ins Winzerhäuschen 
von A ndrija  Perdak geflogen s ind ".

In  dieser Anklage sind schon einige Elemente des theologischen 
Hexenbegriffs erkennbar, und zugleich bemerken w ir Momente die aus dem 
Volksglauben und den Sagen bekannt sind: Windwirbel in  dem Hexen herumto
ben, Hexenflug, Zusammenkünfte im Winzerhäuschen und auf dem Kreuzweg. 
E in ige theologische Vorste llungen, besonders die von Hexenzusammenkünften 
bzw. vom Sabbat sind aus der gelehrten T rad ition  in  die mündliche Ü berlie 
ferung übergegangen.

Die Zagreber Hebamme und Wahrsagerin Вага Tündid war 1639 ange
k la g t,  dass sie eine Magd in  "dieses te u flisch e  Hexengesindel" gelockt und 
ih r  eine "teu flische  Hexensalbe" gegeben ha tte , damit sie sich damit be
schmiere, und dann würden s ie  gemeinsam dahin flie g e n , wo es "schöner und 
besser" fü r sie wäre.^

Laut den Akten von kroatischen Prozessen aus der Z e it der grossen 
Verfolgung, waren die Berge Medvednica und Kiek besonders be lieb te  Hexen
tre ffp u n k te . Sie flogen dahin oder wurden vom Teufel in  einer Kutsche ge
fahren , sie schmausten, assen und tranken; manche haben auf der F o lte r ge
standen, dass sie m it dem Teufel Geschlechtsverkehr hatten, s ie  assen

ß
Menschenfleisch, sogar das des eigenen Mannes.

Nach dem theologischen Muster mussten a lle  Hexen auf der F o lte r ge
stehen, dass sie mit dem Teufel Geschlechtsverkehr hatten, aber dies ge
schah, zwei Fälle ausgenommen, p r iv a t, und n ich t bei der Hexenzusammen
k u n ft .  ^

An einigen Beispielen aus kroatischen Prozessen wird geze ig t, wie 
s ich  d ie  herkömmliche volkstüm liche Zaubereiausübung unter dem E in fluss 
von theologischen Auffassungen in  schauererregende diabolische Hexerei 
verwandelte, die n a tü r lic h , m it bekannten, grausamen U rte ilen  b e s tra ft 
wurde.

Im Jahre 1660, auf d ie  Anklage hin, dass es auf der Halbinsel Pel- 
je^ac (auf dem Gebiet der Dubrovniker Republik) v ie le  V ilen ice  und Hexen 
g ib t ,  hat eine in h a ft ie r te  V ilen ica  ohne Zögern zugegeben, dass s ie  ta t 
säch lich  eine is t ,  und dass s ie  in  der Heilkunde gewandt is t ;  s ie  sprach 
von Feen, von der Heilkunde und Zauberei mit Kräutern. Nachher, m it einer
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anderen V ilen ica e ingesperrt, hat s ie  auf der Fo lte r gestanden, dass sie 
m it dem Dämon Geschlechtsverkehr hatte , dass sie mit ihm zur "Versammlung" 
f lo g ,  wo sie ihren d re ijährigen  Neffen aufgefressen hat. Die andere hat 
auf eine ähnliche Weise ih re  Tochter au fge fressen.^ Der Wortstamm von 
V ilen ica  kommt von V ila  und weist auf d ie Frauen hin, die ih re  Heilkunde 
von den V ile  ('Feen ') ge lernt haben. Auf s ie  kommen w ir später noch zu 
sprechen.

Der Prozess gegen Jela ^kvarió wurde 1699 in  Zagreb ge füh rt. Dnter 
F o lte r gestand s ie , wie sie Hexe geworden is t ,  und wie sie g o tta b fä ll ig  
wurde, und auch wie sie den Stempel des Teufels auf sich nahm; s ie  hat 
eine ganze Reihe anderer Hexen verraten. In ih re r Aussage is t  jedoch der 
volkstüm liche Aberglaube erkenn tlich : d ie  Salbe bereiteten die Hexen um 
d ie  P fin g s tze it von Kräutern, Früchten und Getreide; sogar Hagel machten 
s ie  aus Blumen und Früchten. Um den Georgitag behexten s ie  Getreide und 
Wein. Sie hat vorausgesagt, dass es in  diesem Jahr an Wein und Brot n ich t 
mangeln w ird, und gegen Hexen hat sie die grosse Glocke des h e ilig e n  Markus 
a ls  wirksamstes M itte l empfohlen; gegen Hexen is t  man mit Knoblauch und 
auch m it dem he iligen  Kreuz gut geschützt. Dabei hat sie die üb liche Sab
batbeschreibung g e lie fe r t ,  wo Hexen Menschenfleisch essen, im K e lle r  Wein 
tr in ken  und nachher das Fass m it ihrem Harn fü l le n . ^

Aus dem Prozess im Jahre 1749 gegen die Leibeigene Вага Petru^a aus
der Umgebung von Ozalj geht hervor, wie der a lte  Aberglaube im Verein mit
lokalen S tre itig k e ite n  um armselige Güter dieser elenden Leute zuerst zur
Anklage wegen Hexerei füh rte , um sich danach zum bekannten Modell von
ungeheuerlichen Anklagen und Geständnissen unter dem Druck der g e rich t-

12liehen Untersuchung und Fo lte r zu entw ickeln.
Zu Auseinandesetzungen kam es wegen des Weingartens und des Waldes, 

wegen Kinder, die im Weingarten Muskat stahlen, wegen einer Kuh, die sich 
vor Baras Haus v e r ir r t  hat, wegen d re i g e fä llte r  Zerreichen, wegen ver
steckten Specks, Selchfleisches, wegen Käse und Getreide bei der Teilung 
innerhalb der Fam ilie, wegen des gestohlenen Geldes und eines Lappens, 
wegen d re ie r in  ihrem Garten fehlenden Zwiebeln und ähnlichem. In  solchen 
Fällen hätte Вага angeblich jedesmal m it ih re r Hexerei jemandes Krankheit 
verursacht und häufig auch den Tod. Wenn s ie  es w o llte , konnte s ie  die 
verhexte Person wieder gesund machen. Allgemein h ie lt  man s ie  fü r  eine 
Hexe und a lle  hatten Angst vor ih r .  Später, bei der Untersuchung, schrieb 
man ih r  a lle  teu flischen Untaten aus dem europäischen Hexenmuster zu, ohne 
Rücksicht auf die konkreten Unterlagen von vorausgehenden Anklagen.
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Вага Petru^a wurde ausserdem angeklagt, dass s ie  einer Kuh im Dorfe die 
M ilch verdorben hat. Dieses Verderben und Entnehmen der Milch fremder Kühe 
is t  typ ischer Schadenzauber, der aus der volkstüm lichen Magieauffassung 
in  den theologischen Hexentumsbegriff übergegangen is t ,  und zugleich is t  er 
im Volksglauben b is  heute erhalten geblieben. Die kroatischen Hexen waren 
in  mehreren Prozessen wegen dieses Verbrechens a ngek la g t,^  und in  fo lk 
ló r  is tischen  Aufzeichnungen des 19. und 20. Jahrhunderts g ib t es unzäh
l ig e  solcher Be isp ie le . Ein typisches Verfahren solcher Art is t ,  "dass die 
Hexe e in  Stück S tr ic k  von dem Haus nimmt, wo eine Melkkuh is t ,  es zu 
Hause über einen Balken w ir f t  und die Kuh durch diesen S trick  bei sich zu 
Hause m elkt". ^

Die Kuhmilchzauberei i s t  f r e i l ic h  nur eine A rt des schlimmen Hexen
getues, das w ir anhand von Zeugnissen bei Prozessen und im neueren Glauben
p a ra lle l verfolgen können. Auch bei benachbarten Völkern finden w ir Para l-
1 1 15le ie n .

Wir haben erwähnt, wie eine V ilen ica , d ie la u t eigener Aussage " in  der 
Heilkunde gewandt i s t " ,  a ls  Hexe angeklagt wurde. Eine solche Anklage 
konnte durch den Umstand begünstigt werden, dass nach der volkstümlichen 
Auffassung Schadenzufügung und Heilenkönnen verbunden sind, wie auch 
durch die von einer ita lie n is c h e n  Zeugin im Prozess 1499 geäusserte An
s ic h t:  Wer heilen kann, kann ze rs tö re n .^  Die V ilen ice  waren trotzdem 
keine Hexen, und ih re  Gleichsetzung mit der theologisch aufgefassten Zau
bere i ändert gründlich das B ild  von Personen, d ie  k le ine dö rfliche  Zau
bere i betreiben. Obwohl die Benennung V ilen ica  a ls Hexe in  diesem 
geschichtlichen Dokument vorkommt, geht aus ih re r  Aussage, dass sie "h e i
len kann", k la r hervor, dass diese Frau eine ö r t l ic h e  h e il-  und zauber- 
kundige Frau war. In fo lk lo r is tis c h e n  Aufzeichnungen des 19. und 20. Jahr
hunderts wird ste llenweise erwähnt, dass solche Personen ihre Künste von 
den V ilen  ('Feen ') ge le rn t haben. Die Wahrsagerin Sena sagt über sich 
s e lb s t: "Ich bin n ich t vom Teufels Gesindel, ich  bin mit Feen verbündet, 
s ie  geben mir die H e ilm it te l" ,  und "den Wahrsager Büro haben die Feen auf
dem V e leb it ermordet und wiederbelebt, s ie  haben ihm seine Fähigkeiten 

18gegeben". Man sagt, dass die Wahrsagerinnen Feen a ls  Wahlschwestern ha
ben, d ie  ihnen unter anderem die Heilkunde beibringen; Hexen sind dagegen
im Bündnis mit dem Teufe l, s ie zaubern und verkaufen dem Teufel ih re  

19Seele. Die Wahrsager sind Lieblinge von Feen, die ihnen die Heilkunde 
20beibringen; Manche Wahrsager und Wahrsagerinnen stammen 7von den Feen" 

21ab. Es besteht eine seltsame slawonische Sage über die Entstehung des

MAJA BOSKOVIÔ-STULLI
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ersten Wahrsagers: a ls  krankes Kind wurde er von Hexen und einem E lfen auf
den Berg Ar^anj (aus den Sagen als Hexentreffpunkt bekannt) getragen, dem

22In it ia t io n s r itu s  unterzogen, und die Heilkunde wurde ihm beigebracht. 
Denken w ir daran, wie t ie f  verwurzelt die südslawische Vorstellungen von 
dem mythischen Wesen Fee s ind, wird es uns n ic h t verwundern, dass m it ihnen 
zuweilen übernatürliche, ja  magische Kenntnisse von Dorfwahrsagerinnen 
verbunden werden. Dagegen is t  die Meinung von F.S. Krauss, dass s ich die 
Feen unter dem c h ris tlich e n  E in fluss in  böse Hexen verwandelt haben, und
dass die K rsn ik i (dem Benandante und Táltos nahe Gestalten) eine beson-

23dere Verbindung zu Feen haben, v ö ll ig  unbegründet.
Wie weit die Dorfwahrsagerinnen von Anklagen im Sinne des theo lo 

gischen Hexenbegriffs en tfe rn t waren, merkt man auch an einigen Zeugnis
sen in  Protokollen an läss lich  der B ischo fsv is ita tionen im Laufe vergan
gener Jahrhunderte:

Auf der Inse l Krk sprach man von Personen, d ie Schadenzauber b e tre i
ben und den Leuten Angst e in flössen, aber auch von "e iner Frau, d ie  wie 
ein Gott angebetet w ird" und zu der man kranke Kinder b ring t (im Jahre 
1 6 5 6 ).^  In Is tr ie n  be rich te te  ein P farrer 1637 über eine Frau, die a lle  
Krankheiten heilen kann, zu ih r  kommen Leute von weit her und nennen s ie  
"Gottesfrau" ( Bogovica) , was er auf ita lie n is c h  a ls  strega oder fa tu ch ie ra ,
also Hexe, e rk lä r t hat, aber dann hat er diese Frau doch als eine "gute

25Seele" in  Schutz genommen.
Die Grenze zwischen der magischen Heilkunde, die sogar a ls feenhaft 

und g ö tt lic h  angesehen wurde, e ine rse its , und dem Schadenzauber anderseits, 
war immer fliessend und ambivalent, aber e rs t das theologisch geschaffene 
Hexenmuster hat es erm öglicht, Dorfwahrsagerinnen als böse Hexen m it 
a llen  Merkmalen dieses B e g riffs  zu beschuldigen.

X X X

Über Hexensabbate, g e s ta lte t nach dem bekannten inqu is ito rischen
theologischen Schema, is t  es n ich t notwendig je tz t  ausführlich zu sprechen,
und ebenfalls n ich t über mögliche fo lk lo r is tis c h e n  Quellen mancher ih re r  

26Elemente. Wie ich es am Anfang sagte, wurde dieses in te rna tion a le
Muster auch in  kroatischen Prozessen angewendet. Nach Prozessakten wurden 
Zusammenkünfte der kroatischen Hexen auf Kreuzwegen und auf einigen a ls  
Hexentreffpunkte bekannten Bergen, unter Bäumen, u .ä . abgehalten. Dort 
schmausten s ie , assen Menschenfleisch, Unrat und andere abscheuliche Dinge
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und tanzten bis sie einen Hahn krähen hörten. Bei den Zusammenkünften war
der Teufe l zugegen, m it dem sie tanzten und auch Geschlechtsverkehr hatten;
er nahm Menschengestalt an, manchmal auch die eines schwarzen Hundes.
Dabei wurden neue Hexen in  die Kompanie aufgenommen. Dort zauberten sie
und r ich te te n  Schäden an, mit H ilfe  und nach Anweisungen des Teufels
machten s ie  Hagel, Frost und andere Formen von Unwettern, d ie die Saat
ve rn ich te ten . In einem Zagreber Prozess wurde die Hexenkompanie a ls  eine

27M ilitä ro rg a n is a tio n  d a rg e s te llt. Das Be isp ie l des Bestreichens mit
Hexensalbe wurde be re its  erwähnt. Nach Aussage einer angeklagten Hexe,
d ien te  ih r  die Salbe g le ic h z e it ig  zum Heilen und zum Anstecken m it der 

28K rankhe it. Die Salbe, die man zum Fliegen zu den Hexenzusammenkünften
brauchte, wurde aus menschlichem Körper zube re ite t, der in  der Anwesenheit

29des Teufels auf einem Misthaufen gefunden worden war. Die Salbe wurde 
auch auf dem Kreuzweg von einem im Leib der Mutter ermordeten Kind zu
b e re ite t .  Hexen haben die Angeklagte m it "e iner teu flischen schwarzen 
Salbe" bestrichen, und sie flo g  m it ihnen zum Kreuzweg.^

Laut Geständnissen während der Untersuchung, schnitten die kro
a tischen Hexen bei ihren Zusammenkünften Menschenherzen heraus, brie ten

, . 32und assen s ie .
Suggestive Darstellungen schauererregender Hexensabbate, über die 

auch g e rich tlich e  Untersuchungen und Predigten Gerüchte in  Umlauf setzten 
und über die ängstlich g e flü s te rt wurde, fanden allm ählich den Weg zum 
volkstüm lichen Erzählen, b e fre it  von unm itte lbarer Angst, ausgelöst durch 
P r in z ip ie n  der narrativen Formgebung. Das theologische Sabbatbild, ver
flo ch te n  m it dem Volksglauben und das Bedürfnis nach Erzählungen, führten 
zur Entstehung eines breitgefächerten Bestandes an Sagen über Hexen und 
ih re  Zusammenkünfte. Kroatische Sagen beinhalten verwandte Motive mit 
denen aus den gerade geschilderten Hexen-Prozessen, was f r e i l ic h  doch 
n ic h t bedeutet, dass s ie  te ilw e ise  n ich t aus dem schon geformten Erzähl
gut anderer Völker übernommen werden konnten.

Die S truktur der Erzählungen über Hexenzusammenkünfte hat s ich schon 
durch ih re  meistens übliche Einführungsepisode vom theologischen Modell 
e n tfe rn t und die Spannung einer Unterhaltungsgeschichte angenommen. Es 
g ib t  unzählige kroatische Varianten dieses in te rna tion a l bekannten 
S u je ts . Am Abend b es tre ich t sich die Hexe m it Hexensalbe, ungefähr f o l 
gende Formel murmelnd: "Weder gegen den Baum, noch gegen den S te in , son
dern nach Pul ja  unter den Nussbaum", und f l ie g t  aus dem Haus. Der zu
fä l l ig e  Zeuge (Schwiegertochter, Gatte, Schwiegersohn, usw.) beobachtet
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sie und ahmt aus Neugier ih re  Handlungen nach, wiederholt die Formel da
gegen falsch ("gegen den Baum und gegen den S te in "), so dass er ganz ver
hauen und zerkrazt zum Treffpunkt kommt.

Obwohl das Bestreichen mit der Salbe und der Flug zur Hexenzusammen
kunft vom Sabbat in s p ir ie r t  sind, is t  die Szenerie ganz anders: grauen
hafte Vorbereitungen fü r den Flug zur diabolischen Zusammenkunft sind ge
gen interessantes Fabulieren getauscht, gegen Einbeziehung von Neugieri
gen, das Wortspiel um die Zauberformel manchmal mit einem Schuss Humor. 

Die Formeln weisen phantasievolle Variationen auf, z. B. so:

"Der Dorn hake mich n ich t ein, der Busch lasse mich sein, das Unkraut 
befreie mir den Weg, die Eiche s te lle  sich n icht schräg, die Zer- 
reiche, die Buche, das Stroh, der Berg und Stein, n ichts s o ll zu mir 
im Wege se in !"34

Z u fä llig  gefundene Hexensalbe kann in  unkundigen Händen zu komischen 
und absurden Effekten in  den Geschichten führen: in  seiner Unkenntnis 
beschmiert ein Knecht damit die Karre oder den Pflug und darauf fliegen 
sie auf einen Baum.^

Von vielen Hexentreffpunkten werde ich nur dre i beim Namen nennen, 
die in  den Sagen aus verschiedenen Teilen Kroatiens o ft  erwähnt werden: 
das is t  der Berg Kiek, gleichermassen berüchtig t in  Hexenprozessen und in 
Volkssagen, dann Pulja (bzw. Puglia in  Süd ita lien) und Ar^anj (wahrschein
l ic h  Harsány) in  Ungarn.^

Bei der Zusammenkunft unterhalten sich die Hexen, essen und trinken 
aus goldenen Gefässen"^ und, was besonders w ichtig  is t ,  der Teufel is t  bei 
der Zusammenkunft n ich t zugegen (ausser in  einigen Beispielen, von denen 
später die Rede sein w ird ).

In der Struktur von unterschiedlichen Erzählungen über Hexenzusammen
künfte wurde die Hauptrolle dem z u fä llig  zugewanderten Zeugen z u te il,  dem 
"Neuling", wie ihn die Hexen gleich nennen. Das is t  ein ganz neues Moment 
im Vergleich mit den Prozessen (obwohl da neue Hexen in  die Kompanie ange
lock t werden). Ger Neuankömmling b le ib t in  Erzählungen ein Fremder bei der 
Zusammenkunft und t r e ib t  sie sogar ö fte rs auseinander, z. B. indem er sich 
bekreuzigt, oder den Namen Jesu oder Gottes ausspricht, worauf a lle  ausser 
ihm verschwinden. Dies geschieht üblicherweise in  einem Weinkeller, wo
Hexen Wein tranken und (zuweilen) in die Fässer u rin ie rten . Der Mensch

38b le ib t dann a lle in e , nackt.
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Aus den genannten Be isp ie len wissen w ir, dass die Hexen in  kroatischen
Prozessen wiederholt wegen der Zusammenkünfte in  Winzerhäuschen und wegen

39des U rin ie rens in Fässer angeklagt wurden, so dass dies auch in  der 
mündlichen Überlieferung Erwähnung fand.

Das Auseinandertreiben böser Mächte mit H ilfe  der Bekreuzigung und 
des Namens Jesu is t  eine magische Handlung aus dem Volksglauben, entstan
den un te r indirektem E in flu ss  der Kirche. In unseren beschriebenen Sagen 
is t  d iese r Glaube zu einem Element der E rzäh lstruktur geworden. In Prozes
sen i s t  dieses Motiv n ich t vorhanden, weil es dort auch keine Erzählung 
g ib t ,  aber es war schon s e it  langem in der europäischen Überlieferung be
kannt. Der Mailänder J u r is t Andreas A lciatus erwähnte in  seinen S chriften  
über d ie  Grossverfolgung von Hexen (um 1515) folgende Geschichte a ls  wahre 
Begebenheit: "Aus dieser S c h r if t  is t  fe s tg e s te llt  worden, dass bei diesem 
Fest e ine gemeine Frau den Namen Jesu r ie f ,  worauf der ganze Glanz samt 
Tänzerinnen und ihren Liebhabern so fo rt verschwand.

In  den kroatischen Hexenprozessen, wie w ir es in  obigen Beispielen 
beschrieben haben, wurden v ie le  Frauen angeklagt, dass sie m it H ilfe  von 
Magie den Menschen, besonders ihren Nächsten, die Herzen aus dem Leibe 
re issen  und auf fressen, und dass s ie  auch sonst Menschenfleisch essen. Sie 
ta ten  d ies auf Sabbats oder be i anderen Gelegenheiten. Man könnte der fe r 
nen ethnologischen Herkunft derartigen Glaubens nachforschen, aber s iche r
l ic h  hat die starke S u g g e s tiv itä t des theologischen Hexenbildes analoge 
mündliche Überlieferung b e e in flu s s t und ihre Spuren hinterlassen a ls  Glaube 
und a ls  Erzählung. Man g laubte , dass die Hexe dem Kind (Mädchen, Jungen) 
einen Rutenschlag versetzt und m it dieser Rute das aufgespiesste Herz des 
Kindes herausreisst, so dass es danach s t i r b t .  Die Hexen essen das Herz auf 
und erbrechen es auf die Wiese, wo danach eine Pflanze wächst, d ie als 

H e ilm it te l dient.
Auf ihren Zusammenkünften "beraten sie s ich , wessen Herz s ie  essen

42werden, und wo sie Hagel n iederlassen". Man sprach von e iner jungen
Hexe, d ie , das erste Mal zur Zusammenkunft gekommen, den anderen ihren
Ochsen schenkte, der danach zu verdorren anfing und sch lie ss lich  verende-

43
te . A ls  ihn die Leute au fschn itten  sah man, dass er kein Herz ha tte .

Laut Protokoll der B isch o fsv is ita tio n  auf der Inse l Krk aus dem 
Jahre 1590, erzählte ein Zeuge von einem Menschen, den man fü r einen Hexer 
( ^ t r ig o n , Vukodlak) h ie l t :  be i e iner Gelegenheit r ie f  der Hexer dem Zeugen 
eine Drohung zu und als d ieser nach Hause ging, "kam mir etwas schweres 
auf das Herz, und dann spürte  ic h , dass ich keins mehr ha tte , so dass ich
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kaum noch gehen konnte". Später kam der Hexer in  sein Haus, "dann berührte
44er meine Brust und ich  fü h lte  mich besser .

Solche Erlebnisgeschichten sind o ffe n s ic h tlic h  unter dem E in fluss 
ähnlicher Beschuldigungen gegen Hexen und Zauberer aus In q u is it io n s v e rfo l
gungen entstanden, aber das volkstümliche Erzählen hörte beim blossen 
Glauben ans Herzausreissen n ich t auf, vielmehr wurde es zum Ausgangspunkt 
fü r fre ie s  Fabulieren.

Bekannt sind mehrere Fassungen der Sage, die a ls erster der bekannte 
Reisebeschreiber A lberto F o rtis  im achtzehnten Jahrhundert aufgezeichnet 
hat. Sie handelt davon, wie die Hexen das Herz ihres Opfers aufgegessen 
haben, das es später aber zurückerh ie lt. In einem neuze itlich  aufgezeich
netem Text beobachtet der Schwiegersohn, wie seine Schwiegermutter, die 
eine Hexe war, am Abend ihrem eigenen Sohn das Herz herausreisst und es ins 
Herdfeuer le g t, um es zu braten und aufzuessen. Als die Hexe auf einen Mo
ment hinausgeht, "sp rin g t der Schwierigsohn geschwind hinzu und nimmt das 
Herz heraus. Danach, verzeihen Sie, scheisst er auf ein Stück Papier, und 
tu t  die Scheisse samt Papier auf den Herd. Schnell lä u ft er dann m it dem 
Herz weg". Am Morgen kann der Junge n ich t aufstehen, er is t  so lange ohn
mächtig, b is ihm sein Schwager Teile seines eigenen Herzens zum Essen an-

45b ie te t und so wird er wieder gesund.
Aufgrund der inqu is ito rische n  Anklagen und des Glaubens, dass Hexen 

bei ihren Zusammenkünften Menschenherzen essen oder sich über derartige  
Verbrechen beraten, kam es zur erzählerischen Erweiterung bei den be lieb 
ten Geschichten über das Ankommen einer z u fä llig e n  Person zur Hexenzusam
menkunft, die eine fa lsche Formel verwendet hat. So ein Neuling (meistens 
eine junge Frau) wird von Hexen beauftragt, das Herz von einem seiner 
Nächsten herauszureissen und den Hexen zu ihrem Sammelplatz zu bringen. 
Diese auswegslose S itu a tio n  lö s t die junge Frau, indem sie s ta t t  ihrem 
Bruder oder Gatten, einem Hund das Herz herausre isst; die Hexen essen es 
und wundern sich, wie schlecht es schmeckt. Am nächsten Tag s t i r b t  der 
Hund s ta t t  eines Menschen.^

In te rna tiona l bekannt is t  auch diese Geschichte über den Kanniba lis
mus bei Hexenzusammenkünften: sie essen eine von den ihren und werfen die 
Knochen herum. Der versteckte Zeuge nimmt einen Knochen, so dass die 
Hexen, wenn sie am Ende ih re  Gefährtin wieder beleben, den Knochen durch 
einen Zweig ersetzen müssen. Ohne t ie fe  Wurzeln von solchem Glauben zu 
erforschen, möchte ich h ie r auf das phantasievolle Spiel des Erzählens 
aufmerksam machen, wie z. B. im Text, wo auf eine ähnliche Weise bei der
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Hexenzusammenkunft eine Kuh auf gefressen und wieder belebt wurde, die 
s t a t t  der eigenen eine Holunderrippe bekam. "A ls der nächste Morgen kam,
w o llte  die Hauswirtin d ie Kuh melken, aber, о Wunder, auf der Rippe der

48Kuh i s t  ein blühender Holunderzweig gewachsen." Es k lin g t wie eine
Baron-von-Münchhausen-Geschichte, r ic h t ig  h e ite r !

In  den Geschichten des Mittelmeerraums haben die Hexenzusammenkünfte
e ine besondere Richtung eingeschlagen: m it H ilfe  einer magischen Formel
re ise n  die Hexen in  e iner Nacht mit dem Boot in  ferne Überseestädte und
zurück. Der Bootsbesitzer, versteckt und ungesehen, re is t  m it ihnen und
e rn te t exotische Früchte; m it H ilfe  dieser Früchte e n tla rv t er d ie Hexen 

49am nächsten Tag. In verwandten franzözischen Sagen begehen die Hexen in 
Übersee Vampiruntaten,^ während in  kroatischen Beispielen die Anziehung 
des seltsamen Abenteuers im M itte lpunkt s teh t.

Kurz erwähne ich d ie  allgemein bekannte Geschichte über die beschlagene 
Hexe. Aufgrund der theologischen Vorstellung, dass die Hexen auf Tieren 
re ite n ,  heisst es im Volksglauben, dass s ie  zu den Zusammenkünften auf 
einem Pferd re iten , in  das s ie  ihren Feind verwandelt haben.^ Daher stammt 
d ie  Geschichte von der Hexe, d ie nachts auf einem Jüngling r i t t ,  den s ie  in 
e in  Pferd verwandelt h a tte . Dies geschah so lange, b is es einem anderen
Jüng ling  gelang, sie in  eine Stute zu verwandeln und zu beschlagen, so dass

52s ie  am nächsten Tag m it Hufeisen an Händen und Füssen erschien.
Die Geschichten von Hexen, die ein k le ines Kind wegschnappen und 

s ta t t  seiner ein eigenes, abscheuliches Kind un te rs te llen , gehören, wie 

auch das vorausgehende B e isp ie l, dem Wandererzählgut an. Sie haben 
ke in  Parallelmuster in  kroatischen Prozessen, aber der franzözische Pro
zess aus dem Jahre 1437, in  dem der Zauberer bei makabrer Beschreibung eine 
solche Entführung gestand, i s t  ein B e isp ie l, das auf die Verbindung dieser 
Geschichten mit Hexenprozessen h in w e is t.^

In  den geschilderten Geschichten, die g röss ten te ils  das Thema der 
Hexenzusammenkünfte behandeln, is t  e rs ic h t lic h , dass obwohl das theolo
g ische Sabbatbild ihren Hauptanstoss l ie f e r t ,  bei den Zusammenkünften der 
Teufe l doch nie zugegen is t .

Es scheint, dass in  der volkstümlichen Hexenauffassung der Gedanke 
vom Schadenzauber t ie f  verw urze lt is t ,  aber die theologische Vorstellung 
vom Vertrag und Buhlgeschäft m it dem Teufel hat kaum Spuren h in terlassen.

Doch wird auch diese Spur, a ls Abspiegelung der Erinnerungen an die 
Verfo lgung, zuweilen bemerkbar im Glauben und den Erzählungen, jedoch sehr 
s e lte n . Den Hexen wird nachgesagt, dass s ie  in  Geldnot mit dem Teufel ver-
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kehren; dass sie sich m it dem "Unreinen" anfreunden; dass sie dem h ö l l i 
schen Satan ihre Seele versprochen haben.^ Wenn sie sich mit der Salbe 
bestreichen, kommt ein schwarzer Widder, auf dem sie "nach Pulja unter den 
Nussbaum" re ite n . Der schwarze Widder is t  in  diesem Text höchstwahr
sche in lich  der Teufel, obwohl dies n ich t ausgesprochen wird. Der prägnante 
E in fluss  vergangener Hexenprozesse w idersp iege lt sich in der Erzählung 
eines Küsters aus Samobor bei Zagreb: eine Frau, die Hexe werden möchte, 
"muss m it dem Teufel Geschlechtsverkehr haben, dann ein Kind gebären, 
dieses Kind töten und so lange kochen, b is es zu Fett w ird. Wer s ich m it 
diesem Fett unter den Armen beschmiert, kann flie g e n  wohin er w i l l .  Das 
is t  die H e x e n s a lb e "M ir  is t  nur ein B e isp ie l bekannt, wo der Teufel bei 
der Hexenzusammenkunft ersche in t: Er is t  in  der Form eines Kalbes dar
g e s te llt ,  "das Feuer aus dem Maule sp ie", und die Hexen küssen es reihum 

58in  den H intern. Ich b in überzeugt, dass diese in  ih re r Gesamtheit ver
z ie r te  Schilderung aus der Abhandlung von F.S. Krauss n ich t authen
tis c h  is t .

In Prozessen, wie w ir a llzugu t wissen, haben a lle  Hexen ih r  te u f
lisches Können mit ihrem Leben bezahlt, am häufigsten wurden sie verbrannt. 
Die Hexensagen haben g röss ten te ils  n ich t diesen Ausgang. Das Erzählen is t  
vom Alptraum aus der Z e it der grossen Verfolgung weggerückt, und, was sehr 
w ich tig  is t ,  der Ausgang wird nach der E rzäh ls truk tu r der jew eiligen Gat
tung g e s ta lte t.

Es bestehen zwar ein ige Sagen, in  denen das Gericht die Hexe zum
Scheiterhaufen v e ru r te i l t ,  oder ih r  Gatte s ie  verbrennt oder s ie  w ird  an

59Pferdeschwänze gebunden, zerrissen oder aufgehängt. Den grössten T e il 
solcher Beispiele hat Krauss v e rö ffe n tlic h t. Vorausgesetzt, dass d ie  Teste 
n ich t nachträglich re d ig ie r t worden sind, zwingt sich die Erklärung auf, 
dass s ie  in  manchen Fällen von Märchenausgängen bee influsst wurden.

In manchen authentisch aufgezeichneten Hexensagen tö te t e in Mann 
seine Frau oder Mutter in  einem Kontext, der weder an Prozesse, noch an 
Märchen e rin n e rt. Doch is t  in  Hexensagen der Ausgang fü r sie meistens 
n ich t verhängnisvoll. O ft endet die Sage m it der blossen Schilderung des 
Abenteuers, ohne nach dem weiteren Gang des Schicksals der Hexe zu fragen. 
Oder, was häufig vorkommt, v e r l ie r t  die Hexe ih re  magische K ra ft. Nach dem 
Volksglauben, besonders im dalmatinischen Küstenvorland, " is t  jede Hexe, 
d ie be ich te t, dies n ich t mehr"; von diesem Moment an le b t sie wie a lle  an
deren Frauen.61 Auf diese Weise enden v ie le  kroatische Sagen über Hexen:

62s ie  beichten und sind keine Hexen mehr. Es bestehen unterschied liche
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Glauben darüber, wie man Hexen erkennt. Sie können der archaischen Volks
magie angehören, z.B. man spundet einen Kürbis v o ll Wasser und b e g le ite t 
d iese Handlung mit entsprechender Zauberei, so dass die Hexen im Dorfe 
n ic h t u rin ieren können; oder man bindet e in ige  schwarze Knoten, an denen 
man später die Hexen erkennt.

Magische Verfahren des Hexenerkennens sind o f t  mit der Gottesdienst
ordnung verbunden. Aus dem europäischen theologischen Konzept i s t  be
kannt, dass Zauberer und Hexen in  der Kirche beim Heben des Körpers Jesu,

64den B lic k  abwenden, oder d ie  Finger kreuzen. Ein analoger Glaube hat in 
der kroatischen V o lks tra d itio n  Fuss gefasst: wenn der P riester während der 
Messe "Orate fra tre s " sagt, wird er auf dem Kopf jeder Hexe zwei Hörnchen 
e rb lic k e n ; in  diesem Moment drehen sie ihren Hintern zum A lta r oder zeigen 
Hörner m it den Fingern, damit sie der P rie s te r n ich t e rb lickt und erkennt.

Diesem Glauben verwandt sind der nordkroatische Glaube und die Sagen, 
nach denen man Hexen bei der Christmette erkennen kann, wenn man auf ein 
T is c h le in  s te ig t, das man von der Heiligen Luzia bis zum Heiligen Abend 
s e lb s t g e tisch le rt h a t . ^

Laut den Aussagen der in  kroatischen Prozessen angeklagten Hexen, ha
ben s ie  Hagel und Unwetter in  der Anwesenheit des Teufels und m it seiner 
H il fe  gemacht. Den Hagel machten sie aus der Asche von Wäschelaugen, sie
schlugen darauf m it d re i e in jährigen Haselruten. Auch die Asche vom

68Scheiterhaufen wurde zu diesem Zweck verwendet. Bei einer Gelegenheit
warfen s ie  von einem Berg den Hagel aus ihren Schürzen zu den Wolken, aber

69d ie  Macht der Glocke des he iligen  Georg hat s ie  vertrieben.
Aus weisser Erde, Steinen oder Schnee, den sie im Winter in  eine 

Grube auf dem Berg Medvednica schaufelten, machten sie Hagel bei Neumond, 
und der Teufel tränkte d ie Eisstücke ins Wasser, damit sie erhärten. Dabei 
sprachen s ie : "Verwandle dich in  den Hagel und vernichte die E rn te ."

Der E influss des Volksglaubens is t  in  diesen Beispielen an der magi
schen K ra ft der Haselrute e rs ic h tlic h , während die Technologie des Ver
fahrens m it der Asche und das Horten von w in terlichen Schneevorräten mit 
H ilfe  des Teufels den fo lk lo r is tis c h e n  Vorstellungen n ich t e n tsp rich t.

Der Glaube an die schützende Macht der Kirchenglocke is t  in  der euro
päischen re lig iösen und fo lk lo r is tis c h e n  T ra d itio n  t ie f  verwurzelt. Die 
Hexenaussagen aus den kroatichen Prozessen über ih re  Angst vor Glocken ha
ben wahrscheinlich zu der Z e it (Ende des 17. und in  der ersten H ä lfte  des 
18. Jahrhunderts) schon den landläufigen Vorstellungen angehört. Jeden
f a l l s  sind in  späteren Aufzeichnungen aus dem kroatischen Volksglauben die
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Beispiele der Vertreibung von Hexen in  den Wolken m it einer Kirchenglocke
72und des Anschiessens m it geweihtem Pulver sehr zahlre ich. Häufig wird 

dabei gesagt, wie man aus den Wolken Hexenstimmen hö rt, die ih re  Gefähr
tinnen drängen, die A rbe it zu beenden, bevor d ie  Glocke e rtön t.

73'Ähnlich dem im Malleus maleficarum ( Hexenhammer) beschriebenen 
Hexenzauber, e rzäh lt man in  kroatischen Sagen, wie manche Hexen in  ein 
Feldloch oder einen Ochsenklauenabdruck u r in ie r te n  und dies so lange rüh r
ten, b is Rauch entstand und aus ihm eine hagelnde Wolke.7^

Der Zauberei gehören auch Sagen über d ie  Handlungen der Hexen, und 
manchmal auch der G eistlichen an, die wussten, wie man den Hagel im Haus 
verursacht, oder s ie  Hessen ihn durch das Fenster hinaus über die ganze 
Gegend oder nur den Besitz desjenigen fa l le n ,  an dem sie sich rächen 
w o llte n .75

Den Hagel machten die Hexen laut Überlieferung auch so, dass s ie  auf 
zwei Berge stiegen, auf jeden mit einem Fuss, während es dazwischen Hagel
t e . 7^ Diese burleske Vorstellung hat wahrscheinlich ihren Ursprung in  der 
T rad ition  der Geschichten von Riesen.

Wenn man auf Hexen in  den Wolken sch iesst, is t  es nach der Ü berlie fe 
rung möglich, sie zu verwunden oder töten, und manchmal nahmen s ie  die Ge
s ta l t  eines Vogels an. In dieser Überlieferung offenbarten sich die Über
reste des archaischen Glaubens. Ein H ir t  hat während es hagelte m it Zau
bergeschossen einen Adler angeschossen, der vor den Wolken f lo g , und am 
anderen Tag is t  im Dorfe eine a lte  Frau gestorben, am ganzen Körper ver
wundet.77 Ein Seekapitän schiesst in Sturmwolken und im gleichen Moment

78s t i r b t  zu Hause seine Frau. Während des Sturms w ir f t  ein Mann sein
Messer in  die Wolken, und nach e in iger Z e it t r i f f t  er einen auf einem Auge
blinden Unbekannten und s ieh t bei ihm sein Messer. Das war der Hexer aus 

79den Wolken.
Die Erzählungen über Hexen und Hexer in  den Wolken, die Unwetter und

Hagel bringen, umfassen ein archaisches M otiv, das der theologischen
Hexenauffassung fremd is t .  Aus der w issenschaftlichen L ite ra tu r sind uns
die Gestalten wie T á lto s , Zduhâ S, K rsn ik, Benandante usw. wohlbekannt, die
m it denen aus einem anderen Gebiet oder m it bösen Hexen um reiche Ernte

80und den Wohlsstand ih res  Heimatortes kämpfen. Ohne diesmal eine In te r 
p re ta tion  vorzunehmen, möchte ich nur etwas zugunsten der Auffassung 
von der fliessenden Grenze zwischen der gutgesinnten und bösen Natur dieser 
miteinander kämpfenden Wesen erwähnen. Auf dem dalmatinischen Gebiet kämp
fen nämlich s ta t t  der Gestalten, die a ls  wohlmeinende Beschützer bekannt
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s in d , Hexen und Hexer m iteinander se lbst, meistens in  den Wolken. Dieselben 
Hexen und Hexer, die auf Weingärten und die Saat den Hagel niederlassen, 
f l ie g e n  vor dem Sturm in  Rabengestalt und beginnen einen Kampf in  der 
L u f t ,  "w e il die einen ih r  Dorf beschützen, und die anderen es n ieder
schmettern w o lle n ".^

Bei ih re r  Zusammenkunft "tanzen die Hexen im Reigen und beraten, wel
chem O rt sie mit dem Hagel einen Schaden zufügen wollen. Ö fters kämpfen 
s ie  dabei untereinander. Die Siegerinnen wollen ih r  Dorf n ich t preisgeben, 
sondern gre ifen das eroberte a n " .^  Zwei Vi^öuni (Hexer) von der Inse l 
Bra^ und von der Inse l Hvar kämpfen vor einem grossen Sturm in  der Ge
s t a l t  eines schwarzen und eines weissen Ochsen, und "wenn einer den anderen

83b e s ie g t, dann hagelt es beim Besiegten".
Auf dem Gebiet Is tr ie n s  und des nahen Küstenlandes dagegen, sind die 

Gegner k la r  abgegrenzt: auf e iner Seite sind die edelmütigen K rsn ik i und 

auf der anderen böse Hexen und Hexer. (Ähnlich geht es bei den f r i -  
au l'sehen Benandanten zu). Sie kämpfen g röss ten te ils  in  T ie rg e s ta lt.

Die Krsniki sowie die Benandanti werden im Mutterkuchen geboren, was 
aus b isherigen Abhandlungen bekannt is t .  Ähnliches wird auch von Hexen ge
g la u b t, aber sie werden n ic h t im weissen Mutterkuchen wie die K rsn ik i ge
boren, sondern in  einer ro ten  oder schwarzen Blase, und wenn man ih re  Ge
b u rt ö ffe n t lic h  verkündet, werden sie keine besondere Fähigkeiten be-

83 86s itz e n . Hexen können auch m it einem Schweif geboren werden, manchmal
87auch m it Zähnen. Die schon durch die A rt ih re r Geburt gebrandmarkten 

Hexen unterscheiden sich von denen, die dies nach dem theologischen Modell 
des Vertrags mit dem Teufel geworden sind. Doch war auch in  ita lie n isch e n  
und anderen Prozessen die Rede vom magischen Gebrauch des aufbewahrten 
Mutterkuchens.

Die in terna tiona le  theologische Vorstellung aus Hexenprozessen, dass 
s ie  nachts zu den Zusammenkünften fliegen  und s ta t t  sich selbst einen Ge
genstand im Hause lassen, fand auch in  kroatischen Prozessen Anklang: die
Angeklagte e rk lä rte , dass s ie  neben ihrem Mann einen Knüppel oder Besen

89lie g e n  lie s s , eine andere s p r ic h t von Besen und Spaten. In der mündli
chen Überlieferung sind schwache Spuren davon geblieben: nur in  einem F a ll 
erwähnt man, dass "die Hexe zu Hause an ih re r S te lle  einen Besen lä ss t"
und auch dies haben sich d ie  Leute in  Samobor anhand der Erzählungen ihres 

90P fa rre rs  gemerkt.
Sehr ve rb re ite t dagegen is t  der Glaube, wie auch v ie le  ihm entstamm

ende Sagen, über einen Hexer (oder Hexe), der wie gelähmt s c h lä ft;  seine
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Seele is t  ihm in  der G estalt einer F liege, eines Käfers oder e ine r Maus 
aus dem Munde entwichen, und nun wandert s ie  herum und v e rr ic h te t Unheil. 

Später kehrt der Geist in  den Körper zurück, aber wenn ihn jemand umge
dreht hat, kann das T ie r n ich t mehr hereinkommen und so s t i r b t  der Hexer 

91oder die Hexe. V ie l se ltener erwähnt man d ie  Wanderung der Seele eines 
K rsn ik . ^

In kroatischen Prozessen kommt es ebenfa lls vor, dass die Hexe in  der 
G estalt eines Tieres e rsche in t, z.B. is t  die angeklagte Hexe auf d ie  Zeu
g in  zugeflogen, " in  der G estalt einer F liege, und hat s ie  schrecklich belä- 
s t ig t  . Hier geht es aber, im Einklang m it der theologischen Auffassung 
(übernommen nach den bekannten Auseinandersetzungen) um die Hexe se lbs t, 
und n ich t um ihre Seele. In der ita lien ische n  T rad ition , wo d ie  Seele 
von den Benandanten und Hexen auf eine ähnliche Weise wie im kroatischen
Glauben den Körper v e r lie s s , glaubte die In q u is it io n  an die Wahrheit so l-

94eher Geständnisse n ic h t. Der Glaube an die Wanderung der Hexenseele is t  
von Hexenprozessen unabhängig und entspringt den archaischen mythischen 
Vorstellungen, aufbewahrt in  der T radition b is  in  die unm itte lbare Ver
gangenheit.

Wir haben einige Erscheinungsformen der Hexer und Hexen in  T ie rg e s ta lt 
aufgezählt: wenn sie in  den Wolken fliegen ; wenn s ie  miteinander oder mit 
den K rsn ik i kämpfen; wenn ih r  Geist als Tierchen den Körper ve rlä ss t. Ne
ben diesen archaischen und von Prozessen unabhängigen Glauben, sind auch 
Geschichten bekannt, d ie eine ind irek te  Verbindung zu der in te rna tiona len  
theologischen Konzeption aufweisen.

Johann H artlieb  sch re ib t im Jahre 1436 über ein Ereignis in  Rom aus
der Ze it vor etwa d re iss ig  Jahren, a ls ein Vater m it dem Messer eine Katze
in  den Kopf stach, die sein Kind in der Wiege gebissen hat. Bald darauf
erkrankte eine Frau m it e iner Wunde am Kopf, d ie nachher ' a ls  Hexe ver- 

95brannt wurde. Wahrscheinlich war dies eine Sage und kein w irk lic h e r Pro
zess, aber ihre Grundlage beruht te ilw e ise auf der theologischen Hexenauf
fassung.

96Sagen mit solchem In h a lt gehören zu den europäischen Wanderstoffen.
Von kroatischen Sagen erwähne ich die von e iner Kröte, die M ilch aus dem
Kuheuter sog. Die B es itze rin  der Kuh schlug s ie  d e ra rt, dass s ie  ih r  den
Vorderschenkel durchstach, und nachher sah s ie  eine Frau m it durchstoche- 

97nem Arm. In einer anderen Sage haut der Schwiegersohn auf einen Brom
beerstrauch mit dem Säbel e in , aus dem dann B lu t f l ie s s t ;  später zu Hause

98fin d e t er seine Schwiegermutter mit durchgeschnittenem Hals.
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In  den kroatischen Hexensagen sind regionale Unterschiede ziem lich 
ausgeprägt, aber im H in b lick  auf die in te rna tion a le  Zuhörerschaft, musste 
ich  s ie  diesmal in  den H intergrund s te lle n . Gie kroatischen Hexensagen, 
d ie  auf dem ganzen Gebiet v ie le  Ähnlichkeiten aufweisen, tragen süd
slaw ische Züge. Dies wurde aber n ich t extra hervorgehoben, t e i ls  wegen des 
begrenzten Umfanges und besonders wegen des Vorhabens dieser Abhandlung, 
das V erhä ltn is  zwischen den Hexenprozessen und -sagen zu veranschaulichen - 
was gerade auf dem kroatischen Gebiet kennzeichnend is t .

Ich  habe versucht, den Paralle lism us, Ähnlichkeiten und Unterschiede 
in  kroatischen Prozessen und Hexensagen zu zeigen. Ich habe darauf h in
gewiesen, dass sich die Sagen vom m itte la lte r lic h e n  diabolischen Grauen, 
dessen Ursprung in  Inquisitionsprozessen l ie g t ,  entfernen. Die Sagen mit 
analogem In h a lt, die te ilw e is e  auch aus dem in te rna tiona len  Erzählgut 
kommen, haben sich nach Narrationsregeln g e s ta lte t und in  zahlreiche Vari
anten verzweigt, manchmal auch mit der Betonung auf Unterhaltung, aber 
auch im dauernden Spiel m it menschlichen Ängsten aus dem Unterbewusstsein.

X X X

In  dieser Abhandlung habe ich mehrmals d ie Gestalt des is trian ischen  
K rsn ik  erwähnt, der m it Hexen a ls  ih r  wohlgesinnter Gegensatz verbunden 
i s t .  Über diese Gestalt habe ich  eine dreimal p u b liz ie rte  Abhandlung ge
schrieben: das erste Mal in  deutscher Sprache I960 in  der Z e its c h r if t  
"F abu la ", dann auf kroa tisch  1975, mit einigen aufs neue re d ig ie rten  For
mulierungen und einer w ichtigen Ergänzung; diese b e rich tig te  lextfassung

99is t  vor kurzem auch in  ita lie n is c h e r  Übersetzung v e rö ffe n tlic h t worden.
Ich  erwähne a l l  d ies, w e il ich bei dieser Gelegenheit, wenn man in 

Ungarn eine verwandte Ihem atik e rö rte rt, gern e in ige Zweifel bereinigen 
möchte, die diesen le x t b e tre ffe n  und in  einer ungarischen Z e its c h r if t  zum 
Ausdruck gebracht wurden.

Meine verstorbene Freundin lek la  Dömötör hat mir mit Recht nachgetra
gen, dass ich in meiner Abhandlung die ungarischen Táltos ausser acht ge
lassen habe.1 u Dies habe ich  in  der neuen lex tve rs ion  nachgeholt, m it der 
E rk lä rung, dass zur Z e it der ersten Pub lika tion  meines A rt ik e ls  von den 
fremdsprachigen Abhandlungen über lá lto s  "Diószegis Abhandlung eben erst 
erschienen war und Gundas noch immer n ich t -  während mir die L ite ra tu r  in 
ungarischer Sprache le id e r unzugänglich is t " . '1'01
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Meine Abhandlung über den Krsnik hat noch eine Lücke: s ie  kennt die 
G esta lt des f r ia u l ’ schen Benandante n ich t. In der ersten, deutchen Fas
sung war dies f r e i l ic h  unumgänglich, da Ginzburgs kap ita le  Entdeckung d ie 

ser Gestalt in  geschichtlichen Quellen noch n ic h t bestand. In der zweiten 
Fassung, v e rö ffe n tlic h t 1975, is t  dies ein o ffe n s ich tlich e r Mangel. Eine 
schwache Entschuldigung könnte man dennoch in  der Tatsache suchen, dass 
ich  mich bei dieser Gelegenheit des Themas n ic h t wieder angenommen habe, 
sondern nur den schon bestehenden Text re d ig ie r te . Persönlich versuche ich 
mein Versehen auch dadurch zu linde rn , dass auch Ginzburg von meinem A r t i 
ke l in  der "Fabula" n ich t wusste.

Nach dieser S e lb s tk r it ik  gehe ich auf d ie Verteidigung vor einem Ein
wand über, der, meiner Meinung nach, n ich t g e re c h tfe rtig t is t .

In der wertvollen und bedeutenden Abhandlung von Gábor Klaniczay (d ie
mir ein Zagreber Freund aus dem Ungarischen übersetzt hat), hat der Autor
bemerkt, dass der Benandante und der Krsnik zwei Varianten einunddessel-
ben Glaubenssystems angehören, weswegen meine Auffassung von dem Krsnik
a ls  einer Gestalt aus der slowenischen Volksmythologie n ich t au frech t- 

102erhalten werden kann. Er hat sich auf die Seite 294 meiner Abhandlung 
in  der "Fabula" berufen. Dort habe ich folgendes gesagt: "Während man e in 
zelne Eigenschaften des Krsnik fü r sich abgesondert auch unter den I t a l i e 
nern und auch bei anderen entfernten Völkern finden kann, gehört der 
Krsnik a ls  Ganzes in  seiner konkreten Gestaltung ausschliesslich den Sla
wen, d . i .  den Kroaten und Slowenen eines begrenzten Gebietes a n ."10"5

Diese Formulierung is t  n ich t sehr g lü ck lich  und in  der re d ig ie rte n  
Fassung meines Textes habe ich sie n ich t w iederholt. An einer anderen 
S te lle  in  demselben A r t ik e l habe ich gesagt, "dass die Überlieferung vom 
Krsnik -  a ls konkretes Ganzes mit a l l  seinen spezifischen E inzelheiten ge
nommen -  genau auf das Gebiet von Slowenien, Is tr ie n  und das kroatische

104Küstenland begrenzt i s t " .
Ich habe also weder im ersten noch im zweiten Satz von "e in e r Ge

s ta l t  aus der slowenischen Volksmythologie" gesprochen, und ich  habe es 
auch n ich t darauf abgesehen, den Krsnik aus dem komplexen Glaubenssystem 
auszusondern. (Von den Benandanti konnte ich  übrigens noch n ich ts  wissen.) 
In meiner Abhandlung habe ich verschiedene südslawische Gestalten, die 
diesem Glaubenssystem angehören ausführlich gesch ilde rt, aber h ie r w o llte  
ich  gerade die E igena rtigke it des Krsnik hervorheben - mit seinem rä ts e l

haften Namen und mit dem besonderen Merkmal, dass er gegen Hexen kämpft
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während andere verwandte Gestalten üblicherweise unter sich kämpfen. Ein 
so lcher Krsnik is t  w ir k l ic h  spezifisch fü r  d ie  genannten engeren Gebiete.

Die andere S tre it fra g e  b e t r i f f t  den Gegner des Krsnik. Er w ird  mei
stens ^ t r ig o , bzw. Kudlak, Vukodlak u.ä. genannt. Klaniczay hat s ich  ge
wundert, warum ich d ie  G esta lt des Vukodlak n ic h t kommentiert habe, wo der 
südslawische Glaube diese Figur doch gut kennt, d.h. den Werwolf, den 
Wolfmenschen. Auf vergleichende Beispiele des Werwolf-Glaubens hinweisend, 
insbesondere auf den bekannten Fa ll des lita u is ch e n  Werwolfs Thiess, der 
m it Dämonen und Hexen kämpfte, hat der Autor seine Vermutung hervorge
b rach t, dass auch der südslawische Vukodlak frühe r v ie lle ic h t eine posi
t iv e  Funktion hatte , a ls  eine die F ruch tbarke it schützende G esta lt, mit 
den Eigenschaften, d ie  denen des Krsnik und Benandante ähnelten.

Diese Annahme is t  verlockend, aber ich  glaube, dass sie s ich kaum 
ha lten  kann. In meinem A r t ik e l in  der "Fabula" habe ich geschrieben: "Das 
Wort Vukodlak bezeichnet be i den Südslawen gewöhnlich den Vampir, jedoch 
in  einigen Gegenden, und so auch in Is t r ie n ,  i s t  dieser B e g riff m it dem 
B e g r if f  Hexer verschmolzen." Klaniczay behauptet r ic h t ig ,  dass der süd
slawische Glaube die F igur des Menschenwolfes gut kennt. Er is t  aber fast 
immer ohne einen Namen. Ganz selten kann man lesen, dass er Vukodlak 
h e is s t, obwohl diese Bezeichnung etymologisch auf die Bedeutung Werwolf 
h inw e is t (was man aus der entsprechenden Terminologie in  einigen anderen 
slawischen Sprachen s ie h t ) .  Vukodlak is t  auf dem südslawischen Gebiet die 
allgemeine Bezeichnung fü r  den bösen Vampir, so dass dieser Name le ic h t 
auch dem ^ tr ig o , Hexer, der nach seinem Tode zum Vampir w ird, zugeschrie
ben werden könnte. Die Traditionen von einem Manne, der sich in  einen Wolf 
verwandelt, weisen in  ih re r  zentralen Strömung ebenfalls auf böse Geschöp
fe  h in , e igentlich  auf Hexen und Hexer. Im is trian ischen  Zeugnis des F i l ip 
po Tomasini aus dem 17. Jahrhundert, kämpft schon der Vukodlak gegen den 
K rs n ik . Das Problem i s t ,  wie es e rs ic h t lic h  is t ,  komplex. Ich könnte 
persön lich  kaum der Annahme über die ehemalige positive  Funktion des 
Vukodlak zuneigen, was n a tü r lic h  die F lu id i tä t  der Grenzen zwischen den 
Wesen, die fü r die F ruch tbarke it ih re r Gegend kämpfen, n ich t aussch liess t. 
Im A r t ik e l über den K rsn ik habe ich darüber geschrieben. (In  d ieser kur
zen Bemerkung über den Vukodlak habe ich keine Hinweise auf die L ite ra tu r
gegeben, weil dafür eine gesonderte Abhandlung notwendig wäre.)
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Abkürzungen

A rk iv  A rk iv  za povjestn icu iuqoslavensku (Zagreb)
ZN^O Zbornlk za narodni z iv o t 1 obica.ie juzn ih  Slavena 
Rad DAZU Rad Dugoslavenske Akademije znanosti i  um je tnos ti

Anmerkungen

Aus der umfangreichen L ite ra tu r  Liber die Entstehung des europäischen theologischen 
Hexenbegriffs und über ih re  Verfolgungen erwähne ich  nur e in ige  T ite l,  in  welchen d ie  vo r
ausgehenden Werke miteingeschlossen sind: Bayer (1982:19-211, 329-513); Unverhau (1980); 
V a le n tin its c h  (1987) (da rin  besonders: Biedermann (1987a) und Unverhau (1987 )); Ginzburg 
(1979:V II I  —X I I I ) ;  Ginzburg (1984:341-343, 348-350).

28ayer (1982:219-223, 517-521).

^ I b id . , pp. 272, 314.
4

Ib id . ,  pp. 11-13, 215-325, 517-773. Die Texte der Dokumente sind in  Bayers Buch in 
k roa tisch e r Übersetzung p u b liz ie r t ,  doch mit genauen Angaben über die Quellen: wo d ie  Doku
mente bewahrt oder wo s ie  p u b liz ie r t  wurden und in  welcher Sprache (meistens la te in is c h  
oder manchmal in  k roa tische r a lte r  kajkawischer Sprache).

5Ib id . ,  pp. 522, 523.

6Ib id . ,  pp. 231-235, 538-544.

7I b id . , pp. 239-240.

^ Ib id . ,  pp. 241-242.

9Ib id . ,  pp. 245-247.

^V o jn o v id  (1895:64-65); siehe auch op. c i t . ,  pp. 68-69 (d ie  Hexen essen Menschenher
zen); v g l. Bayer (1982:290-293).

11Bayer (1982:594-595).

^ I b i d . ,  pp. 657-680.

13Ib id . ,  pp. 553, 587, 598, 600, 659-660, 709.
14 V

Lang (1914:121); e in ige  weitere Be isp ie le : K urjakov iö  (1896:235); Rozió (1908:97-98);
Vucin id (1908:159); Kotarski (1918:49); Mikac (1934:199); Dardas (1957:103); Va ljavec (1863: 
256-257)jKrauss (1908:76-77).

Hörandner (1987:352); Brunner (1987:358-359); Pe tzo ld t (1970: Nr. 39 und 40).

16Unverhau (1987:243).

17Ginzburg (1979:116-117).
IR w

B oskov id -S tu lli (1952:69, 71).

19S to ja n o v ii (1852:385-386).
20

Lorkoviö (1863:242).

21Lovre tió  (1902:119-120).
22

I b id . ,  p. 121.

23Krauss (1908:34-36, 42-43); siehe auch Ginzburg (1979:200). Uber d ie  G e s ta lt des 
K rsn ik  siehe B o s k o v ii-S tu lli (1960; 1975a:205-227; 1988).
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24^ te fa n ié  (1934:229).

25Bertosa (1986:370-371).
26

Siehe darüber die in  Anmerkung 1 z it ie r te n  Werke.

27Bayer (1982:242-244; siehe auch pp. 616, 707-708, 711).
OO

I b id . ,  p. 696.
29

Ib id . ,  p. 583.

3^ Ib id . ,  p. 576.

33I b id . , p. 589.
32

Ib id . ,  p. 616. Die Нехф verübten diese G reu e lta t auch bei anderen Gelegenheiten 
(op. c i t . ,  pp. 600, 631-632).

"^C hristiansen (1958: Nr. 5045); Simonsuuri (1961: N r. D 1791); Hörandner (1987:352- 
353); P e tzo ld t (1970: Nr. 30-32). Von den kroatischen B e isp ie len  erwähne ich  e in ig e  Texte 
aus meinen Sammlungen, wo in  den Anmerkungen weitere V arianten z i t ie r t  sind: B o s k o v ié -S tu lli 
(1963: Nr. 149; 1968: Nr. 88-90; 1987: Nr. 77).

34B o skov id -S tu lli (1986: Nr, 163).

33B o skov ié -S tu lli (1963: NR( 149); Krauss (1908:74).

Der Berg Kiek w ird  in  Hexenprozessen (Bayer 1982:242-243) und in  Sagen erwähnt: 
Rombol (1863:328); Rozié (1908:98); Lang (1914:121); Krauss (1908:50); -Oontevié (1953:29). -  
Von P u lja  w ird in den Sagen aus Dalmatien gesprochen: M ilin o v ié  (1859:217); Kadcié (1859: 
332); Ú jév ié  (1896:232); Banovié (1918:191); siehe auch Ginzburg (1979:200). -  A rsan j i s t  
der Hexentreffpunkt in  den Sagen aus Slawonien: L o v re tié  (1902:121-122); B o sko v ié -S tu lli 
(1963: Nr. 149).

3\o rk o v ié  (1863:242); Ivan isevié  (1905:238); B oskov ié -S tu lli (1987: Nr. 77 ).
38

Über d ie  Erwähnung des Namens Gottes zumeist im W einkeller: Valjavec (1858:246)= 
Krauss (1908:56); Iva n ise v ié  (1905:231, 238); A rd a lié  (1917:308); Banoviè (1918:191); 
B o s k o v ié -S tu lli (1968: Nr. 89; 1987: Nr. 77). Siehe auch: B ih a r i (1980: Nr. l / l , X 2 , 2 F ).

39
Ausser den in  Anmerkungen 6 und 11 z it ie r te n  B e isp ie len  siehe auch; Bayer (1982: 

587, 599-600). Das M otiv i s t  in  den europäischen Hexenanklagen allgemein bekannt.
40

Bayer (1982:412) aus: Hansen (1901:310f. ) .

43Ivan isev ié  (1905:232); M ilin o v ié  (1895:217); D eze lié  (1863:218-219); -Bordfevié (1953: 
20-23). Nach dem Zeugnis aus dem 18. Jh. von I .  L ovrié  glaubten die Bewohner des d a lm a ti
nischen Küstenvorlands, dass d ie  Hexen den Kindern das Herz herausnehmen und essen, wovon 
d ie  Kinder sterben (Lovrié  1948:159, 160). Über d ie  k roa tische  Ballade^ in  welcher M u tte r, 
Schwester und Frau einem jungen Mann sein Herz herausnehmen, siehe: B oskov ié -S tu lli (1971: 
89-105).

42
Ú jévié  (1896:232).

43Lang (1914:125).

44^ te fa n ié  (1934:231).

43B o sko v ic -S tu lli (1968: Nr. 86). Variante aus dem 18. Jh .: F o rtis  (1974:64-65= 1984: 
44 ); neuere Varianten: A rd a lié  (1917:307-308); M ik u lic ié  (1876:138-140) = Krauss (1908: 
61-62); B oskov ié -S tu lli (1959: Nr. 132 = 1986: Nr. 152).

46Ivan isev ié  (1905:238); A rda lié  (1917:306-307); -Bordbvié (1953:36); B o s k o v ié -S tu lli 
(1968: Nr. 90).

47^ i с (1935:243); Dardas (1957:104); B o skov ié -S tu lli (1986: Nr. 164). Weitere Varianten 
und L ite ra tu r :  Petzoldt (1970: N r. 32, siehe auch Nr. 246 und 247).
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48B osko v id -S tu lli (1963: Nr. 149).
49 V

Ib id . ,  Nr. 148; Kadció (1859:333) = Krauss (1908:51-52); B a rtu lin  (1898:268-269); 
B o sko v id -S tu lli (1973:96).

5° S é b illo t (1968:157).

51Dezelid (1863:219); Lorkovid (1863:242); Lang (1914:121); B ihari (1980: N r. L / l ,  
IV 9 ).

52Valjavec (1858:244-245); Krauss (1908:51-52); Stojanovid (1852:384-385); Oezelid 
(1863:219); Rozii (1908:98); Doroevid (1953:26-27); B ih a r i (1980: Nr. L / l ,  IX 3 ) ;  P e tzo ld t 
(1970: Nr. 33).

53B o skov id -S tu lli (1963: Nr. 151); C hristiansen (1958: Nr. 5085); B ih a ri (1980: Nr. 
L / l ,  IV 2 ) ;  P etzo ld t (1970: Nr. 400 und 401).

"^Bayer (1982:489), aus: Hansen (1901:539f. ) .

55M odrusii (1863:296); Kotarski (1918:50); Banovid (1918:190).

56U je v ii (1896:232).

5\a n g  (1914:122-123).

58Krauss (1908:46).

59Ib id . ,  pp. 51, 53, 54 = Valjavec (1858:246), Krauss (1908:60, 62) = M ik u lic id  
(1876:140) und Krauss (1908:77); Dezelid (1863:159).

6°A rda lid  (1917:308); B oskov id -S tu lli (1968:90).

61Arda lid  (1917:307, siehe auch p. 309).

62Iv a n is e v ii (1905:231, 234, 235, 238; A rda lid  (1917:307); Banovid (1918:191); Bosko
v id - S tu l l i  (1968: Nr. 86, 87, 89); siehe Rozid (1908:98) und Boskovid-S tu lli (1963 N r. 148)- 
wo d ie  Beichte ausdrücklich n ic h t erwähnt is t .

é3K u rja ko v ii (1896:235); A rda lid  (1917:310); florCfevid (1953:11-13).

^B ayer (1982:368), aus: Hansen (1901:188 f. ) ;  und Bayer (1982:410), aus: Hansen (1901: 
2 7 9 f. ) .

65M ilc e tid  (1896:236); Ivan isevid  (1905:232); Bogdan-B ije lid  (1908:307); Banovid (1918: 
192); ßordevid (1953:14).

66Dezelid (1863:218); Kurjakovid (1896:234-235); Horvat (1896:245); L o v re tid  (1902: 
122); Lang (1914:122); B ih a ri (1980: Nr. L / l ,  V I I I  1 ) ;  P e tzo ld t (1970: Nr. 23).

67Bayer (1982:547, 576, siehe auch 583 und 589).

68Ib id . ,  p. 591.
69

Ib id . ,  p. 678; über die beschützende Macht der Kirchenglocke siehe auch p. 595.

7°T ka lc id  (1891:107).

71P etzo ld t (1970: Nr. 43 und Anmerkung zu Nr. 539); Biedermann (1987b, 168 und An
merkung auf p. 172); Hörandner (1987:352); Brunner (1987:357).

72Krauss (1908:81); M ilc e tid  (1896:233); Kombol (1863:328); Ivanisevid (1905:233-234); 
K o ta rsk i (1918:49-50); Banovid (1918:192); -Bordbvid (1953:26); B oskov id -S tu lli (1975b: 
149-150).

73Siehe: Biedermann (1987b: 168); deutsche mündliche Varianten: Petzoldt (1970: Nr. 
41 und 42).

74Ivan isevid  (1905:237); B oskov id -S tu lli (1959: Nr. 175).

73Krauss (1908:83); Bujanovid (1896:234); B o sko v id -S tu lli (1959: Nr. 176 und 177 = 
1986, Nr. 173).



164 М АЗА BOÏj K O V I C - S T U L L I

^ K o ta rs k i (1918:50).

" iv a n is e v id  (1905:237); A rda lid  (1908:153-154).
78 V

B oskov id -S tu lli (1975b: N r. 89 und p. 150).

Ivan isevid  (1905:237, siehe auch p. 229-230); B oskov id -S tu lli (1975b: Nr. 88 und 
p. 150); B iha ri (1908: Nr. L / l ,  V I I /5 ) .

Siehe: B osko v id -S tu lli (1960; 1975a:205-227 und 1988); Ginzburg (1979); K laniczay 
(1983; 1984).

81Banovid (1918:192).
82 V

Ivan isevid  (1905:231, siehe auch p. 230).

B oskov id -S tu lli (1975b: N r. 85; siehe auch Nr. 84, 86 und pp. 148-149); s iehe auch 
B o s k o v id -S tu lli (1987: Nr. 78, 79 ).

Siehe: B o skov id -S tu lli (1975a; 1959: Nr. 167 = 1986: Nr. 169; 1959: Nr. 168, 169 = 
1986: N r. 170; 1959: Nr. 170 und 171 = 1986: Nr. 171).

85-flordevid (1953:8-9); Bogdan-B ije lid  (1908:307); B oskov id -S tu lli (1959: Nr. 148 = 
1986: N r. 165; 1959: Nr. 157, 159).

86 V
B oskov id -S tu lli (1959: N r. 143, 144 = 1986: Nr. 160; 1959: Nr. 145 und 148); Mikac 

(1934 :198); Jardas (1957:97).
87 V

B oskov id -S tu lli (1987: Nr. 77).
88

Ginzburg (1979:23-25).

89Bayer (1982:244, 618, 632).
90

Lang (1914:125).

M ilc e tid  (1896:233); Ivan isevid  (1905:228, 237); Banovid (1918:192); S to janovid  
(1852 :384); Mikac (1934:197-198); -BordBvid (1953:6, 7 ) ;  B oskov id -S tu lli (1959: Nr. 149-151 
und p. 223).

91ï iz a  (1913:192); B o sko v id -S tu lli (1959:227, 228).

93Bayer (1982:311).
94

Ginzburg (1979:30, 31, 35; 1984:343-344).

"B a y e r  (1982:357-358) aus: Hansen (1901:130 f. ) .
96

Petzo ld t (1970: Nr. 34); B iha ri 1980: Nr. L / l ,  V I I * 7 ) ;  Simonsuuri (1961: Nr. D 1731).
97

Krauss (1908:59+ siehe auch pp. 59-60 und 76 -77 ); K otarski (1918:50).
98 V

B oskov id -S tu lli (1968: N r. 86).
99 V

B oskov id -S tu lli (1960; 1975a:205-227, T i te l  des Aufsatzes: Hrvatske i  slovenske 
usmene predaje о krsniku -  kresn iku ) und B o sko v id -S tu lli (1988).

188Dömötör (1965:315).

101B o ^ko v id -S tu lli (1975a:226; 1988:48).
102

Klaniczay (1983:121-122); siehe auch Klaniczay (1984:409).

103B oskov id -S tu lli (1960:293-294).
104

Ib id . ,  p. 293.

105Klaniczay (1983:121-122).

106B oskov id -S tu lli (1960:279).



H E X E N SA G E N  UND H E X E N P R O Z E S S E 1 6 5

L ite ra tu r

ARDALIC, V ladim ir 1908: Vukodlak. (Bukovica u D alm aciji) ZN̂ O 13:148-154.
ARDALIC, V ladim ir 1917: V ile  i  v je s tic e  (Bukovica u D a lm ac iji). (Fee und Hexe in  Bukovica, 

Dalmatien) ZN̂ O 22:302-311.
BAN0VIÔ, Stjepan 1918: Vjerovanja (Zaostrog u D a lm a c iji). (Aberglauben in  Zaostrog, Dalma

tie n )  ZN&) 23:185-214.
BARTULIN, Andrija 1898: Cres (V jerovan ja). (Aberglauben) ZN^O 3:265-275.
BAYER, V ladim ir 1982:Ugovor s davlom. Procesi p ro tiv  carobnjaka u Evropi a naposé u Hrvats- 

ko j (Teufelbündnis. Hexenprozesse in Europa und besonders in  K roatien). (3 . A u fl.)  
Zagreb : In form ator.

BERTO^A, Miroslav 1986: Mletacka Is tra  u XVI i  XVII s to lje c u . 2 . (Die Venetianer I s t r ia  im 
16. und 17. Jahrhundert) Pula: Istarska naklada.

BIEDERMANN, Hans 1987a: Ausbildung der Hexenlehre. In  Hexen und Zauberer, hrsg. von H. 
V a len tin itsch , pp. 209-218.

BIEDERMANN, Hans 1987b: "Schaden- und Abwehrzauber." In  Hexen und Zauberer, hrsg. von H. 
V a len tin itsch , pp. 165-173.

BIHARI, Anna 1980: Magyar hiedelemmonda katalógus. (Katalog der ungarischen Glaubenssagen) 
Előmunkálatok a Magyarság Néprajzához 6, Budapest: MTA Néprajzi Kutató Csoport.

BOGDAN-BIJELIG, Pavlina 1908: V jes tice  (Konavle u D a lm a c iji). (Hexe in  Konavle, Dalmatien) 
Zn¥o 13:306-308.

BOÍjKOVIC-STULLI, Maja 1952 : Narodne pjesme, p rip o v iie tke  i  o b ic a ji okolice ^ibenika i  Drnisa. 
(V o lks liede r, Erzählungen und S itten  in Gegend von Sibenik und Drnis) Manuscripts des 
Zavod za is traz ivan je  fo lk lo ra  Nr. 102, Zagreb.

BO^KOVIC -STULLI, Maja 1959: Is ta rske  narodne p r ic e . (Volksmärchen von Is t r ie n ) .  Zagreb: 
In s t i tu t  za narodnu umjetnost.

BO^KOVIC-STULLI, Maja 1960: Kresnik -  Krsnik, e in Wesen aus der kroatischen und slovenischen 
Volksüberlieferung. Fabula 3:275-300.

BO^KOVIC-STULLI, Maja 1963: Narodne p rip o v iie tk e . (F o lk lo r is tis c h e  Erzählungen). Pet s to l-  
jeéa hrvatske k n jiz e v n o s ti, 26. Zagreb: Zora -  Matica hrvatska.

BO^KOVIC-STULLI, Maja 1968: Narodne p ripov ije tke  i  prédaje  Sinjske k ra jin e . (Volksmärchen 
und Sagen in  Sinjska K ra jina ) Narodna umjetnost 5-6:303-432.

BO^KOVIC-STULLI, Maja 1971: Usmena kniizevnost. Izbor s tu d ija  i  ogleda. (Mündliche L ite ra tu r .  
Ausgewählte Studien und Essays). Zagreb: Skolska kn jig a .

BOÍjKOVIC-STULLI, Maja 1973: "Der A n te il des Meeres bei der Gestaltung der mythischen. Sagen 
an der kroatischen Adria-Küste." In Probleme der Sagenforschung, hrsg. von Lutz Röh- 
r ic h , pp. 86-99. Freiburg i .  Breisgau: Deutsche Forschungsgemeinschaft.

BO^KOVIC-STULLI, Maja 1975a: Usmena knjizevnost kao umjetnost r i j e c i . (Mündliche Überlie
ferung a ls Kunst der Worte) Zagreb: Mladost.

BO^KOVIC-STULLI, Maja 1975b: Usmene p ripov iie tke  i  prédaje  s otoka Braca (F o lk lo r is tis c h e  
Erzählungen und Sagen von der Inse l Brac) Narodna umjetnost 11-12: 5-159.

BO^KOVIC-STULLI, Maja 1986: Zakopano z la to . HTvatske usmene p rip o v ije tke . prédaje  i  legende 
iz  I s t r e . (Das vergrabene Gold. Kroatische Erzählungen, Sagen und Legenden von Is tr ie n )  
Is tra  kroz s to lje ó a , 38. Pula -  R ijeka: fiakavski sabor, Istarska naklada u.a.

BO^KOVlá-STULLI, Maja 1987: U K ra lja  od Norina. P rice , pjesme, zagonetke i  poslovica s 
Neretve (Von dem König von Norin. Märchen, L ieder, Rätsel und Sprichwörter entlang des 
Flusses Neretva). (P r ire d ila  uz suradnju Zorice Rajkovió). Metkoviè -  Opuzen: G a le rija  
"S te ia k ".

BOÍjKOVIC-STULLI, Maja 1988: Testimonianze o ra li croate e Slovene sul Krsnik -  Kresnik Metodi 
e ricerche n .s. V II/ l:3 2 -5 0 .

BRUNNER, Walter 1987: Hexen und Zauberei in der Volksüberlieferung des oberen Murtales. 
Hexen und Zauberer, hrsg. von H. V a len tin itsch , pp. 355-362.

BUJANOVIC, J. 1896: V je ït ic e . Praputnik. (Hexen. Praputnik) ZN̂ O 1:234.
CHRISTIANSEN, Reidar T. 1958: The Migratory Legends. FF Communications 175. H e ls ink i.
DEÍÍELIC, A u ra i Stjepan 1863: Odgovor na p ita n ja .. .  (Antwort zu den Fragen) A rkiv 7:199-232.
DÖMÖTÖR, Tekla 1965: Ungarischer Volksglauben und ungarische Volksbräuche zwischen Ost und



1 6 6 МАЛА B O ^ K O V I C - S T U L L I

West. In Europa e t Hungária. Congressus Ethnographicus in  Hungária 16-20, X. 1963, 
pp. 311-323. Budapest: Akadémiai Kiadó.

■flOReEVlt, Tihomir 1953: Vestica i  v i la  u nasem narodnom verovanju i  prédánju. Vampir i  druga 
b i ia  u nasem narodnom verovanju i  prédánju. (Hexe und Fee in  unserem Volksglauben und 
mündlicher Überlieferung. Vampir und andere Wesen in  unserem Volksglauben und münd
lich e n  Überlieferung) Srpski e tnografski zborn ik, 66:5-255. (Beograd).

FORTIS, A lberto 1974: Viaggio in  Dalmazia. I - I I .  (1774) M it Einführung und B ib liog raph ie , 
h rsg . von Jovan Vukovió und Peter Rehder. München -  Sarajevo : Otto Sagner -  Veselin 
Maslesa.

FORTIS, A lberto 1984: Put po D a lm aciji (Reise in Dalmatien) P rired io  Oosip B ra tu lió . Zagreb: 
Globus.

GINZBURG, Carglo 1979: I  benandanti ■ Stregoneria e c u l t i  ag ra ri tra  Cinquecento e seicento. 
(3 . A u fl.)  Torino: E inaudi.

GINZBURG, Carlo 1984: Présomptions sur le  sabbat. Annales E.S.C. 39:341-354.
HANSEN, Ooseph 1901 : Quellen und Untersuchungen zur Geschichte des Hexenwahns, Bonn.
HŰRANDNER, Edith 1987: Hexenbilder -  Zum Nachleben der Hexenvorstellungen in  Märchen und 

Sage, Glaube und Brauch. In  Hexen und Zauberer, hrsg. von H. VALENTINITSCH, pp. 351-354.
HORVAT, Rudolf 1896: Narodna v jerovanja s bajanjem. Koprivnica u Hrvatskoj. (Volksglauben 

und Zauberei. Koprivnica in  Kroatien) ZN/fo, 1:238-245.
IVANISEVIC, Frano 1905: P o ljic a . Narodni z ivo t i  o b ic a ji.  (P o ljic a . Volksleben und Gebräuche) 

ZNÏ0 10:11-111, 181-307.
DARDAS, Ivo 1957 : Kastavstina. Grads о narodnom zivotu  i  obicajima u kastavskom govoru. 

(Kastavstina. M ateria l vom Volksleben und Volksbrauch in  Kastaver Mundart) ZNZO 39.
KAdSi Ö, Petar 1859: Odgovori na n jeko ja  p ita n ja .. .  Iz  kotara makarskoga. (Antworten zu e i

nigen Fragen vom Bezirk Makarsk) Arkiv 5:321-340.
KLANICZAY, Gábor 1983: Benandante -  kresnik -  zduhac -  tá lto s .  Sámánizmus és boszorkányhit 

é rin tkezés i pontja i Közép-Európában. (Berührungspunkte von Schamanismus und Hexenglauben 
in  Zentral-Europa). Ethnographia 94:116-134.

KLANICZAY, Gábor 1984: "Shamanistic Elements in Central European W itchcra ft". In  Shamanism 
in  Eurasia, hrsg. von M. Hoppál. pp. 404-422. Gottingen.

K0MB0L, M. 1863: Odgovori na n jeko ja  p ita n ja .. .  (Antworten zu einigen F ra g e n ...) . A rkiv 7 : 
325-328.

V V
KOTARSKI, Oosip 1918: Lobor. Narodni z ivo t i  o b ic a ji.  (Lobor. Volksleben und Volksbranch). 

ZN^O 23:11-63.
KRAUSS, F ried rich  1908: Slavische Volkforschunqen. Le ipz ig : W. Heims.
KURJAK0VIC, Mi jo  1896: V je s tic e . Vrbova u S la vo n iji. (Hexe. Vrbova in  Slavonien) ZNfo 1: 

234-235.
LANG, M ilan 1914 : Samobor. Narodni z ivo t i  o b ic a ji. (Samobor. Volksleben und Volksbrauch). 

ZN^O 19:39-152, 193-320.
L0RK0VIC, V. 1863: Odgovor na njeka p ita n ja . Iz  oko lice  karlovacke. (Antwort zu einigen 

F ragen... aus der Gegend von Karlovac). Arkiv 7:233-248.
L0VRETIC, Josip 1902: Otok. Narodni z ivo t i  o b ica ji (Otok. Volksleben und Volksbrauch) ZN̂ O

7:57-206. „
LOVRIC, Ivan 1948: B ilieske  о putu po Dalmaciii opata A lberta F o rtis ta  i  Z ivo t Stanislava 

S oc iv ice . (Die Aufzeichnungen des Abts Alberto F o r t is  und das Leben von S tanislav 
S o c iv ica ). Zagreb: Izdavacki zavod Ougoslavenske akademije. (Erste Auflage: Osserva- 
z io n i d i Giovanni Lovrich sopra d ive rs i pezzi del Viaggio in  Dalmazia del signor abate 
A lberto  F o r t is . . . ,  Venezia, 1776).

MIKAC, Jakov 1934: Vjerovanja . (B rest us I s t r i ) .  Volksglauben in  Brest, in  I s t r ie n ) .  ZN̂ O
29:195-200.

MIKULlíílÓ, Fran 1876: Narodne p ripov ie tke  i  pjesme iz  Hrvatskoga primőrja . (F o lk lo r is tis c h e  
Erzählungen und Lieder von der kroatischen Küste). K ra lje v ica .

MILiÍETlá, Ivan 1896: Mora i  polegac. Krk, Kastav i  h rva tsk i ka jkavc i. (Mora und Alpdruck in 
K rk , Kastav und bei den kroatischen Kajkaven.) ZN̂ O 1:235-237.

MILINOVIC, Simeon 1859: Kratko opisanje Lovreóa un D a lm ac iji. (Kurze Beschreibung von 
Lovreó in  Dalmatien). A rk iv  5:206-217.

MODRU^IC, B. 1863: Odgovori na njeka p ita n ja .. .  (Antworten zu einigen F ragen...) A rk iv  7:



H E X E N S A G E N  UNO H E X E N P R O Z E S S E 1 6 7

PETZOLDT, Leander 1970: Deutsche Volkssagen. München: C.H. Beck.
RO^IC, Vatroslav 1908: P r ig o r je . Narodni z iv o t i  o b ic a ji.  (P r ig o r je . Volksleben und Volks

brauch). ZN̂ O 13:16-112.
SÉBILL0T, Paul 1968: Le Folk-Lore de France. I I .  P a ris : G. -  P. Maisonneuve e t Larose.
SIMONSUURI, Lauri 1961 : Typen- und M otivverze ichn is der finnischen mythischen Sagen. FF 

Communications 182, H e ls in k i.
ST0JAN0VIE, M ija t 1852: Odgovor na p ita n ja . (Antwort zu Fragen). A rk iv  2:344-403.
ÎjTEFANIC, Vjekoslav 1934: S u jev je rje  na Krku u XVI. i  X V II. v ije k u . (Aberglauben auf der In 

sel Krk im 16. und 17. Jahrhundert). ZN̂ O 29:229-232.
TKALÖlC, Ivan 1891: Parnice p ro t i vjesticam  u H rva tsko j. (Hexenprozesse in  K ro a tie n ). Rad 

JAZU 103:83-116.
UJEVIC, Ivan 1896: V je s tic e . Vrhgorac. (Hexen in  Vrhgorac). ZN̂ O 1:232.
UNVERHAU, Dagmar 1980: Von "Toverschen" und "Kunsthfruwen" in  Schleswig 1548-1557, Quellen 

und In te rp re ta tionen  zur Geschichte des Zauber- und Hexenwesens. Schleswig: Schleswiger 
Druck- und Verlagshaus.

UNVERHAU, Dagmar 1907: Die abendländische Hexe. B e isp ie le  ih re r Verfo lgung. In  Hexen und 
Zauberer, hrsg. von H. V a le n tin its ch , pp. 237-264.

VALENTINITSCH, H e lfr ie d  (h rs g .)  1987: Hexen und Zauberei. Die grosse Verfolgung e in  europä- 
isches Phänomen in  der Steiermark. Graz -  Wien: Leykam-Verlag.
---------------------------------------V --------------------------------------------  V

VALJAVEC, M atija Kracmanov 1858. Narodne pripoviedke , skupio u i  oko Varazdina. (F o lk lo r i
stische Erzählungen, gesammelt in  V arazd in). Varazdin.

VALJAVEC, M atija  Kracmanov 1863: Odgovori na n jeko ja  p ita n ja .. .  (Antworten zu e in igen Fra
g e n .. . ) .  A rkiv 7:249-259.

VOJNOVIC, Kosto 1895: Crkva i  drzava u dubrovackoj re p u b lic i.  (K irche und S taa t in  der 
Republik Dubrovnik). Rad JAZU 121:1-91.

VuClNIC, Milovan 1908: Sv. •Burád. (M iholjska u vojniókom ko ta ru ). Der H e ilig e  Georg in 
M iholjska, im Bezirk V o jn icka ). ZN̂ O 13:159-160.

Ï IC ,  Franjo 1935: Smokvica lo p a tica  ("Feigenbaum a ls  S chu lte rbe in "). ZNfe 30:243.
^ I^A , Stjepan 1913: G risn jak . Iz  Is t re .  ( "G r is n ja k ", von Is t r ie n ) .  ZN̂ O 18:192.



168 MAJA EtójKOVIC-STULLI

Abb■ 1■ Hexen Zeichnung von Ivan Lacko v ii Croata

Abb. 2, Hexen Zeichnung von Ivan Lackov ii Croata
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Abb. 3, Tanz der Hexen Zeichnung von Ivan Lackoviè Croata
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Abb. 4. Hexenfaden Zeichnung von Ivan Lackovió Croats
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дьь- 5- B it te re  Suppe Zeichnung von Ivan Lackovid Croata

6, Tanz der Hexen Zeichnung von Ivan Lackovii Croata





A c ta  E th n o g ra p h ie s  A c a d . S e i .  H u n g . ,  3 7 ( 1 - 4 ) ,  p p .  1 7 3 -1 9 0  ( 1 9 9 1 /9 2 )

MAGIE, SORCELLERIE ET CULTURE POPULAIRE EN POLOGNE 

AUX XVe et XVIe SIÈCLES

S ta n is ia w  B y lin a  

Warszawa

Au déclin du Moyen Age, l'h a b ita n t des bourgades et v illa g e s  po
lonais m anifesta it les inquiétudes et les angoisses communément partagées 
par l'ensemble des sociétés agraires, la  v ie  dans les pe tites  v i l le s  d i f 
fé ran t peu en Pologne de ce lle  des campagnes. Les soucis o rd ina ires de 
l'e x is te nce  se doubla ient de craintes de toutes sortes de menaces, surtout 
n a tu re ls /  engendrant l'appréhension de la  paupérisation et de la  faim. 
L'on c ra igna it le  désastre de la sécheresse e t des plu ies excessives, les 
déprédateurs ravageant les champs, l'ép idém ie frappant le  b é ta il,  les in 
cendies provoqués par la  foudre. L'homme c ra ig n a it les maladies porteuses 
d 'in v a lid ité  et d'impotence avec leurs évidentes conséquences e x is te n t i
e lle s . I l  c ra igna it en fin  la  mort, non pas ta n t na tu re lle  qui devait ven ir 
en un temps inconnu de personne, que la  mort sub ite . Les épidémies de 
maladies contagieuses apportant une grande m orta lité  avaient ravagé à

g 4 2
plusieurs reprises au XV s iec le  d iffé re n te s  régions du pays. I l  ne fau t 
pas oub lie r que l'enseignement de l 'E g lis e  re n fo rça it la v is ion du c h â ti
ment dans l'a u -d e là , frappant ceux qui mouraient non réconc iliés  avec 
Dieu, v is ion angoissante quoique non attachée dans la  société polonaise du 
bas Moyen Age à l'obsession de la Géhenne é te r n e l le /  L 'in d iv idu  évoluant 
dans la  cu lture tra d it io n n e lle  ava it en outre  hé rité  de ses ai'eux la 
cra in te  des puissances plus ou moins connues du mal et de toutes sortes 
d 'ê tre  mythiques démoniaques, vestiges du système autre fo is  cohérent de 
croyances slaves en ce temps oublié. La cu ltu re  populaire qui n 'é ta i t  pas 
seulement ce lle  de la  c o l le c t iv ité  paysanne, é ta it  a ins i une cu ltu re  d 'an
goisse e t, en même temps, une sphère d 'a c tio n  constante de l'homme contre 
les menaces q u ' i l  appréhendait au plus v i f .  Dans cette sphère surtou t des 
a ttitu d e s  et sentiments humains se s itu a it  depuis très longtemps la  magie 
populaire assumant au premier chef des fonctions p réven tives /

Les textes des prédicateurs du tournant des XIV et XV s ièc les  et 
d 'au tres, u lté r ie u rs , apprennent qu'un trè s  large éventail de moyens et

Akadémiai Kiadó, Budapest
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pra tiques appelés au jourd 'hu i magiques é ta ien t depuis longtemps connus et 
u t i l is é s . ^  Les procédés v isan t à assurer les bonnes récoltes, la  fécondité 
des champs, à les protéger contre la  grê le  e t le  feu, ceux destinés ti 
assurer la  santé au cheptel domestique, ne requéraient généralement pas 
d 'in d iv id u s  spécialement q u a lif ié s .  I l s  cons is ta ien t en e ffe t en des pra
tiq u e s  simples, connues to u t aussi bien que les procédés des techniques 
ag ra ire s  de ce temps. I l s  se trouva ient à la  d isposition  des chefs de 
fa m ille  ou des communautés fa m ilia le s  éventuellement des communautés 
v illa g e o is e s . I l  f a l l a i t  uniquement posséder les objets dotés de vertu 
magique e t observer les r i te s  é ta b lis . La cond ition  su ffisan te  é ta i t  la  
connaissance, générale dans la  société ag ra ire , du cycle annuel des occu
pa tions agricoles e t, de p lus, la  connaissance du calendrier l i tu rg iq u e , 
extrêmement important dans les r ite s  "c h r is tia n is é s " , c e lu i-c i étant 
d 'a i l le u r s  conforme à la  s truc tu re  fondamentale de la  r i t u a l i t é  slave 
tra d it io n n e lle .^  L'on sava it donc que, le  jo u r des Cendres, i l  f a l l a i t  
répandre dans les champs des cendres bénites à l 'é g lis e  (pour fa ire  p é r ir  
la  vermine) ou fiche r en te rre  les "palmes" bénites le  Samedi s a in t. Après 
la  messe du matin de Pâques, on fa is a it  le  tour des champs c u lt iv é s . Le 
jo u r de la  P u rifica tio n  de la  Bienheureuse Vierge Marie l'o n  f a is a i t  le  
to u r ,  des chandelles a la  main, des maisons e t du b é ta il,  au feu l 'o n  
marquait aussi les vaches d'une c ro ix . L'on p ra tiq u a it les r i te s  a g r i
co les d 'inauguration , notamment l'enroulement du houblon autour des cornes

g
des boeufs le  premier jou r des labours. Moins accessibles é ta ie n t les 
techniques et procédés tra d it io n n e ls  de la  médecine populaire, cependant 
on en fonça it un clou dans un arbre pour lu i  "transm ettre" le  mal de dent, 
ou l 'o n  mesurait l'homme avec un cordon contre la  maladie appelée en 
po lona is "miara" (mesure). En m ilieu  domestique on p ra tiq u a it aussi à 
c e rta in s  jours fixes  de l'année certa ins actes de d iv ina tion ; i l  semble 
cependant que la p réd ic tion  de l'a v e n ir  fû t  trad itionne llem ent la issée  aux 
s p é c ia lis te s . L'on a d 'a il le u rs  formulé la  supposition que le  terme 
" fa ro d é i" connu dans le  vieux-slave (so rc ie r) désignait alors le  d e v in .^  
Au XVe s iè c le , on peut observer une grande extension des techniques et 
p ra tiques magiques très  demandées. Les textes des prédicateurs re lèvent 
d'innombrables "supe rs titiones" (en p a rtie  d 'o r ig in e  effectivement loca le ), 
ce qu i semble témoigner de la  généra lisa tion  de la  magie non spécia lisée 
comme de ses liens de plus en plus serrés avec les occupations concrètes 
de la  population.

Les habitants des te r r i to ir e s  polonais rencontra ient cependant depuis
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longtemps des personnes connaissant mieux que les autres les techniques et 
procédés pour la  prévention des risques, l'é lo ignement des puissances du 
mal e t la  pénétration des mystères inaccessibles à l'ensemble des êtres 
humains. Le questionnaire des v is ite s  épiscopales d'un des diocèses po
lona is  du XIVe siècle  recommandait aux v is ite u rs  de s 'enquérir dans les 
paroisses sur les femmes appelées in ca n ta tr ice s , qui déterrent les  racines 
des herbes, effectuent des amulettes à suspendre au cou, pra tiquen t la 
chiromancie, prédisent l 'a v e n ir  a p a r t ir  de la  c ire  fondue ou du plomb, des 
flammes, de l'eau et du vol des oiseaux.11 Le relevé des services e ffe c 
tués par les femmes spécia lisées dans la  magie ava it peut-être été puisé 
dans la  l i t té ra tu re  théologique, ces vetulae cependant n 'é ta ie n t pas une 
inven tion  des théologiens. E lles  constitua ien t une composante de la  vie 
dans les établissements humains ou une certaine sphère des procédés ma
giques re s ta it  du domaine des personnes dotées d'une puissance e t de ver
tus p a rtic u liè re s . Gans les pratiques de personnes accusées aux XVe et 
XVIe s ièc les de pratiquer la  magie et la  s o rc e lle r ie , on peut déceler 
leu rs  orig ines loca les, slaves, fortement estompées dans les figu res 
stéréotypées des sorcières de 1 n is to ire  contemporaine. La c h r is t ia n i
sa tion  de la société, devenue intense au bas Moyen Age avec l 'a f f lu x  du 
clergé formé à l'U n iv e rs ité  de Cracovie rénovée au commencement du XVe 
s iè c le , a mis au jou r, dans les sources é c rite s , les ind iv idus spécia lisés 
dans la  magie et la s o rc e lle r ie . L'ingérence plus marquée de la  ju r id ic 
t io n  ecclésiastique dans la  sphère des procédés e t pratiques magiques des 
la iques, é ta it  une des manières dont se m anifesta it le  processus mentionné 
d 'a c tio n  exercée par l 'E g lis e  sur les fid è le s . Les sources des tribunaux 
épiscopaux dont, pendant longtemps, re le v a it presque exclusivement la  con
naissance des a ffa ire s  de magie et de s o rc e l le r ie ,^  a ins i que les  procès-

e > 14verbaux u lté r ie u rs , du XVI s ie d e , des tribunaux profanes, décrivent 
plus nettement la sphère d 'a c tio n  des ind iv idus incrim inés, leurs  in s tru 
ments professionels a in s i que l'h o r iz o n  des croyances et de l'im a g in a tio n  
des c o lle c t iv ité s  prenant une part active ou passive aux pratiques ma
giques. I l s  ont aussi mis au jo u r, quoique fragmentairement, les a ttitu d e s  
de l'entourage devant les personnes accusées et jugées.

Une p e tite  pa rtie  uniquement de ceux qui s'adonnaient aux pratiques 
magiques é ta it  tradu ite  devant les tribunaux ecclésiastiques. L 'E g lise  de 
Pologne ne m anifesta it pas sous ce rapport de zèle excessif dans la  ré 
pression: e lle  entamait certa ines a ffa ire s  d ’o ff ic e , pour les  autres 

e l le  réag isssa it aux accusations de p a r t ic u lie rs . On les t r a i t a i t  d 'a i l 
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le u rs  avec une sévérité  modérée, se contentant vo lon tie rs  de prendre note 
du serment approprié de l'accusé . De même les o ff ic e s  profanes compétents, 
conformes en cela à l 'a t t i t u d e  de toute la  société polonaise avant le  
X V IIe s ièc le , é ta ien t lo in  de favoriser la  persécution to ta le  des "sor
c ie rs "  et "so rc iè res". ^  On n 'assoc ia it su rtou t pas universellement l 'a c 
t io n  de ces derniers à l 'in v a s io n  des puissances impures. Remarquons a ce 
propos que dans les sources des procès ecclés iastiques et profanes des XVe 
XVIe siècles le  d iab le  appara issa it rarement e t au second plan (on ren
con tre  parfo is la  fo rm u la tion  banale comme s i l 'a c t io n  ava it été entre
p r ise  sur son in c ita t io n ,  ce qui n 'e n tra în a it pas de conséquences graves). 
On n'accusait pas d 'a v o ir  conclu un pacte avec Satan.

Un h is torien  de la  c u ltu re  de l'ancienne Pologne exp liqua it cet é ta t 
de choses régnant au XVIe s ièc le  d'une part par la  fa ib le  connaissance, 
trè s  é l i t is te ,  en Pologne de la  l i t té ra tu re  démonologique, et de l'a u tre  
par la  s p é c ific ité  des représentations popula ires du d iab le , moins mena
çantes et effrayantes qu'en Europe occidenta le.^^ A une période antérieure, 
le  d iab le  occupait évidemment dans l'enseignement de l 'E g lis e  une place 
bien dé fin ie , i l  appa ra issa it dans les exemples des prédicateurs (em
pruntés principalement aux recue ils  occidentaux du X I I Ie s iè c le ), mais i l  
n 'a v a it  pas été doté de l 'a t t r ib u t  de l'omniprésence e t de l'omniscience.

Les sources des cons is to ires  du XV et de la  premiere m oitié du
6 4XVI s ie d e  sont assez sombres en informations sur les personnes soumises 

aux in te rroga to ires e t jugées. D'après e lle s , parmi les laïques accusés 
semblent prédominer ceux qu i proviennent des p e tite s  lo c a lité s  urbaines ou 
ru ra le s , quoiqu'on en re lève  aussi des v i l le s  moyennes et grandes (Poznah 
ou Gdahsk). On peut prouver assez rarement la  profession agrico le  des 
accusés, on relève plus fréquemment diverses autres professions pratiquées 
dans les  campagnes e t dans les v il le s  (tenue d'une auberge, pratique d'un 
p e t i t  a rtisana t). On rencontre des domestiques du clergé p a ro iss ia l. Les

6 чsources du XVI s ie d e  provenant des tribunaux profanes, nous orientent 
p lus nettement que c e lle s , plus anciennes, des cons is to ires , vers la  popu
la t io n  paysanne. A ins i prédominent des représentants des basses couches 
soc ia les , tout au plus moyennes. Certains appartiennent aux couches les 
p lus pauvres: la femme d 'un berger v illa g e o is  ou la  femme d'un mendiant 
( " dziadowa" ) . L'on a pour une grande proportion a ffa ire  à une c o lle c t iv ité  
fém inine avec, probablement, une prédominance de femmes d'âge avancé, 
quoique parfois seulement on en so it informé par des termes te ls  que 
m u lie r antigua ou v e tu la . A insi les hommes fig u re n t rarement parmi les
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personnes accusées de pra tiquer la  magie e t la  so rc e lle r ie . Parmi eux on 
d o it d is tingue r un p e t it  groupe, ceux notamment qui appartiennent au 
clergé pa ro iss ia l (p lu tô t le  bas clergé) convoqués devant le  tr ib u n a l 
épiscopal d 'o ff ic e  ou sur accusation d 'au tre  p rê tres. I ls  sont le  plus 
souvent accusés de donner des conseils en matière de magie et de mettre a 
la  d ispos ition  des laiques les objets d 'é g lise  consacrés, moins de pra
tiq u e r les procédés occultes.

Les personnes s'adonnant aux pratiques magiques et à la  d iv in a tio n  
v iva ien t généralement tranquillem ent dans leurs  lo c a lité s  nata les. E lles  
é ta ien t un élément de la  cu ltu re  tra d it io n n e lle  loca le , ré ca lc itra n te  aux 
changements. La vie quotidienne con firm a it incessamment leur u t i l i t é ,  
n 'é ta it-c e  que dans le  tra item ent des maladies des hommes et des animaux 
a in s i que dans d iffé ren tes  pratiques v isant a assurer la sécurité  e t la  
prospérité  de l'e x is te nce  humaine. Les personnes investies de compétences 
magiques reconnues adoucissaient toutes sortes d'angoisses et d 'in q u ié 
tudes, devenant par là  un appui psychologique dans les s itua tions  où les 
autres au to rités  re fusaient leu r aide et apparaissaient impuissantes. 
D 'a ille u rs , les gens simples n 'é ta ie n t pas les seuls à reconnaître l 'h a 
b ile té  des sépc ia lis tes  des procédés magiques: des médecins de Póznáé, ne
pouvant gué rir un malade, lu i  avaient conse illé  de s'adresser aux v ie i l le s  

18femmes. La cé lé b rité  de certaines personnes spécialisées dans l ' a r t  oc
cu lte  dépassait les lim ite s  du v illa g e  ou de la  bourgade. Quand, au m ilieu  
du XVe s iè c le , un inconnu eut volé l'a rg e n t de l 'h ô te l  de v i l le  de Póznáé, 
deux écnevins s 'é ta ie n t adressés à un so rc ie r e t devin possédant dès ce„ 19
temps une abondante c lie n te le , un aveugle d'une p e tite  bourgade. I l  
s 'é ta i t  en e ffe t f a i t  une réputation par son hab ile té  à retrouver les  ob
je ts  perdus et à découvrir les voleurs.

La popula rité  de ces personnes ne leu r v a la it  cependant pas la  sym
pathie de l'entourage. E lles v iva ien t dans une atmosphère de mystère et 
leu r savo ir, leurs aptitudes inaccessibles aux autres et leurs pratiques 
incompréhensibles susc ita ien t l'in q u ié tu d e . L'on t r a i t a i t  autrement, é v i
demment, les guérisseuses v illageo ises  qu i, avec les herbes, soignaient 
les yeux, réduisaient une luxa tion  e t e ffec tua ie n t des amulettes avec des 
racines de plantes, et autrement un in firm e  pratiquant des s o rc e lle r ie s  et 
d iv ina tion s  compliquées au moyen d'étranges instruments, fa isa n t des 
signes e t marmonnant des incanta tions. Les gestes, mots et formules incom
préhensibles, l'em p lo i d'accessoires mystérieux ou provoquant la  répuls ion 
et le  dégoût, é v e illa ie n t un sentiment d 'é trangeté et de c ra in te . Un
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bourgeois de Poznah a va it déposé q u ' i l  a va it abandonné sa femme a cause 
des so rce lle ries  q u 'e lle  p ra tiq u a it; i l  a va it vu une fo is  avec horreur 
comme e lle  je ta i t  dans une cuve à bière un do ig t coupé à un pendu. L'on 
c ro y a it à la  vertu magique de tou t ce qui a va it appartenu au corps des 
condamnés, des hommes l ié s  à l'u n ive rs  du mal, mais ceux qui se servaient 
de ces objets, dépassant a ins i les tabous universellement reçus e t la  
b a rriè re  de la peur, susc ita ien t l'a ve rs io n  e t des c ra in te s .^

Toutefois le  seul comportement d if fé re n t e t, sans doute aussi, l'aspect
e x té rieu r p a r t ic u lie r ,  provoquaient un sentiment d'aversion dans les
c o lle c t iv ité s  tra d it io n n e lle s , habituées aux conduites uniform isées.
Ces sentiments, normalement é touffés, se m anifestaient dans les s itu a tio n s
c o n flic tu e lle s , quand on soupçonnait quelqu'un de vou lo ir nuire e t de
p ra tique r une magie d e s tru c tr ice . Parfo is on s 'e x p liq u a it par de te lle s
actions ses propres malheurs et échecs. Un ro le  d é fin i incombait aussi aux
quere lles entre vo is in s , à l'e n v ie , aux b ru its  répétés de bouche à o re i l le ,
e tc . Parfois i l  appara issa it qu'une habitante du v illa g e  ava it été soup-

22çonnée de pratiquer la  so rce lle rie  et diffamée " ex inv id ia  vicinarum" .

On ne douta it pas de la  magie d e s tru c tr ice , n u is ib le , de ce rta ins in 
d iv idus . Quand, au commencement du XVIe s iè c le , on a pour la  première fo is  
exécuté par a rrê t du tr ib u n a l une sorcière condamnée au bûcher dans une 
p e t ite  v i l le  de Grande-Pologne, le  baccalarius du lie u , ayant appris 
q u 'e lle  ava it été accusée de dé tru ire  les  brasseries et d'empoisonnements,
a u ra it déclaré aux hab itan ts de la  v i l le :  'p lû t  à Dieu que fussent brûlés

23tous les sorciers e t les hommes méchants". C 'é ta it  l'o p in io n  d'un c le rc , 
mais e lle  exprimait sans doute le  point de vue des habitants de la  bour
gade sur ceux qu i, à le u r sens, constituen t une menace pour la  santé et la  
p rospérité  de tous.

Les accusateurs e t les témoins invoquaient vo lon tie rs  l'o p in io n  géné
ra lis é e  selon laque lle  la  personne tra d u ite  devant le  tr ib u n a l p ra tiq u a it 
la  s o rc e lle r ie . Des expressions te lle s  que: vox clamorosa in  ipsa v i l la ,  
communis fama, publica vox et fama, é ta ie n t souvent c itées comme une 
preuve évidente de la  c u lp a b i l i té .^  Cette " fama communis" pouvait évidem
ment ê tre  une phrase creuse destinée à appuyer une accusation trop  fa ib le . 
P arfo is  cependant nous relevons des traces de mécanismes analogues au 
moment de la  formation de cette opinion. Au départ de " l'o p in io n  un iver
s e lle "  pouvait se s itu e r  quelque déclaration publique, surtout quand c e lle -  

c i s 'appuyait sur l 'a u to r i té  de ce lu i qui la  fo rm u la it. Une femme appelée 
publiquement par le  curé sorcière, hérétique et blasphématrice contre
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l 'E u ch a ris tie  te n ta it  de se décharger de l'in fa m ie  devant le  tr ib u n a l ép i-
25scopal. Les humeurs e t querelles de femmes façonnaient aussi l'o p in io n

publique, surtout quand quelqu'une é ta it  appelée sorcière e t empoisonneuse
"en présence de nombreux gens".“̂  Au XVe s iè c le , en Pologne, le  mot
"sorc iè re" devenait dans le  language courant une invective  lancée dans la
colère e t dans l ' in te n t io n  d 'o ffenser ( i l  en a l la i t  de même en ce temps

27avec les mots "héré tique", "h u ss ite "). I l  se peut qu'une certa ine in 
fluence d o it ic i  ê tre  a ttribuée  au c o n f l i t  opposant le  clergé pa ro iss ia l 
aux fid è le s  la ie s .

Pendant la  procédure ju d ic ia ire  certa ins fa its  é ta ien t mis au jou r, 
événements gravés dans la  mémoire des ind iv idus et des c o lle c t iv ité s .  On 
se les rappe la it e t on les présenta it comme des signes permettant d 'iden
t i f i e r  les personnes pra tiquant la  magie et la  s o rc e lle r ie . On ind iqua it 
par exemple qu'une femme ava it déjà été au tre fo is  condamnée à mort et en- 
su ite  graciée grace à l'in te rv e n t io n  d'une personnalité in flu e n te . Dans 
une c o lle c t iv ité  p a rtic ip a n t ensemble à la  confession e t à la  communion
pascales, on ava it aperçu une autre femme qui "ne se confessait pas n i ne

29 чcommuniait". On ra p p e la it aussi des événements marquants l ié s  a la  per
sonne de te l le  femme, sorcière présumée; le  signe confirmant la  culpa
b i l i t é  d'une femme accusée de m u lt ip lie r  magiquement le  cheptel dans 
l 'é ta b le  d'un prêtre  é ta it  le  beuglement re ten tissan t des vaches quand la 
femme eut été subitement congédiée.^ Le signe id e n tif ic a te u r  ce pouvait 
en fin  être tout ce qui d is tin g u a it des autres la  personne accusée ou 
soupçonnée de pratiques magiques ou sorcières.

L'analyse des o b je c tifs  visés par les pratiques magiques accomplies 
par les personnes tradu ites  devant les tribunaux ecclésiastiques ou muni
cipaux conduit entre autres à la conclusion q u 'e lle s  s 'in té ressa ien t 
relativement peu à la  production agrico le . I l  semble p lu tô t que les pro
cédés visant à stim uler la  végétation et les bonnes réco ltes des céréales"^ 
n 'é ta i t  pas du ressort des ind iv idus  dotés d 'ap titudes magiques. C 'é ta it 
en e ffe t un savoir h é rité  par les c o lle c t iv ité s  agraires e t l 'o n  trouva it 
sans doute in u t i le  de s'en décharger sur "les  sp é c ia lis te s ". De p lus, dans 
la  c o lle c t iv ité  ru ra le  i l  n 'engendrait pas les tensions se tradu isan t par 
l'im p u ta tio n  à quelqu'un de s o rc e lle r ie . Au XVe s ièc le  on ne tra d u is a it 
pas non plus devant les tribunaux ecclésiastiques les personnes pratiquant 
des conjurations a la  seule f in  d 'éca rte r les risques de la  part de la 
nature. On peut l 'e x p liq u e r  par la  connaissance généralisée, attestée 
dans les sources du bas Moyen Age, des moyens a rrê tan t l'o ra g e , préservant
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con tre  la  grêle, e tc . i l  Cependant dans les procès-verbaux u lté r ie u rs  des 
tribunaux  municipaux, on v o i t  apparaître les pratiques de ce genre et tou t 
le  r i t u e l  complexe d 'actes e t de textes prononcés. Cela semble indiquer 
que l 'o n  commençait à se rendre compte dans les c o lle c t iv ité s  rura les de 
la  nécessité d'une ingérence plus q u a lifié e , donc plus e ffica ce , dans les 
mystères de la nature.

Les connaisseurs des pra tiques magiques avaient en fin  accaparé une
p a r t ie  importante des p ra tiques attachées à l'é levage  du b é ta il,  surtout
au rendement des vaches la i t iè r e s .  Là on peut re lever les pratiques visant
à m u lt ip l ie r  les biens dans sa propre étable ou dans c e lle  du c lie n t ,
comme ce lles  destinées à apporter un dommage (enlèvement magique des
vaches, enlèvement de le u r l a i t ,  e t c . ) . ^  Les deux buts: m u lt ip lie r  les
biens e t les dé tru ire , é ta ie n t aussi poursuivis par les so rtilèges  lié s  à
la  production et au déb it des boissons a lcoolisées, surtout de la bière
fab riquée  en abondance e t massivement consommée en Pologne, mais aussi,
p lus rarement, de l'hyd rom e l. Les pratiques de la  magie destruc trice
frappan t les bases de l'e x is te n c e  m atérie lle  des producteurs é ta ien t
t r a ité e s  avec une sévérité  extrême. Une femme accusée d 'a vo ir "d é tru it"
par la  so rce lle rie  s ix  b rasseries de Poznaiî é ta it  en même temps accusée 

34d'empoisonnements et i l  ne semble pas que 1 on a i t  é ta b li une d is t in c 
t io n  en tre  la gravité  des deux d é lits .  Au tournant du Moyen Age et des 
temps modernes, dans la  magie pénétra it le  monde de l'a rg e n t et du commerce. 
L'accroissement de la  fo r tu n e , la  récupération de la  perte subie, la  
g a ra n tie  d'un bénéfice c e r ta in , in c ita ie n t les habitants des v i l le s  et des 
campagnes à fa ire  preuve d ' in i t ia t iv e  dans la  sphère des pratiques magi
ques éventuellement à c o n fie r  ses in té rê ts  aux spéc ia lis tes  des a rts  oc
c u lte s . La recherche tra d it io n n e lle  des trésors é ta it  p lu tô t entreprise à 
sa propre in it ia t iv e ;  le s  personnes in it ié e s  fou rn issa ien t uniquement 
le s  inform ations indispensables et les accessoires magiques appropriés. 
A in s i là  également les sp é c ia lis te s  éta ient nécessaires, car i l s  connais
sa ie n t par exemple les moyens de déterrer l'a rg e n t qui b rû la it  la  n u i t . ^
I l s  savaient aussi efficacem ent découvrir le  vo leur"^ e t assurer un gain

38p lus grand que l'o n  pouvait espérer le  jour du marché ou de la  fo ire . La 
sphère des procédés v isa n t la  m u ltip lica tio n  des biens se s itu a it  au 
niveau des connaissances e t des représentations popula ires, et l 'o n  ne re 
c o u ra it  pas aux expériences des doctes a lch im istes. Mentionnons enfin  les 
t r a d it io n s  vivaces et trè s  anciennes de la  magie amoureuse et les pra
tiq u e s  s 'ingérant dans le  commerce des con jo in ts . Dans ces domaines, les
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sp é c ia lis te s  de la magie e t des so rtilèges  assumaient le  plus souvent le 
rô le  de ceux qui transmettent leu r savoir éprouvé a leurs c l ie n ts .  Aux 
tribunaux ecclésiastiques é ta ien t enfin  commises les a ffa ire s  de tenta
t iv e s  d'empoisonnement, le  plus souvent du con jo in t, avec des ingréd ien ts 
considérés universellement comme magiques. A la  so rc e lle r ie  e t à la 
magie é ta it  associée la  connaissance des poisons nature ls, t e l  q u ' i ls  se 
présentent dans la  nature. Un artisan  d'une v i l le  moyenne accusait sa 
femme d 'a vo ir voulu à deux reprises l'empoisonner en mettant dans sa bois
son de la  poudre d'araignées et lu i  donnant à manger des champignons 
vénéreux ( te rre  morbos a lia s  boletos m o rtife ros) .4°

L 'in ven ta ire  des moyens et objets dont se servaient ceux qui p ra t i
quaient la  magie est complexe et ne se prête pas facilement aux in te rp ré 
ta t io n s . Nous observons une a ire  de cu ltu re  populaire soumise depuis des 
s iè c le s  à la  c h r is tia n is a tio n . Au déclin  du Moyen Age et au s e u il des 
temps modernes, cette c h r is tia n is a tio n  se tra d u is a it par la  p a rtic ip a tio n  
généralisée des fidè les  au cu lte  re lig ie u x , par une m eilleure o rie n ta tio n  
qu' auparavant dans la  l i t u r g ie ,  par la  fa m ilia r is a tio n  avec les  objets 
consacrés à l 'é g lis e .  Certains d 'en tre  eux: l'eau  bénite, les cierges
b é n its , les rameaux de Pâques, les herbes, e tc . se trouva ient au foyer. 
C 'é ta ien t des accessoires d'une dévotion populaire déjà très  développée où 
le  signe matériel du sacré jo u a it un rô le  immense. Ce rô le  é ta it  combattu 
en te r r i t o i r e  polonais par la  Réforme; les concessions fa ite s  par les
ecclésiastiques protestants acceptant l'ea u  bénite et le  cu lte  des r e l i -  

41ques disent combien fo rte  é ta it  la  résistance du catholicisme popula ire . 
L'homme ava it quotidiennement a ffa ire  à des objets dotés par le  r i t e  ec
c lés ias tique  d'une vertu p a r t ic u liè re . Plus qu'aux siècles précédents, i l  
essayait d 'u t i l is e r  ce tte  vertu dans des procédés visant à assurer sa 
p rospé rité . On considère pa rfo is  que l'a rs e n a l des ressources de la  magie 
ch ris tia n isé e  é lim in a it efficacement les moyens magiques tra d it io n n e ls . On 
peut en e ffe t remarquer une vé rita b le  invasion des res consecratae dans 
les  plus diverses croyances, pratiques e t démarches. On u t i l i s a i t  à des 
f in s  magiques tou t ce qui ava it de quelque manière servi au r i t e  ecc lés ia l, 

donc non seulement l'ea u  bén ite , le  cierge bén it ou du baptême, la  myrrhe, 

l'encens et l 'o r ,  mais aussi les brins d'herbe c u e il l is  aux end ro its  ou 
é ta i t  passée la  procession des rogations de printemps, la  nappe sur la 
que lle  avaient été disposées les ga le ttes bénites de Pâques, le  couteau 
avec lequel on ava it coupé les aliments bén its . Les cendres e t la  fumée 
des ob jets bénits brûlés avaient aussi une s ig n if ic a tio n  magique.42 En
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to u t cela résidaient une ve rtu  et une énergie que l'homme habile dans les 
p ra tiques magiques pouvait u t i l is e r  conformément à ses in ten tions. I l  pou
v a it  aussi renforcer ce tte  vertu : pour certa ines pratiques é ta it  néces
sa ire  l'eau  bénite dans t r o is  ou sept é g l is e s .^

Continuait cependant à fonctionner l'a sso rtim e n t tra d it io n n e l des 
moyens et objets dont ce rta in s  renouaient avec les anciennes croyances 
magiques préchrétiennes. Aux siècles considérés, i l s  coexista ient avec les 
accessoires de la  magie "ch ris tia n isé e ", u t i l is é s  parfo is  à des fin s  
iden tiques. L'on n 'a v a it pas oublié les herbes e t les racines des plantes 
dont la  connaissance des p roprié tés é ta it  transmise de génération en géné
ra t io n .  On se se rva it de la  matière des arbres entourés autre fo is  par les
anciens Slaves d'un c u lte  p a r t ic u lie r ,  et aux arbres on "transm etta it"

44 »egalement les in f irm ité s  humaines. Un rô le  essen tie l é ta it  toujours dé
volu au feu, q u ' i l  s o it  allumé avec le  c ierge pascal ou par le  moyen

45 лr i t u e l  tra d itio n n e l. Gn u t i l i s a i t  les cendres des animaux brûlés qui,
selon les croyances popu la ires , jouaient un rô le  déterminé. On ne peut 
évidemment a ttr ibue r à tous ces objets et procédés rencontrés en t e r r i 
to ir e  polonais une o r ig in e  indigène. I l  fau t en e f fe t  se souvenir des in 
fluences et im portations les  plus diverses, dont certaines avaient pu 
émaner de l 'a ir e  de la  c u ltu re  c lé r ica le , é c r ite ,  au travers de la  p réd i
ca tion  combattant " in can ta tio nes" et " su p e rs titio n e s" ■ D'autres é ta ien t
venues des te r r ito ire s  ethniquement étrangers, avec les colons, au temps

46s u rto u t de la plus intense colon isation allemande.
La "ch ris tia n is a tio n "  de la  magie et de la  so rce lle rie , tou t en 

b r is a n t la  résistance de la  tra d it io n , envahissa it aussi le  domaine des 
r i t e s  e t des gestes. P a rfo is , là  où l'in v e n ta ire  m atérie l re s ta it  profondé
ment archaïque, pénétra ient les  signes chrétiens déterminant le  succès des 
p ra tiques. Là où i l  s 'a g is s a it  d 'é v ite r la  "dénaturation" de la  bière 
(autrement d it  d 'o b te n ir une bonne production), devenaient indispensables
t r o is  pe tites  cro ix exécutées avec la matière des arbres autre fo is  vénérés:

47on le s  e n te rra it sous la  cuve contenant la  boisson. Pour protéger les
vaches contre les s o r tilè g e s  i l  f a l la i t  posséder des objets re levant de
l'a rs e n a l de l'ancienne magie: des oeufs et du m ie l; en les tenant dans

48les  mains, i l  f a l la i t  fa ir e  sur les animaux le  signe de la c ro ix . Ce
signe , dont on connaissa it universellement le  contenu re lig ieux  et la  sym
bo lique  litu rg iq u e , é ta i t  en même temps un moyen d 'écarte r tout mal: les 
a tte in te s  de Satan comme le s  dangers et insuccès de tous les jou rs . La 
magie populaire spéc ia lisée  du XVIe s iècle  met au jou r certa ins r i tu e ls  et
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pratiques associés aux pratiques chrétiennes de dévotion. A insi découvre- 
t-on  l'h o r iz o n  de la  dévotion de masse des laïques avec ses t r a i t s  carac
té r is tiq u e s  in s c r its  dans un système de pensée selon les catégories 
magiques. I l  y a donc l 'im p é ra t if  d 'a ss is te r à t ro is  messes (successive
ment: à la  g lo ire  de Dieu, de la  Vierge Marie et de Saint Jean-Baptiste) 
pendant lesquelles i l  fau t fa ire  bénir les ob je ts u t i l is é s  par la  su ite  
dans le  procédé magique. La recherche de l'a rg e n t "qui apparaît la  n u it 
sous forme de flammes" d o it e tre  précédée de la  communion et d'un jeune de 
neuf jou rs . I l  pourra it sembler que l 'o n  est lo in  des a ttitudes  mentales 
e t de l'im ag ina tion  tra d it io n n e lle s . L'impression n 'est qu'apparente: 
e lle s  continuaient à fonctionner, in s c r ite s  dans un système unique de 
magie ch ris tian isée  et de p ié té  marquée au coin d'une f in a l i té  magique.

La tra d it io n , qui r é s is ta it  plus ou moins efficacement aux in f lu 
ences chrétiennes, garda it certa ins r i te s  e t gestes qui devaient appa
ra î t re  extrêmement durables. C 'é ta ient par exemple, pour é lo igne r un 
danger, la  déambulation autour des champs, des maisons et des animaux 
d'élevage, l'enterrem ent d 'ob je ts  magiques sous le  seu il de la  maison ou à 
la  l im ite  de l'e n c lo s . Ce dernier procédé, rencontré également dans la  
magie destruc trice , t i r a i t  sans doute son o rig ine  de l'a n c ie n  usage 
d 'e n te rre r sous le  se u il de la  demeure les sa c rifice s  d its  de fondation 
(crânes d'animaux sauvages, oeufs, e tc . ) .  Aux XVe et XVIe s iè c le s , la 
magie e t la  so rce lle rie  connaissent aussi en Pologne des techniques très  
simples et d 'autres compliquées, requérant un r i tu e l  complexe, un ensemble 
spécifique d 'ob je ts magiques, e tc. Celui qui ava it retrouvé au moyen de la  
magie le  voleur de l'a rg e n t municipal à Poznarj s 'é ta it  servi de verges 
tournées de diverses façons et de bouts de papier portant les noms des 
fauteurs po ten tie ls . A ins i re c o u ra it - i l a l 'é c r i tu re ,  de mime que ceux qui 
pour conjurer les maladies, écriva ien t des mots magiques sur du papier, 
des fe u il le s  de pain ou des f r u i t s . 51 Dans les procédés magiques popu
la ire s ,  le  rô le  de l 'é c r i tu re  semble cependant peu important. Nous ren
controns sporadiquement des signes magiques indéterminés: l'a u b e rg is te
d'une p e tite  v i l le  les a u ra it ta i l lé s  sur la  porte du presbytère du lieu. 

Cet é ta t de choses vena it, d'une pa rt, de ce que chez les gens simples 
l 'a r t  de l 'é c r i tu re  é ta it  peu répandu, e t, de l 'a u tre ,  du caractère t r a d i
tio n n e l des techniques et r i tu e ls  remontant à l'âge  de la  c u ltu re  non 
é c r ite . La magie est la  so rce lle r ie  populaires fonctionnaient su rto u t dans 
la  cu ltu re  du geste et de la  parole, et l'u n e  des conditions fondamentales 
de les pra tiquer é ta it  la  connaissance des formules des incan ta tions ma
giques où l'o n  ne pouvait rien  omettre n i changer.
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Les incantations r i tu e l le s  magiques é ta ie n t sans doute déjà connues 
des habitants des te r r i t o i r e s  polonais dans le  haut Moyen Age. Aux 
s iè c le s  suivants, les sources mentionnent les incantations et invocations 
les  p lus diverses dont nous ne sommes pas en mesure de recons titue r la 
teneur. Les théologiens e t prédicateurs du bas Moyen Age d is tingua ien t en 
outre  les  incantations fa is a n t appel aux forces démoniaques ou aux d iv i 
n ité s  païennes slaves id e n tif ié e s  à ces puissances, u tilis é e s  dans les 
appels e t chants c o l le c t i f s  pendant les tra d it io n n e lle s  solennités annu
e l l e s . ^  Dans ces expressions, déformées par les auteurs ecclésiastiques 
e t le s  copistes, on peut pa rfo is  déceler de fa ib le s  traces du système my
tho log ique slave. Au XVIe s ièc le  seulement apparaît un corpus abondant 
d 'in can ta tions  entrées dans le  réperto ire  de la  magie et de la  s o rc e lle r ie  
popu la ires. Analysant la  s truc tu re  des textes des incantations magiques 
(repoussant, "conjurant" le s  in firm ité s  co rpo re lles ) q u ' i l  compare ensuite 
au m até rie l ethnographique pa ra llè le , un h is to r ie n  de la l i t té ra tu re  de 
l'anc ienne  Pologne a constaté leur cohésion in te rn e , invariab le  en l 'e s 
pace de plusieurs s iè c le s . I l  y avait aussi découvert la composante fon
damentale, la  plus ancienne, sous la  forme de la  formule proprement d ite  
selon laque lle  devait s 'accom plir le changement, de la  ré a lité  (dans le  cas 
de la  "conjuration" d'une luxa tion : "Que s 'un isse ( . . . )  la  veine à la  
ve ine, le  sang au sang, le  cerveau au cerveau, la  chair a la c h a ir " ) .  La 
v ie i l l e  formule médiane s 'e n r ic h is s a it avec le  temps de contenus chrétiens 
qui y sont restés à demeure (p. ex.) dans une p a rtie  in i t ia le ,  le  ré c it  
d 'a ffa b u la tio n  sur le  Seigneur Jésus transm ettant à ses Apôtres pendant un 
voyage sa puissance de g u é rir  l'ânon malade, dans la  partie  conclusive, une 
phrase d 'e xp lica tion  magique: "Par la puissance d iv ine , par la  puissance 
de la  g e n tille  Mère, avec l 'a id e  de tous les s a in ts " . ^  La formule t r a d i
t io n n e lle  de conjuration de la  grêle et de l'o ra g e : " q u 'i l  a i l le  dans les 
fo rê ts  désertes, les montagnes désertes, les  contrées désertes, où i l  ne 
nu ira  en rien  à personne", a été précédée d'une invocation chrétienne à 
Dieu, à la  Vierge Marie e t à tous les sa in ts , e t terminée par une bénédic
t io n  au nom de la Sainte T r in ité .

Dans les formules des incan ta tions-con ju ra tions on do it re lever aussi 
bien la  s tra te  archaïque que la  stra te  contenant des éléments ch ré tiens. 
Dans la  première, nous retrouvons la  conv ic tion  profondément gravée dans 
la  conscience tra d it io n n e lle  sur la  nécessité de chasser le  mal ( le  danger, 
la  maladie) "au dehors", hors du corps humain, de la  maison, de l 'e n c lo s , 
du v i l la g e ,  en un mot hors de l'u n ive rs  proche de 1 ' h o m m e . L a  grêle
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devait passer dans " le s  fo rê ts  désertes, les montagnes désertes", l'o rage  
"dans les fo rê ts sombres, les contrées désertes". A insi le  mal é ta i t  re
je té  vers des lieux  étrangers a l'homme: l'anc ien  polonais " puszcza"
(grande fo rê t épaisse) t i r a i t  son étymologie de "pusty" (v id e , désert), 
car i l  désignait un te rra in  non habité par l'homme. Les fo rê ts  épaisses 
e t sombres éta ient par contre peuplées de d ivers êtres démoniaques dan
gereux, d 'o rig ine  préchrétienne. D 'autres avaient élu dom icile sur les 
sommets des montagnes. Le mal et le  danger, t ra ité s  d'une manière animiste, 
devaient donc ê tre  repoussés vers les régions des puissances du mal. On 
chassait aussi le  danger et la maladie "vers les lacs, les marécages" 
donc vers un autre lie u  de démonologie popula ire , pa rticu liè rem ent dan
gereux pour l'homme selon le  fo lk lo re  slave, parce que rempli de noyés et 
d'Ondines guettant les hommes.6  ̂ Dans la  mémoire c o lle c tiv e  pouvaient 
aussi subsister des réminiscences du mythe slave de l'antagonisme entre 
la  foudre et l'é lém ent aquatique; chasser l'o rage  "vers les  eaux" se ra it 
donc o rien te r sa puissance destruc trice  vers son ennemi n a tu re l. Remarquons 
en fin  qu'au temps où é ta ien t prononcées les incantations c ité e s , les  marais 
et marécages é ta ien t le  domaine non seulement des anciens mauvais êtres 
mais aussi du diable m i-chrétien qui y e n tra în a it vo lon tie rs  les  hommes 
égarés et les voyageurs. Les matériaux ethnographiques notés en des temps 
proches de nous é la rg issen t d'une manière créd ib le  l'h o rizo n  mythologique 
des incantations t ir a n t  leur o rig ine  de la  cu ltu re  archaïque. Nous y avons 
a ffa ire  à l'expu ls ion  du mal "sur les nuages, à la  croisée des chemins", 
"au vent", et la maladie de l'e n fa n t est confiée à la  "poludnica" (démon 
méridional) slave pour q u 'e lle  l'emporte "au bout du monde".^

Dans les incantations archaïques destinés à défendre la  maison 
contre le  mal menaçant de l 'e x té r ie u r  péné tra it le  sacré ch ré tie n . "Trois 
anges sain ts derriè re  ma maison, t ro is  sa in ts  apôtres devant ma maison 
( . . . )  Dieu tout-pu issant avec sa g e n tille  mère dans la  pureté au-dessus de 
ma maison";6  ̂ a ins i co n fia it-o n  aux sa in ts personnes la  m ission de pro
téger, d'entourer la  maison de toutes parts e t, par la même, de la  séparer 
des puissances hos tile s  et impures. Le sacré se rapprochait de l'homme, de 
ses a ffa ire s  et p ro je ts , par la  ré p é tit io n  magique des sa in ts noms connus 
de chaque chrétien: Dieu, la  Mère de Dieu -  les influences de la  dévotion 
mariale s 'y  manifestent très  visiblement -  des Apôtres P ierre  e t Paul, de 
ste Anne, de ste Marie-Madeleine, e tc. L 'in can ta tion  magique renda it pré
sent le  temps de l ’ h is to ire  sa in te , le  rapprochait du moment souhaité, dé
c is i f ,  du changement de la  s itu a tio n  a c tue lle : repousser le  mal, gué rir la
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m aladie. A insi mentionne-t-on dans la formule magique le  temps "où le  
Seigneur Jésus parcourait le  monde avec s t P ie rre  e t s t Paul"; c 'e s t un 
m o tif trè s  vivace dans le  fo lk lo re  polonais. On invoque le  mystère marial 
de "l'enfantem ent du F i ls  de Dieu sans douleur". En même temps, les événe
ments de l 'h is to ir e  sa in te  qu i s 'é ta ien t accomplis dans un monde lo in ta in ,  
topographiquement inconnu, sont transportés dans une ré a lité  connue et 
proche. La conjuration de l'o ra g e  commençait par les  mots: "à Poznah se 
dresse une table, sur c e tte  tab le  l'a im able Vierge Pure a enveloppé son 
F i ls  dans les langes". Une v i l l e  proche et connue devenait un lie u  digne 
du s a in t événement; ce f a i t  renda it vraisemblable l 'e f f ic a c i té  du procédé 
magique en faveur de la  popu la tion  habitant les  établissements suburbains.

Les notions et représenta tions liées au r i t u e l  magique é ta ie n t, une 
m an ifesta tion  de la  m en ta lité  profondément ancrée dans l 'a i r e  de la  c u l
tu re  popula ire , q u ' i l  s 'a g isse  de sa stra te  archaïque ou de ce lle  soumise 
aux influences du ch ris tia n ism e . Ces deux s tra te s  d 'a ille u rs  s ' in te r 
pén é tra ie n t, formant un système de culture syncré tique. Les spéc ia lis tes  
des pratiques magiques v iv a ie n t dans les c o l le c t iv i té s  rurales et ce lles  
des bourgades, constituant un élément durable du paysage socia l et c u l-  
tu r e l  lo c a l. Aux XV e t XVI siècles i l s  é ta ie n t rarement arrachés à 
l 'a i r e  de la  vie quotidienne o rd ina ire . Au XVIIe s iè c le  seulement, période 
du d é c lin  de la to lérance confessionnelle polonaise, des mesures éner
giques ont été prises pour s itu e r  les sorcières e t sorc iers sur les posi
t io n s  d'ennemis dangereux de la  société. A p a r t i r  de ce moment seulement 
les  so rce lle r ie s  ont graduellement commencé à m anifester toute la  pu is
sance de l'e n fe r . A ce moment aussi a commencé à f r u c t i f ie r  la  mythe de
pu is  longtemps connu des sabbats des sorcières. Dans ce même s ièc le  ce
pendant, le  traducteur po lona is  de Malleus maleficarum se p la ig n a it avec 
quelque exagération que " le s  tribunaux ne ch â tie n t pas les so rce lle rie s  
parce que les gens n 'y  c ro ie n t pas". La Pologne cédait lentement et 
comme à contre-coeur a l'ob sess ion  européenne des persécutions des sor
c iè re s . I l  est s ig n i f ic a t i f  que les missions ru ra le s  des jé su ite s  ne

6 svoya ien t pas au commencement du XVII s ie d e  leu rs  principaux adversaires 
dans le s  protestants n i les  sorc iè res. Leur p r in c ip a l e ffo r t  a l la i t  dans 
les  sens donc de la  lu t te  contre tout ce que les  savants théologiens 
ca tho liques aussi bien que protestants considéraient comme des vestiges du 
paganisme et qui, dans la  r é a l i té  é ta it  un symptôme de la  v i ta l i t é  de la  
c u ltu re  populaire t ra d it io n n e lle .  En même temps é ta i t  entrepris l 'e f f o r t  
d 'enseigner a la population ru ra le  les p r in c ip a le s  vé rités  de la  fo i .
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annuels popu la ire , v o ir  -tydkowska -  Sowina (1980:159-172). C f. aussi: Biernacka, Frankowska, 
Paprocka, ed. (1981:132 e t s u iv . ) .

^Stanislaus de S carb im iria , Sermones s a p ie n tia le s , I I ,  p. 86.
g

Ibidem, p. 85.
9

Ibidem, pp. 92-93.

100owiat, ed. (1985:184).

^L ib ro w sk i (1964:170).

^P e ika  (1987:192 e t s u iv . ) .
13 6 g

Ces textes, provenant du XV et des quatre premières décennies du XVI s ie c le , ont été
pub liés  par Ulanowski (1902-1908).

Rappelons qu'en 1543 la  d iè te  polonaise ava it transm is aux tribunaux profanes (m un ic i
paux e t v illa g e o is )  la  connaissance des actes de s o rc e lle r ie  par lesquelle  la  personne ac
cusée a u ra it provoqué des dommages m atérie ls au détrim ent de quelqu'un ou susc ité  la  maladie 
ou la  mort de quelqu'un; v o ir  Tazbir (1980:293).

14
Le tex te  des procès-verbaux du tr ib u n a l m unicipal de Poznart pour 1559 a é té  p u b lié  par 

-tukaszewicz (1838:123-124, 275-276), ce lu i des procès de 1544 e t 1549 -  par Woronczak (1972: 
49-57). I l  fau t v o ir  aussi Maiséi (1963:210-216).

15Tazbir (1980).

Ceci é ta it  re levé par Korányi (1928:8). I l  fa u t cependant c ite r  l ' in c id e n t  qu 'a  été 
le  procès in ten té  devant le  tr ib u n a l ecclésiastique à Uakub Czaba, un paysan du diocèse de 
P-îock, accusé en 1524 de cé lébrer en l'honneur du d ia b le  un r i t e  modelé sur la  messe catho
liq u e  -  v o ir  Ulanowski, e d ., ( I l l ,  1, No. 432).

17Tazbir (1980:287); du même (1981:19-33).
1R

Ulanowski, ed. ( I I ,  No. 1835). Vo ir aussi Bugaj (1976:114); Korányi (1928 :4 ).

^U lanow ski, ed. ( I I ,  No. 1252). V o ir aussi Bugaj (1976:114).
20

Ulanowski, ed. ( I I ,  No. 1016). Sur l'em p lo i de la  corde de pendu, e fficace  dans le s  pra
tiques magique, c f.-tukaszew icz  (1838:123).

21
C f. sur ce su je t Zaremska (1986:98 e t s u iv .) .

22Korànyi (1928:11).

23Ulanowski, ed. ( I I ,  No. 1660).
24

Vo ir e .a . Ulanowski, ed. ( I I ,  No. 465, 1574; I I I ,  1, No. 202).
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23Ibidem, I I ,  No. 1373.

26Ibidem , I I ,  No. 1809.
27

V o ir  sur ce su je t B y lina  (1985:19 e t s u iv .) .
OQ

Ulanowski, ed. ( I I ,  No. 1578).

29Ibidem, I I ,  No. 147.

3°Ib idem , I I I ,  1, No. 202.

31Ibidem, I I ,  No. 1477.
32S tan is laus de S ca rb im iria , Sermones s a p ie n tia le s , I I ,  93.

33ülanowski, ed. ( I I ,  No. 845; I I I ,  1, No. 202); Woronczak (1972:53-55, 57). Dans les 
sources dépou illées, nous ne rencontrons pas le  m o tif apparaissant dans c e rta in s  pays oc
c iden taux de 1 'emploisonnement du l a i t ,  n i ce lu i de l'empoisonnement du b lé , présent dans les 
croyances magiques du monde slave o r ie n ta l,  v o ir  Kovács (1973).

34l
35,
3é,
37,

Ulanowski, ed. ( I I ,  No. 1660).

Ulanowski, ed. ( I I ,  No. 1994; I I I ,  1, No. 553). 

Woronczak (1972:52).

or4 C T T  M o  1 Ц Ц 1? ^  • UIo t * o o o  т о  I /

38,

39l
40

Woronczak (1972:57).

Ulanowski, ed. ( I l l ,  1, No. 600; I I ,  No. 1691, 1709, 1833). 

Ibidem, I I I ,  1, No. 600.
41

V o ir  les remarques de Tazb ir (1980:288 e t s u iv . ) .  Sur ce su je t i l  fa u t consu lter 
S ip a y iîb , ed. (1966-1972).

42
S tan is laus de S ca rb im iria , Sermones sa p ie n tia les , I I ,  89.

43 ”
Woronczak (1972:55, 57). V o ir  aussi: Tylkowa (1983:84-86).

44
S tan is laus de S ca rb im iria . Sermones super "G lo ria  in  Excelsis" , 104; Woronczak (1972: 

5 1 ). V o ir  aussi: Karwicka (1983:44).

45Tyszkiewicz (1976:591-597):
46

Les croyances et pra tiques magiques répandues parmi la  population allemande é ta b lie  en 
S ilé s ie  sont a ttes tés par un fragment de la  somme pour le s  confesseurs, de la  plume du moine 
c is te rc ie n  Roudolphe du m ilie u  du X I I I  s iè c le ; v o ir  Karwot (1955:19-30).

47,
48

49

50

Woronczak (1972:51). 

Ibidem, 53.

Ibidem, 51. 

Ibidem, 52.

51S tan is laus de S ca rb im iria , Sermones s a p ie n tia le s , I I ,  91-92. Voir aussi: Kowalczykowna 
(1979 :9 -10 ).

32Ulanowski, ed. ( I I ,  No. 845).

V o ir les remarques de Dowiat (1985:192). Pour le  bas Moyen Age: Kowalczykowna (1979:15) 

54C f. -towmiartski (1979:212 e t s u iv .) .

33C f. le s  remarques de Cz. Hernas ( in tro d u c tio n  à : )  Kotula (1976: 14 e t s u iv . ) .

^Woronczak (1972:55).
57

Ibidem, 51. Cf. auss i: Kotula (1976:189 e t s u iv . ) .



M AG IE , SORCELLERIE ET CULTURE POPULAIRE 189

CR

Stomma (1986:175 e t s u iv . ) .

"^Puszcza (Grande fo rê t ) ,  dans Sfownik s ta ro p o ls k l, V I I ,  400-401, Trawkowski (1979:276), 
to u t en constatant que la  fo rê t  é ta it  l'espace le  moins apprivo isé  e t,  par son étrangeté, 
susc ité  l'épouvante chez l'homme, relève cependant le  bon aménagement des fo re ts  v ierges en 
p le in  Moyen Age.

6%oronczak (1972:56). Les sources ethnographiques: Kotula (1976:192).

61Cf. les observations de G ieysztor (1982). Cf. aussi: Peîka (1987:82-99).
62

Voir le  texte  d'un conte b ié lorusse c ité  par G ieysztor (1982:60 et s u iv .) .

63Kotula (1976:187, 189).
64

Woronczak (1972:51).

^ Ib id e m , 55.

^ Ib id e m , 56.

67Tazbir (1980:281).

é8Hernas (1965:90 e t s u iv . ) ;  Tazbir (1980:294).
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HEXENGESTALT IN DER UKRAINISCHEN FOLKLORETRADITION

A. V. K u ro ts c h k in  

Kiev

Das re lig iöse  Bewusstsein der tra d it io n e lle n  Agrargesellschaft is t  
n ich t zu trennen vom Glauben an die Existenz einer besonderen Kategorie 
von Menschen, die Zauberfähigkeit besitzen und die als V e rm ittle r zwischen 
der irdischen Welt und der Welt von geheimnisvollen übernatürlichen K räf
ten auftre ten . Für die Erforschung der Evolution dieser archaischen An
sichten sind die Materialen der ukrainischen demonologischen F o lk lo re  von 
zweifellosem Interesse, die insbesondere zur Hexengestalt gehören.

Das ukrainische Wort "Hexe" (aiàfeMA) entstammt vom a ltrussischen Wort 
í tá b  ('W issen '), die Hexerei is t  auch etymologisch mit den urslawischen 
und indoeuropäischen Sprachen verbunden (Sanskrit. Veda -  'H e ilig es  
W issen'). Die magische R itu a ltä t ig k e it  von Frauen, die sich auf dem Gebiet 
der Hexereikenntnisse sp e z ia lis ie rte n , wurde auf dem T e rrito riu m  der 
Ukraine schon lange Z e it vor dem Empfang des Christentums bekannt, was 
durch die Angaben der archeologischen und s c h r ift lic h e n  Quellen b e s tä tig t 
wurde. Beachtenswert sind in  diesem Zusammenhang die in der rechtsuferigen 
Ukraine und im Vordonauland in  den Schichten der neolitischen und eneo li- 
tischen landw irtscha ftlichen  Kulturen entdeckten irdenen Frauengestalten, 
d ie sogenannten "Zauberinnen", die das h e ilig e  Wasser in  den bemalten 
Ritualgefässen beschwörten. Nach der Auffassung des bekannten Archäologen 
B.A. Rybakow, der diese e inz igartigen  Denkmäler erforscht h a tte , i s t  im 
gegebenen Fa ll unter der Zauberei eine der Abarten der Agrarzauberei zu 
verstehen, und zwar das Beten um den Regen.^

Die altrussischen s c h r ift lic h e n  Quellen aus den 11.-14. Jahrhundert 
kennen die Frauen-Hexen unter verschiedenen Bezeichnungen: "Wahrsage
rinnen", "Hexen", "Zauberinnen", "Wundertäterinnen", "Verwöhnerinnen", 

"Nachsichterinnen". So wurde zum Be isp ie l in  der russischen Chronik aus 
dem Jahr 1071 eine besondere Anhänglichkeit der Frauen zur Zauberei be
merkt: "Sogar die Frauen können Hexen s e in . . .  Sie verstehen v ie l  Zauberei

2
und G ifte  und anderes Teufelleben".

Akadémiai K iadó, Budapest
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Die ausdrucksvollen Züge der Chrestomatiehexe treten deutlich  in  der 
D arste llung der zentra len handelnden Frauenperson der altrussischen Sage 
"Dobrynja und Marinka" a u f, deren Schaffung in  d ie  Periode der Einführung 
des Christentums im Alt-Russland gehört. Die Geliebte des grausamen 
Drachen is t  eine junge Kiewerin Marinka (Maria Ignatowna), sie verwandelt 
d ie  mächtigen Recken (Helden) in  die braunen Ochsen-Auerochsen oder Pferde. 

S ie kann auch die Liebeszauberei in Mengen zuschicken und insbesondere nach 
der Spur zaubern.^

Die lückenhaften M itte ilungen  über die Hexen in  der Ukraine wurden in  
den Quellen aus dem 15. und 17. Jahrhundert entdeckt, aber das Grundmassiv 
der Information über d ie  Hexen bilden die Dokumente der Gerichtsprozesses 
aus dem 17.-18. Jahrhundert und insbesondere d ie  ethnographischen Angaben, 
d ie  im Laufe des 19.-20. Jahrhunderts gesammelt wurden. Gerade diese Mate
r ia l ie n  sollen als Ausgangsbasis fü r eine zusammengefassende C harak te ris tik  
der uns interessierenden handelnden Person der Volksdämonologie dienen.

Der Widerspruch der G estalt der Hexe besteht darin, dass s ie  zu
g le ic h  zur Welt der Menschen und zur Welt "der Bösen" gehört. Laut den 
tra d it io n e lle n  Vorstellungen der Ukrainer können die Hexen zw eiartig  se in : 
d ie  natürlichen -  die "angeborenen" und die "ge lehrten". Die ersten un
terscheiden sich durch das Vorhandensein eines Schwanzes, und manchmal 
durch das Fehlen der B rust oder des Haares an den Geschlechtsteilen, die 
zweiten haben aber keine besonderen Merkmale, doch sie sind die ak tivs ten  
in  der Verübung der schädlichen Taten. Es e x is t ie r te  der Volksglaube, dass, 
wenn in  der Familie 7 Töchter nacheinander geboren wurden, so s o llte  eine 
von ihnen unbedingt eine Hexe werden. Solches Schicksal hatte auch eine 
Neugeborene in dem F a ll ,  a ls  die schwangere M utter z u fä llig  ein Kohlchen 
versch luckt hat, in  dem s ie  die festlichen G erichte zu Weihnachten b e re i
te te .  Ausserdem glaube man daran, dass die "angeborenen" Hexen schon im 
M u tte rle ib  die Folge e in e r Beschwörung waren, d ie  in  einer unglücklichen 
Minute ausgesprochen wurde. Deshalb gelten s ie  a ls  Schuldlose in  ih re r  
Sünde, im Unterschied zu den gelehrten Hexen. Die Anzahl der le tz te n , wie 
man in  einigen Bezirken der Ukraine glaubte, wurde gewöhnlich auf Rechnung 
der bösen, zänkischen Frauen ergänzt.

Es e x is tie rte  die Vorste llung dass d ie  gelehrten Hexen ih re  Kennt
n isse von anderen Zauberinnen und unm ittelbar vom Teufel erwerben. Bevor 
man eine neue Schülerin in  die "geheimnisvolle Wissenschaft" e inw e ih t, 
o rg a n is ie rte  die Lehrerin  fü r  sie eine Mutprobe, die gewöhnlich in  der 
Nacht am Fluss oder am Brunnen v e r lie f.  H ierher wurden mit H ilfe  des Käses
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die Schlangen und die anderen Bewohner des unterird ischen Reiches zusam
mengerufen, mit denen e in  n ich t s c h r if t l ic h  f ix ie r t e r  Vertrag über die Zu
sammenarbeit in  der Zauberei abgeschlossen wurde.

Es is t  sehr schwer, eine Hexe unter den gewöhnlichen Umständen zu 
erkennen: s ie  kann eine G reisin oder ein Mädchen sein, schön oder häss
l ic h ,  oder das Aussehen eines Tieres und verschiedener Gegenstände an
nehmen. Für ihre Erkennung wurden spez ie lle  magische Verfahren und M it te l 
verwendet, v ie le  von denen galten a ls unersetzbare bei der Id e n tif iz ie ru n g  
überhaupt a lle r  V e rtre te r des Zaubereistandes. So war ein Volksglauben 
v e rb re ite t, dass man eine Hexe durch das Loch an der S te lle  eines ausge
fa llenen Ästchens im B re tt sehen kann, das fü r  den Sarg bestimmt wurde, 
dasselbe Z ie l versuchte man auch mit H ilfe  der Espenegge zu erreichen, die 
im Laufe eines Tages h e rg e s te llt und bebaut wurde.

M eistente ils  entdeckte man die Hexen unter den Dorfgenossen an den 
grossen Kalenderfesttagen: zu Weihnachten, Ostern, J u r i,  H l. Georg, Iwan 
Kupala, Pfingsten und andere. Es wurde zum B e isp ie l angenommen, dass, wenn 
man jeden Montag der grossen Fasten ein Holzscheit zurücklegt und am 
Ostermorgen aus ihnen ein Feuer macht, so kommt die Hexe se lbst, um Feuer 
zu b it te n . Wie bei den anderen europäischen Völkern waren unter den 
Ukrainern die Erzählungen über eine besondere (gewöhnlich aus Espe ge
schn itz te ) Bank im Umlauf, an der man insgeheim während der grossen Feste 
gearbeite t hat. Indem man sich beim Ostergottesdienst d a ra u fs te llte , 
konnte man, wie es angenommen wurde, a lle  s ich in  der Kirche befind lichen 
Hexen sehen. Nach anderen Glauben konnte man dasselbe mit H ilfe  der ge
segneten Stücke des Käses, der Zwiebel, des Knoblauches, der Eischale e r
reichen, die während des Ostergottesdienstes unter die Zunge genommen 
wurden. Einen b re iten  Umlauf hatten die abergläubischen Vorstellungen, 
dass man eine Hexe entdecken kann, indem man die Milch auf der Pfanne 
anbrät und an die Schwelle ein e rh itz te s  Pferdehufeisen le g t sowie im 
Wasser ein Stück des rohen Leinen mit 9 hineingesteckten Haarnadeln kocht 
und so w eiter. Eine w ichtige Rolle in  der Entdeckung der Zauberei gehört 
den Erstgeborenen in  der Familie des männlichen Geschlechts und den 
"Jartschukam" - Rüden, die a ls erste zur Welt kamen (manchmal in  der 9. 
Generation von der 9. Hündin). Vor den le tz te n  hatten die Hexen besondere 
Angst, und deswegen versuchten sie s ie  immer zu vernichten, während s ie  
noch schwach und schutzlos waren.

Nachdem man eine Zauberin entdeckt ha tte , versuchte man s ie  manchmal 
festzunehmen. Es gab einen Volksglauben, dass das n ich t mit e iner nackten
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Hand zu machen war, sondern m it einer spez ie llen  E inrichtung: zum B eisp ie l 

wurde den Frauen empfohlen, den S to ff ih res Unterhemdes zu benutzen, und 
den Männern - die Hosen. Ganz passend fü r so einen F a ll g a lt e in  "Ot- 
schku r", -  eine Schnur, d ie in  die Männerpumphosen fü r ih re  Unterstützung 
e inge fä de lt wurde, m it der man sieben Jahre lang Osterbrot weihen ging, 
oder eine besondere Leine, die man in  umgekehrter Richtung winden musste, 
das h e is s t, von der Weberin se lbs t.

Die oben beschriebenen magischen Verfahren und Arten b ilden in  ih re r 
Gesamtheit eine eigenartige Folkloremethode des Untersuchungsprozesses der 
Hexen, der n ich t unbedingt m it der nachfolgenden Abrechnung am Opfer der 
Beschuldigung verbunden war. Im Unterschied zum katholischen und prote
stantischen Europa hatten die Hexenprozesse in  der Ukraine keine bre iten 
Massstäbe. Irotzdem gebrauchte man auch h ie r die sogenannten Wasserproben: 
man fesse lte  mit einem besonderen Verfahren eine in  der Zauberei ver
dächtige Frau, dann tauchte man s ie  auf e iner Leine in  den Fluss oder in 
den See e in , wenn sie unterging, so h ie l t  man sie fü r unschuldig, im an
deren F a ll e rk lä rte  man s ie  a ls Hexe und r ic h te te  sie unverzüglich hin. 
Ähnlichen Proben sind zum Be isp ie l in  den Gerichtsurkunden der Stadtverwal
tung der Stadt Dubno aus dem Jahre 1711 und im Buch der Stadt Kamenz gegen 
1709 vorhanden.^ Es lohnt sich zu erwähnen, dass in  einigen Gegenden der 
Ukraine die Wasserproben a ls  Element des Gewohnrechtes im frühen 19. und 
sogar am Anfang des 20. Jahrhundertes angewandt wurden.

Die rad ika ls te  Weise, d ie Ränken einer Hexe zu verhindern, i s t  ihre 
Verbrennung im Feuer. Die grausamen Abrechnungen häuften sich den Doku
menten nach in  den sogenannten "dunklen Ze iten", a ls die Zeitspanne des 
re la t iv e n  Wohlstandes durch Epidemien, Hungersnöte, Dürren, Viehseuchen 
und andere Naturkatastorphen unterbrochen wurde. Die soz ia l und g e is tig  
unterdrückten Volksmassen verstanden die wahre Natur dieser Erscheinungen 
n ic h t ,  und sie waren geneigt s ie  zu e rk lären, in  vollem Einvernehmen mit 
der Lehre der ch ris tlich e n  Kirche, durch die Ränken des le u fe ls  und seiner 
H e lfe r. Da angenommen wurde, dass d ie Hexen eine v ie lzä h lig e  Abteilung 
"der K rieger des le u fe ls "  ausmachten, wurden gerade sie m e is ten te ils  "Sün
denbock" - unschuldiges Opfer der erschreckten und fanatischen Menge. Für 
d ie  Übergangsepoche vom M it te la lte r  zur Neuzeit sind, wie die Ge
sch ichtsforscher fe s tg e s te llt  haben, solche Züge der Sozialpsychologie 
ch a ra k te ris tisch  wie die le ich te  E rregbarke it, die Neigung zur Panik und 
zu unerwarteten ir ra tio n a le n  Ausbrüchen.^ Unter solchen Bedingungen konnte 
man eine beliebige Frau ziem lich le ic h t  der Zauberei, der Zuschickung "der
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Beschädigung" beschuldigen, weil sie sich durch ih r  "Äusseres" oder andere 
Merkmale auszeichnete. So zum Beispiel im Jahre 1720, a ls s ich im Süd- 
Volyn die Pest ve rb re ite te , h ie lten  die K leinbürger der Stadt Krassilow 
fü r  die Urheberin dieser Epidemie die ä lte s te  Frau, die 120 Jahre a l t  war. 
In Anwesenheit a l le r  Gemeindemitglieder vergrub man diese Frau b is  an den 
Hals in  die Erde, und dann verbrannte man s ie  und legte auf d ie  S te lle  
der Hinrichtung einen Mühlstein.

Es is t  in teressant zu bemerken, dass in  der Folklore der Ukrainer und 
der Belorussen b is  zum 20. Jahrhundert die Erinnerungen an die grausamen 
Abrechnungen m it Hexen in  der Form des K a rneva lsp ie lr itua ls  bewahrt 
sind. In vie len Dörfern des Poless je  hatte man zum Fest von Iwan Kupala 
(am 7. J u li)  einen Strohbalg a ls  Hexe gezeichnet und ausgeschmückt, dann 
trug  man ihn zum Wasser, wo man das U r te il  las, den Balg verbrannte und 
ins Wasser warf. Es e x is tie r te n  die spezie llen Kalenderlieder, d ie  diesem 
R itua l gewidmet waren.

Die mündliche T ra d itio n  der Ukrainer in k r im in ie rte  den Hexen vor 
allem, dass sie die fremden Kühe "verdarben" und von ihnen die M ilch m it- 
nahmen. Zu diesem Zweck schlichen die Zauberinnen angeblich in  den S ta ll,  
s ie  veränderten ih r  gewohntes Aussehen, sammelten den Tau auf den Wiesen 
zum Juri-Fest, brachten ih re  anderen Zauberfähigkeiten zum E insatz. Um 
eine Kuh zu schädigen, i s t  es fü r eine Hexe genug, ih re  Spuren und Exkre
mente zu sammeln. Die M ilch kann die Hexe la u t Volksglauben m itte ls  ver
schiedener Gegenstände stehlen, zum B e isp ie l: eines P fe ile rs , e iner Ein
richtung zum Flachsbrechen, eines Hakenpfluges, eines Zaumes u .a .A u f solche 
Weise melkten s ie  d ie Kühe nach ihrem Wunsch.

Die grösste Gefahr fü r  das Vieh bedeuteten die Hexen in  der Kupala- 

nacht, wenn sie gegen s ie  die verschiedenen apothropäischen M it te l (Brenn
essel, Mohn, Espenpfahl, Kreuze u .a .) verwendeten.

Die schädliche Magie der ukrainischen Hexen gegenüber den Kühen 
erschöpft die L is te  der Missetaten n ich t. Die dämonologische Folklore 
zeigte ihre grenzenlosen Fähigkeiten, auf a lle n  Gebieten der W irtscha ft und 
der Lebenstätigkeit eines Menschen einen E in fluss  auszuüben (vorwiegend 
negativ), sich in  den Lauf der Naturprozesse a k tiv  einzumischen. So zum 
B e isp ie l, lau t den Vorstellungen der ukrainischen Bergbewohner -  Huzulen - 
e x is t ie r te  bei den Hexen so eine enge S p e z ia litä t, wo jede Hexe fü r  ihren 
Abschnitt verantw ortlich  war: Hausvieh, W aldtiere, Natter, Menschen, 
Regen, Hagel, Dürre usw.7 Unter den Hexen waren auch un iversa le , die 
fäh ig  waren, a lle s  zu "verderben", was s ie  wünschen.
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Sehr ve rb re ite t waren der Volksglauben darüber, dass die Hexen 
Krankheiten auf die Menschen schicken, das B lu t aussaugen (von h ie r is t  
ih re  d ia lektische  Benennung "O p iriza "), s ie  machen die magischen Schiebun
gen der Ähren und beschädigen das Korn. Wie die anderen Zauberei schaffen 
s ie  verschiedene Wunder: gehen durch den Baum, das Wasser, die Wand, kön
nen d ie  Schlangen zusammenrufen. In den ukrainischen apokryphischen Sagen 
bes ieg t die Hexe den c h r is t lic h e n  Gott se lb s t. Als Gott versuchte, sie 
wegen ih re r  Verbrechen in  einen Stein zu verwandeln, zers tö rte  d ie  Hexe

О

diese Pläne und verbot G o tt, sich in  den Himmel zu heben.
Die Zauberei der Hexen ve rb re ite te  sich auch auf das Gebiet der kos

mischen und der meteorologischen Magie. Man erzäh lte  zum B e isp ie l, dass sie 
d ie  Gewohnheit haben, d ie  Sterne vom Himmel zu stehlen, dafür k le tte r te n  
s ie  m it den Beinen nach oben auf die Kreuze, die auf den Wegegabelungen 
a u fg e s te llt  wurden. Die gestohlenen Sterne wurden wie der Hagel und Regen 
m it dem Zauberverfahren in  den gedeckten Töpfen auf dem Ofen bewahrt. Es 
is t  passend zu bemerken, dass der Ofen und a lle  m it ihm verbundenen Gegen
standsrea litä ten  eine grosse Rolle in  der magischen Praxis der Hexerei
kenntnisse spielen. Man kann m it ihnen in  diesem Plan nur die A ttr ib u te  
der Weberei vergleichen, d ie  auch zur Anzahl der tra d it io n e lle n  Frauen
beschäftigungen gehörten.

M it den legendären Vorstellungen von der Hexe als Herrscherin über 
d ie  Naturkräfte  assozieren s ich  die Vorstellungen über ein anderes dämono- 
log isches Wesen der Ostslawen -  Baba Jaga. Man verbindet sie insbesondere 
m it der Funktion der Flüge. Die Volksphantasie der Ukrainer schrieb den 
Hexen d ie  Fähigkeit zu, auf einigen Haushaltsgegenständen durch d ie  Lu ft 
f l ie g e n  zu können: auf dem Schüreisen, auf dem Besen, auf dem Mörser u. a. 
Dem F liegen geht gewöhnlich eine magische Zeremonie voran, die in  der Her
s te llu n g  der speziellen F lü ss ig ke it oder der Schmiere bestand. Nach dem 
Volksglauben wird fü r diesen Zweck der Ton benutzt, der unter der Schwelle 
ausgegraben wurde; das Ö l, das mit dem Zauberverfahren aus dem Flachs her
g e s te l l t  wurde, der in  derselber Nacht gesät und aufgezogen wurde, und 
andere Zaubermittel. Die Hexen wurden mit dem Zaubertrank beschmiert, dann 
flogen s ie  angeblich durch den Rauchabzug (manchmal durch das Fenster, 
d ie  Tür) zu dem geheimnivollen Nachtkonventikel. Es e x is t ie r te  die Über
zeugung, dass diese auf den Wegkreuzugen) oder "Hotaren" -  Grenzen zwi
schen den Dörfern -  s ta ttfande n . Die zwei genannten Lokative sind wie be
kannt semantisch bedeutend im System des archaischen re lig iösm ytho
log ischen Raumes.
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Überall war in  der Ukraine der Volksglauben bekannt, dass d ie  Hexen 
ih re  regelmässigen Konventikel (Hexensabbate, Seime) auf den nackten Berg
g ip fe ln  durchführen. H ier berieten sie s ich  miteinander unter Anführung 
von "Hexern" (Männeranalog der Hexe), führten wilden Orgien durch, v o l l 
führten Schlachten m it hölzernen Schwertchen (d ie  in  der Weberei Verwendung 
fanden). Besonders v ie le  Sagen erzählte man über den Kahlberg ( Лиса гора) 
in  Kiew. Hierher flogen nach den Volksglauben in  der Iwan-Kupala-Nacht die 
Hexen n ich t nur aus der Umgegend, sondern auch aus den entfernten Gegenden 
der Ukraine, aus Belorussland und aus Litauen. Die Quellen der gegebenen 
F o lk lo re tra d itio n  nehmen ihren Anfang wahrscheinlich noch in  der Epoche 
des Heidentums, was in d ire k t die von Archäologen auf dem Kahlberg entdeck
ten Reste der altslaw ischen Siedlung und e iner grossen Grabstätte b e s tä ti-

9
gen, die in  das 8.-10. Oahrhundert gehören.

Die tra d it io n e lle n  Konventike lste llen der Hexen verfo lg te  man auch 
in  anderen ukrainischen Regionen, zum B e isp ie l, dem Gutin-Berg in  den 
Karpaten. Nach den Huzulen-Sagen re ifen  auf seinem G ipfel sogar im Winter 
A p fe l, Birnen, Weintrauben, Pflaumen und andere Früchte. Man kann an
nehmen, dass die Genesis der Fo lk lo renarra tive  über die Hexensabbate t e i l 
weise mit der R itu a ltra d it io n  der heidnischen Gebete verbunden i s t ,  die 
auf den G ipfeln der he iligen  Berge stattgefunden haben.10

Gewöhnlich war der Volksglaube, dass s ich  während der Flüge die 
Hexenseele vom Leib trenn te . Wenn man das liegende Weib m it dem Kopf 
do rth in  umkehrte, wo die Beine waren, konnte d ie  Seele angeblich n ic h t in  
den Leib zurückkehren. Die Ukrainer haben eine ganze Reihe von märchen
haften und sagenhaften Fabeln, die diese animistischen Vorstellungen dar
s te lle n . Das wichtige Merkmal, das die Zugehörigkeit der Hexen zur Welt 
des Bösen bestimmt, i s t  ih re  Fähigkeit, d ie Menschengestalt abzuwerfen und 
verschiedene andere Gestalten und Ähnlichkeiten anzunehmen. M e is ten te ils  
benutzen sie dieses Verfahren während der Verfolgungen. Der Umfang der 
Hexenreinkarnationen is t  in  der ukrainischen Folk lore b re it. Nach unseren 
Berechnungen sch liesst er mehr als 30 p o te n tie lle  Varianten e in , unter 
deren antromorphen und zoomorphen Gestalten, verschiedene Gegenstände und 
m a te rie lle  Substanzen sind. Die beliebten Menscheninkarnationen e ine r Hexe 
sind eine hässliche G re is in  m it krummer Nase oder ein schönes Mädchen; 
bedeutend seltener ein junger Bursche (Kosak), oder die V e rtre te rin  eines 
fremden Volkes. Zum Kreis der T ierw elt gehören die Verwandlungen in  ein 
P ferd, einen Hund, eine Katze, ein Schwein, e in Schaf, eine Kuh, eine 
Ziege, einen Frosch und eine Schlange. Es is t  bemerkenswert, dass unter
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den Tierinkarnationen der Hexe die, vom Standpunkt des Christentums her, 
"bösen" Tiere vorherrschen.

Im ukrainischen F o lk lo re s to ff g ib t es v ie le  Erzählungen davon, wie 
man in  der Nacht ein scheinbares Pferd beschlägt, die Pfoten bei Hunden 
oder bei Katzen abschneidet, und am Tage g e lin g t es m itte ls  dieser Beweise 
eine Frau-Werwölfin zu entla rven . Eines von diesen Motiven wurde in  der 
fantastischen Erzählung von N.W.Gogl "Eine Mainacht oder Ertrunkene" 
verwendet.

Die Reihe der Verwandlungen bei ukrainischen Hexen is t  zah lre ich . 
Die einzelnen Glieder d ieser Reihe, wie zum B e isp ie l ein Rad, ein Sieb, 
eine Nadel, das Leinen, e in  Besen, das Heu, u .a . haben in dem t r a d it io n e l
len R itus einen magisch-symbolischen Status, was ermöglicht, s ie  m it den 
heidnischen R itu a la ttr ib u te n  zu assozieren.

Die Tat der Verwandlung in  der ukrainischen Folklore versteht man als 
einen hastigen Schlag, eine Kreisbewegung oder einen Sprung. Als Werkzeuge 
der Verwandlung können eine grüne Gerte, e in  Stock, eine Peitsche, ein 
Zaum, ein Gürtel u .a . dienen. Mit ih re r H ilfe ,  und auch mit H ilfe  der spe
z ie l le n  verbalen Formel, d ie  streng geheim aufbewahrt sind, könnten die 
Zaubererinnen und Zauberer das Äussere andere Menschen verändern. Laut dem 
Volksglauben, der in  Podljaschje auf geschrieben war, wünschte eine Hexe, 
einen Hochzeitszug in  Wölfe zu verwandeln, s ie  drehte ihren G ürte l und 
le g te  ihn unter die Schwelle eines Bauernhauses, wo diese Hochzeit s ta t t 
fand, und jeder, der über diesen Gürtel s c h r i t t ,  wurde mit Wolfshaar be
deckt. Einer anderen Version zufolge zw irnt s ie  die Lindenbäste, kocht sie 
und verwandelt mit H ilfe  der vorbereiteten Brühe die Hochzeitsgäste in  
Wölfe. Um den Werwölfen ih r  usprüngliches Aussehen zurückzugeben, bedeckt 
d ie  Hexe sie mit einem Schafpelz.

Es is t  interessant zu bemerken, dass der Glaube an die Reinkarnation 
auch in  den Gerichtsdokumenten seinen Ausdruck gefunden hat. Ihre Verwand
lungen haben manchmal d ie  scheinbaren Hexen unter Foltern eingestanden, 
s ie  zogen den Tod den weiteren Foltern vor.

Ein ähnlicher F a ll fand im Jahre 1714 in  der Stadt Lubny s ta t t ,  wo
eine gewisse Frau "un te r Fo lte rn" bekannte, dass s ie  sich " in  E ls te r und

Rauch verwandelt". Vor der Todesstrafe durch d ie  Verbrennung wegen "der
Zauberei" re tte te  die Beschuldigte nur das Handeln des berühmten s ta a t-

12liehen  Funktionärs und H is to rike rs  W.N. Tatischtschew.
Die fantastischen Verwandlungen der Hexen in  die Erscheinungen und 

Gegenstände der beseelten und unbeseelten Natur sind als R e lik te  des
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mythologischen Denkens zu betrachten, dessen logische Methode la u t A.F. 
Lossew die allgemeine universale Werwolferscheinung i s t . ^

In der b ildha ften  S truktur der Fo lk lore  verloren die irre a le n  Meta
morphosen allm ählich ihren magischen In h a lt ,  und sie verwandelten s ich  in 
eine s t i l is t is c h e  Wendung, ein M itte l der künstlerischen Ausdruckskraft.

Der Beschleunigung der gegebenen Tendenzen standen die konservativen 
Mechanismen "des Volksglaubens" im Wege.

Die Betrachtung der Zauberfunktionen e iner Hexe in  den t r a d it io n e l
len ukrainischen Versionen läss t uns die Schlussfolgerung ziehen, dass vor 
uns eine kom pliz ierte  dämonologischen G esta lt i s t ,  die ihre Entwicklungs
geschichte in  der Z e it und im Raum hat. Es i s t  zweckmässig, eine Hexe als 
eine märchenhaft handelnde Person und a ls  eine handelnde Person des Volks
glaubens, der Erzählungen des Memorattyps zu unterscheiden. Im ersten F a ll 
i s t  diese Gestalt mehr verallgemeinert und s t i l i s ie r t ,  im zweiten F a ll 
sind die konkreten Züge des Alltaglebens und der Weltanschauung e rs ic h t
l ic h .

Die Volksvorstellungen der Ukrainer über die Hexen wurden auf Grund 
des altslawischen heidnischen Glaubens an d ie  guten und bösen G e is te r, des 
Glaubens an die Zauberei und an das Werwolftum geb ilde t. Einen bestimmten 
E in fluss  übte auf s ie  die c h r is tlic h e  (hauptsächlich die byzantin isch - 
orthodoxe) K irchentrad ition  und die westeuropäische Dämonologie aus. Man 
kann annehmen, dass man in  der heidnischen Epoche bei den Altslawen solche 
Frauen fü r Hexen h ie l t ,  die als Hüterinnen von geheimnisvollen magischen 
Kenntnissen galten. Später e rfo lg te  unter dem E influss des Christentums 
die Verwandelung dieser Gestalt mehr ins  Negative. Aber die allgemeine 
Auffassung von der Hexe in  der ukrainischen Folk lore bewahrte in  bedeuten
dem Mass ihren heidnischen Archetyp, der s ich  wesentlich vom Standpunkt 
der k irch lichen  ortodoxén Dogmatik und des europäischen w issenschaftlichen 
Mystizismus unterschied, der eine Verbreitung s e it Ende des M it te la lte rs  
bekam.

Anmerkungen

^Rybakow (1981:73-74). 

^Schachmatow (1916:228). 

"V ire je w s k ij (1977:54-56). 

^Antonowitsch (1872:346-347). 

^Gurewitsch (1987:21-24).
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^Antonowitsch (1872:336).

^Schuchewitsch (1908:209). 

^E tn o g ra fits c h n ij S b irn ik  XXXIC (1912:142). 

^Tolotschko (1970:68-69).

10Rybakow (1981:286).

^A fanassjew  (1869:552).

^Scheinmann (1977:61).

^Lossew (1957:13).
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LES CROYANCES DÉMONOLOGIQUES OU EOLKLORE DE EA CONTRÉE 

LIMITROPHE DE L'UKRAINE ET DE LA HONGRIE

Les ia  M ouchketique  

Kiev

Les croyances populaires sont une notion dotée de très large sens 
comprenant tou t un complexe de diverses idées se rapportant à l 'a g r i 
cu ltu re , à l'é levage du b é ta il,  aux liens  fam iliaux  et clanaux, e tc . là  ou 
l 'o n  trouve encore sous une forme quelconque des bribes de mythes anciens.

Les croyances se trouvent en contact é t r o i t  avec le  fo lk lo re . Liées 
directement à certa ins genres de la  prose o ra le , les chansons épiques 
connues sous le  nom de b y litc h k i et byvalchtchina qui les expliquent et 
les commentent, les croyances ont donné naissance à de nombreux thèmes 
images e t su je ts fantastiques. C'est ce qui explique pourquoi p lus ieu rs  
t r a i t s  caracté ris tiques d'anciennes su p e rs titio n s  et croyances perdues 
servent jusqu'à nos jours  de source in i t ia le  aux contes fo lk lo r iq u e s .

Toutefois les images e t m otifs des croyances changent dans les  contes, 
i l s  perdent leur s ig n if ic a tio n  tra d it io n n e lle  e t acquièrent des t r a i t s  de 
quelque chose d 'in s o l i te ,  d 'exceptionnel, ou la  ré a lité ,  e lle , prend une 
couleur fabuleuse, l'im a g in a ire , lu i ,  une peau ré e lle . Le conte, en tan t 
que genre fo lk lo r iq u e , à la  p a r t ic u la r ité  de fa ire  de l'in v e n t io n  un 
phénomène qui rem p lit dans le  contre une fonction esthétique. Cette 
fonction  qui domine toutes les autres détermine la  structure poétique du 
conte, qui acquiert un caractère stable, le s  p a rtic u la r ité s  de son e x is 
tence e t de sa présentation.

C 'est ce qui explique pourquoi l ' in te rp ré ta t io n  de l'image de la 
sorcière que l 'o n  trouve dans les contes popula ires se distingue quelque
fo is  de ce lle  que l 'o n  trouve dans les croyances. En partant des canons 
des contes en tan t qu'oeuvres d 'a r t ,  Baba-Iaqa ( la  fée Carabosse) joue le  
rô le  d'un personnage qui accomplit des fonctions découlant du s u je t du 
conte. La sorcière perd les t r a i ts  que possède tou t être démoniaque, e s p r it  
malin de la nature en l'e x is te nce  duquel c r o i t  bien le  conteur. On f a i t  de 
la  sorcière un personnage fantastique qui cause de la peur, du dégoût mais 
d'un genre tou t autre que ce que l'o n  trouve dans les ré c its  popu la ires,

Akadémiai K iadó, Budapest
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là ,  tou te  rencontre avec la  sorcière est lourde de conséquences d iverses. 
Tou te fo is  cette image conserve dans le  conte ses p a rtic u la r ité s  " i n i t i 
a le s " , ses contours p rinc ipaux, cela parce que génétiquement, e l le  remonte 
aux croyances. C 'est ce qui explique aussi pourquoi les contes e t les 
croyances pourvoient le u r image de sorc iè re  d'un grand nombre de t r a i t s  
iden tiques.

Les sorcières sont des personnages trè s  populaires des contes u k ra i
n iens magiques de Subcarpatie. Les cond itions géographiques, h is to riques  
e t ethniques de la  région ont contribué à la  naissance d'une tra d it io n  de 
conte toute  p a rt ic u liè re . "Les occupations, le  mode de vie de la  popula
t io n ,  a in s i que les cond itions nature lles de la  région la issen t une em
p re in te  ineffaçable au conte et déterminent dans une grande mesure sa 
cou leur nationale" remarque N. Novikov.

Le conte d'Ukraine occidentale à sa p a r t ic u la r ité ,  i l  re f lè te  la  vie 
des habitants de la  rég ion, leurs occupations princ ipa les -  l'é le va g e , et 
la  production fo re s tiè re , d é c rit les bergers qu i font naître leurs  moutons 
sur le s  pâturages a lpes tres , qui les soignent dans des conditions com
p liquées, des montagnes, les  gardes fo re s t ie rs , les bokorachi ( " f l o t 
te u rs " ) .  Les contes évoquent également les  métiers populaires exercés 
depuis des temps éloignés dans la  région e t pour lesquels e lle  est re
nommée .

L 'im agina ire  du conte a subi l 'in f lu e n c e  de la  couleur locale -  on y 
trouve  des personnages connus sous le  nom de p o v itro u li ("ondines vo
la n te s " ) ,  de le v i ("géan ts), de tatoch i ("chevaux a ilé s ") , de Mych-baba, 

de Tavorina, Kalina, de Pavel le  Sauvage, e tc .
Le conte ukrainien de Subcarpatie a subi l 'in flu e n c e  du fo lk lo re  des 

d ive rs  groupes ethniques peuplant le  pays des Hongrois, des Roumains, des 
Po lona is, des Slovaques, e tc .

L 'in fluence  du fo lk lo re  hongrois s 'e s t avérée particulièrem ent fo r te . 
La preuve en est le  f a i t  qu'un des héros qu'on rencontre souvent dans les 
contes d'Ukraine occidenta le  est le  ro i Matiach (Mathias), image fo r t  
popu la ire  de l 'a r t  o ra l poétique hongrois. Les su je ts et motifs des contes 
de fées de Subcarpatie rappe llen t souvent ceux de Hongrie (m otif du choix 
du r o i  à l 'a id e  de la  couronne volante, le  s u je t du conte L 'a rbre  qui a 
a t te in t  le  c ie l et bien d 'a u tre s ). Le su je t de certa ins contes est devenu 
plus long et plus compliqué - ré s u lta t de diverses contaminations 
qu'éprouvent généralement l'a rch itec ton ique  du conte hongrois.

Nombreux sont su rtou t le s  emprunts lin g u is tiq u e s .
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A ins i: nytche ( nincs—' non' ) ,  kychassonka ( kisasszonyka—'dem o ise lle ), 
kotch i (kocsi—1 c h a r io t ' ) ,  pogar (pohár—' v e rre ' ) ,  leguin ( legény—'g a rs '), 
les prénoms Ia n tc h i, E rg ika , Marika, e tc.

Le monde des personnages du conte d'Ukraine occidentale est très  
va rié , i l  forme un système déterminé d'images exprimant des notions 
éthiques et esthétiques populaires. Chacun des personnages est doté de 
qua lités  personnelles à caractère constant, i l  est typique dans le  sens 
propre du mot, autrement d i t  i l  possède des t r a i t s  d 'in d iv id u a lis a tio n  de 
groupe.

Deux forces populaires agissent dans le  conte - ce lle  du bien et ce lle  
du mal. Les personnages se répartissent conformément au c o n f l i t  e t aux 
personnages néga tifs . La place de choix est réservée aux héros du conte - 
aux "preux-héros" et aux "veinards blagueurs". S 'in sp iran t des notions 
mythologiques le  conte dote ses personnages humains d'une certa ine  pas
s iv ité ,  ce qui f a i t  na ître  des forces magiques qui aident le  héros. Ce 
sont ses aides des hommes, des animaux, des ê tres et choses surnature ls .

Le héros qui est doté des meilleures q u a lités  humaines entre en op
pos ition  avec les forces du mal -  les saboteurs-antagonistes. E lles 
peuvent ê tre  des hommes ou des êtres fantastiques -  des serpents, des 
d iables.

L'antipode typique du héros est la  sorc iè re  qui figu re  parmi les 
personnages secondaires, i l  a rrive  même qu'on ne lu i  réserve qu'un rô le  
épisodique ou qu'on se borne a s'en souvenir une ou deux fo is  seulement. 
La sorcière est un personnage assez populaire des contes de fées de la 
région bien que ses actions ne se lim ite n t qu'à un nombre re s tre in t de 
su je ts .

La sorcière est un personnage compliqué qui se prête avec d i f f ic u l té  
à l'ana lyse . I l  se compose de plusieurs d ivers éléments et est en somme 
une image co n tra d ic to ire . "Le caractère po lyfonctionne l qui caractérise  
les personnages du conte est dû en pa rtie  au f a i t  q u 'i ls  sont tous pourvus 
de plusieurs t r a i t s  d is t in c t i f s ,  de t r a i t s  se trouvant en rapport tant 
avec le  système d 'actions qu'avec le  système de l 'é t a t  du personnage, avec 
son statu quo ( fa m il ia l,  so c ia l, personnel). A ins i la  sorcière peut dans 
le  cadre d'un seul su je t ê tre  ou bien une bonne aide qui aide le  héros ou 
une méchante bossorkania à caractère v in d ic a t i f .  Ce f a i t  témoigne que les 
personnages sont ambivalents, q u 'i ls  ont une double nature ce qui a été 
relevé à maintes reprises par plusieurs chercheurs;^ le  f a i t  est sans 
doute dû à l 'o r ig in e  génétique de l'im age.
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V. Propp souligne que le s  contes russes mentionnent quelques espèces 
de Baba-Iage ( " v ie i l le  so rc iè re ; 'fée Carabosse'): Iaga la  donatrice, Iaga 
la  g u e rriè re , Iaga la  ravisseuse d 'enfants. V. Novikov a, en é tud ian t le 
conte slave o rie n ta l, é ta b l i  s ix  types de Baba-Iaga ( 'fé e  Carabosse'): 
1. Iaga la  guerrière 2. Iaga la  possesseuse de miraculeux objets animés et 
inaminés 3. Baba Iaga la  vengeresse 4. Baba Iaga la  méchante enchanteresse 
5. Baba Iaga la femme p e rfid e  e t méchante conse illè re  qui sépare les amou
reux 6. Baba Iaga la  ravisseuse d 'enfants.

Le nom le  plus répandu que l 'o n  donne à ce tte  image de forme féminine 
dans le s  contes slaves-orientaux est ce lu i de Baba-Iaga ( Baba-Iazia, Iazia, 
Iaguichna et autres). Tou te fo is  la  Baba-Iaga e t 1 'Indjy-baba de Subcar- 
p a tie  ne sont pas équivalentes. Baba-iaga est le  nom de l'im age appelée 
aussi sorc iè re , baba la  so rc iè re  bossorkania, bossorka, baba au nez de 
fe r ,  Indjy-baba au nez de fe r ,  Guindjy baba, Ia z i baba (rarement), baba 
de fe r ,  baba p o v itro u lia . On l'a p p e lle  assez souvent baba ( te r r ib le ,  
méchante) et chkribania, ce qui est ca rac té ris tique  des contes ukrainiens 
en généra l. Un autre nom qu'on lu i  donne souvent est le  serpent. Les rô les 
que joue la  sorcière est une quantité va ria b le . I l  lu i  a rr ive  d 'in te r 
p ré te r le  rô le  d 'autres personnages (de la  belle-mère, du dragon, du p e t it  
v ieux , e tc . ) .

Les contes de fées ukra in iens de Subcarpatie d istinguent quelques 
types de sorcières: 1. le s  sorcières-donatrices (bonnes co n se illè re s ), 
le s  sorcières-saboteuses. Parmi ces dernières les sorcières-possesseuses 
de magnifiques objets e t animaux; 2. les sorcières-vengeresses; 3. les 
sorc iè res-guerriè res ; 4. le s  sorc iè res-conse illè res méchantes qui séparent 
les  amoureux.

En q u a lité  d'amie b ie n v e illa n te  la  sorc ière  donne de précieux con
s e ils  au héros du conte, e l le  lu i  f a i t  don d 'o b je ts  magnifiques. La 
so rc iè re  lu i  d it  quel chemin mène à l 'e n fe r ,  comment trouver la  jeune 
f i l l e  vierge (la  f i l l e  du tz a r ,  la  mère du héros) enlevés par Poganine, 
comment rechercher en mariage une fiancée (résoudre un problème d i f f i c i l e ,  
e tc . ) .  La bossorkania (s o rc iè re ) o ffre  un a s ile  au f i l s  d'une veuve, e lle  
lu i  raconte comment et ou trouver la  f i l l e  du tz a r . E lle  lu i  donne un bon 
compagnon, son domestique, un diable qui va l 'a id e r  a la  trouver. Le héros

4
du conte rencontre sur son chemin un groupe de t r o is  babas-soeurs qui lu i  
o f f re n t  des cadeaux: une d 'e l le s  -  un ba la i qui se transforme a la  su ite  
en une fo re t,  l'o e u f d'une autre soeur prend la  forme d'une montagne de 
ve rre , la  fichu de la  tro is ièm e soeur, ce lu i d'un pont. Les sorcières lu i
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donnent à boire du v in  f a i t  du sang de boeuf, cela pour q u ' i l  ré ta b lis s e  
sa san té .5 Parfo is la  sorcière prend l'a sp e c t d'un objet miraculeux (d 'un 
gra in  de b lé , capable de transformer en liè v re  l'homme qui l 'a  mangé ou 
d'un autre animal quelconque pour aider le  héros.6

I I .  1. Un m otif assez répandu dont s 'in s p ire  les contes oues t-uk ra i
niens est le  suivant -  le  héros est au service de Baba-iaga, p ro p r ié ta ire  
d'un cheval magique.

Le héros entre au service de la sorc ière  pour fa ire  paître  ses t r o is  
chevaux (chèvres),^ ses t ro is  f i l l e s  qui ont p r is  la  forme de t r o is  loups. 
La sorcière le  prévient que s ' i l  s 'a cq u itte  mal de ses tâches e lle  le  dé
t r u ir a  ( le  mangera, lu i  coupera la tê te ) . E lle  lu i  o ffre  à la  fo is  du

g
pain pour l'endorm ir, e lle  le  f a i t  t ro is  jo u rs  de su ite . Pendant q u ' i l  
do rt les juments se transforment en mottes de te rre  (en meules de fo in , 
couveuse avec ses poussins, poissons et autres animaux) et se d ispersent. 
Le héros réuss it à les rechercher et les ré u n ir en troupeau. Cela grace à 
l 'a id e  des bêtes ( le  renard, le  loup, l 'a ig le ,  l'éc rev isse ) q u ' i l  a va it 
graciés à l'époque. La sorcière punit impitoyablement ses f i l l e s ,  e l le  les 
bat avec une barre de fe r chauffée au ro u g e .^  La sorcière t ie n t  sa pro
messe, e lle  se v o it  ob lige r de remettre au héros un poulain c h é t if  (sa 
v ie i l le  rosse, son Inon) qui se transformera a la  suite en un magnifique 
cheval a ilé  ( tatoche) .

La fée Carabosse peut habiter une v i l l e  de palais où chacun d'eux 
b r i l l e  te l  un p e t it  s o le i l ;  son pa la is , à e l le ,  est placé sur une patte 
d 'o ie , i l  tourne de tous les côtés et on v o it  à l ' in té r ie u r ,  assise sur 
une chaise d 'o r la  v ie i l le  sorcière. Mais a rrive  le  chat rusé qui lu i  
enlève son b ie n .^

I I .  La sorcière -  mère de t ro is  dragons volants ( charkani) se venge 
du héros qui a tué ses f i l s .  Ses brues ou elle-même se transforment en 
p u its  (auberge, po ire) pour égorger le  héros . ^  Mais ce dernier devine ses 
in te n tio n s , i l  la  met hors d 'é ta t de nu ire  e t s 'e n fu it .  La so rc iè re  le  
pou rsu it, sa bouche crache du feu, une de ses lèvres vole dans le  c ie l ,  
l 'a u t re  rase le  so l.

D 'autre contes re la te n t que la v ie i l le  sorcière essaie de se venger 
du héros è l'a id e  de son f i ls - o u r s . ^

La sorcière se venge de sa f i l le u le  qui lu i  a désobéi -  e l le  est 
entrée dans la  chambre défendu et a vu la  sorc iè re  en tra in  de se baigner 
dans un tonneau p le in  de sang. La v ie i l le  décide d'ensorceler la  jeune 
f i l l e ,  de lu i  fa ire  perdre le  don de la  parole pour q u 'e lle  n'en so u ffle  
mot a qui que ce s o it .
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Un su je t de contes bien connu dans la  région est ce lu i de la  sorc iè re  
( f i l l e  du tza r, a ig le  fem elle) a qui le  héros enlève la  f i l l e  pour l'em 
mener avec lu i  (H is to ire  de Seipentel I lo n k a , e tc . ) .  La f i l l e  de la  sor
c iè re  -  p o v itro u lia  ("ondine volante" se marie avec le  héros, mais un jou r 
e l le  le  q u itte  pour reven ir chez sa mère. Le héros veut la reprendre. La 
so rc iè re  exige q u ' i l  résolve d'abord quelques problèmes très compliqués. 
I l  le s  résoud avec l 'a id e  de sa femme mais la  v ie i l le  ne t ie n t  pas sa 
paro le . Le héros e t sa femme se voient o b lig e r de se sauver. La sorc iè re  
enfourche un ba la i (une p e lle ) et se lance a le u r poursuite. Chemin fa isa n t 
e l le  prend l'aspect d'un nuage noir (a ig le  fem e lle ). Pour ne pas ê tre  re 
connus, le  héros et sa femme se transforment a leu r tour en ja rs  e t étang
d 'abord , puis en cygne e t la c , et enfin en moine et monastère. La so rc iè re  
qui a perdu de vue les f u g i t i f s  rentre b re d o u ille  (dans certa ins contes 
e l le  se noie dans la  mer, e tc .) .

I I .  3. Tout proche des croyances popula ires est le  su je t des contes
consacré a la  sorcière -  f i l l e  du tzar "qu i se lève dans son c e rc u e il" . La
f i l l e  du tza r est so rc iè re , personne ne le  s a it  sauf le  serv iteur du tz a r. 
E lle  se meurt et demande à l'homme de son père de passer tro is  n u its  a son 
chevet e t de d ire  tou t le  temps des p riè res . En pleine nu it e lle  q u itte  
son ce rcu e il et cherche l'homme pour l'ég o rge r mais ne réuss it pas a le  
fa ir e .  Le matin du tro is ièm e jour la  morte résusscite, l 'e s p r i t  malin 
l'abandonne .^  Selon d 'au tres  variante e lle  se marie avec son sauveur.3^

L'image de la  sorc ière  -  guerrière n 'e s t pas typique pour les contes 
que nous étudions, to u te fo is  on la rencontre aussi. La sorcière ( bossor- 
kan ia ) attaque le  preux qui attend ses compagnons dans la  fo rê t e t lu i  en- 
lève la  nou rritu re  q u ' i l  leu r a apportée. Selon d'autres contes la  
so rc iè re  se bat avec le  héros qui sort vainqueur.

La sorcière use, quand bon lu i  semble, non seulement de sa force 
physique qui est très  grande ( "e lle  a p r is  une hache longue de douze

2i
mètres e t a abattu l 'a rb re  d'un seul coup"), mais a recours aussi a la
s o rc e lle r ie  "Mirko a t i r é  son sabre en fe r ,  i l  se transforme auss itô t en 

22sabre de b o is ").
La sorcière s a it t is s e r  non seulement le  t is s u ,  e lle  tisse  des troupes 

aussi ( " i l  lu i  s u f f i t  de je te r  son métier de tisserand a gauche pour 
qu'apparaisse un fantassin  et un hussard, s i e lle  le  je t te  a d ro ite  
d 'e l le " ) . 23

I I .  5. La sorcière in te rv ie n t en ta n t que mauvaise et perfide  con
s e i l lè re .  A insi c o n s e ille - t -e lle  dans un des contes a une mère malade de
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manger le  coeur de son f i l s ,  s i e lle  veut r é ta b l i r  sa santé. C est tou-
25jours e lle  qui apprend a une jeune f i l l e  comment dé tru ire  son fiancé etc.

La sorcière possède des capacités su rn a tu re lle s , e lle  sa it fa ire  de
la  s o rc e lle r ie . I l  lu i  a s u f f i  de donner un baiser sur l'épau le  de son

26neveu pour que c e lu i-c i oublie sa bien-aimée. E lle  est capable de se
л 27transformer elle-même en animaux et objets d ive rs . E n so rce lle -t-e lle  le

héros, q u ' i l  prend l'a sp e c t d'une couleuvre (g re n o u ille , chien, e tc . ) .  °
Dans un des contes la  sorc ière  qui v i t  dans une te r r ib le  fo rê t tm che le
héros et ses bêtes avec une baguette d 'o r pour les  transformer en morceau 

29de p ie rre .
Un autre su je t popula ire de contes ukra in iens et slaves orientaux

est ce lu i où la  v ie i l le  o ffre  à une jeune f i l l e  un p e t it  m iro ir e t une
. 30pomme empoisonnée.

Dans le  conte l 'h is to i r e  de Dolmanche i l  s 'a g it  d'une sorcière qui la  
n u it ava it voulu égorger, pendant q u 'i ls  dormaient, douze enfants -  douze 
frè res qui é ta ien t descendus chez e lle  pour quelques jours. Ce n 'e s t que 
le  matin q u 'e lle  s 'aperçut q u 'e lle  ava it d é tru it  a leur place ses douze 
f i l l e s ,  a e lle ,  cela parce que le  plus p e t i t  des frères avait eu l ' id é e  de 
coucher ses frères dans les l i t s ,  ou dormaient d'habitude les f i l l e s .

La sorcière est capable de se subs titue r è une fiancée, à des en-
f  + 31fan ts .

Ind jy  -  baba ( 's o rc iè re ')  connaît le  mystère de l'eau vive e t de 
l'ea u  morte.

En ce qui concerne ses a ttr ib u ts , les chercheurs remarquent q u ' i ls
ne sont pas les memes dans tous les contes. La descrip tion de l 'e x té r ie u r
de la  sorcière manque souvent dans les contes. E lle  ressemble le  plus
souvent è une très  v ie i l le  femme âgée de (70, 100, 200, 777 ans) a fo rte s
dents (une, deux et p lus) et aux longs bras, ses paupières, quand e lle
les baissent, recouvrent son menton (ses genoux, ses pieds); on les re lève
avec une fourche de fe r ,  son nez est long es t pa rfo is  en fe r, ses yeux
rappe llen t de grandes ass ie ttes , sa lèvre in fé r ie u re  pend et s'appuie sur
les genoux. "E lle  é ta it  h o rr ib le , très h o r r ib le , ava it un nez long busqué,
de grandes dents jaunes, des yeux lu isa n ts , e tc . '^  Quand e lle  est hors
d 'e l le  sa bouche crache du feu: "lorsque la  bossorkania le  v i t ,  e l le
s'arrache deux cheveux de la  tê te , des serpents commencèrent à s o r t i r  de 

“34sa bouche.
Dans certa ins contes la  sorcière prend l'a s p e c t d'une jeune f i l l e .

24
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La fée Carabosse loge dans une h a b ita tio n  en fe r (vieux moulin, 
maisonnette posée sur de grosses jambes de chevaux et plus rarement, dans 
un p a la is  posé sur une patte  d 'o ie  ou de pou le). Le palais de la  sorc ière  
peu t, tou t comme la  demeure de Kostchei, prendre la forme d'une pomme d 'o r 
ou d'une poire. La demeure est entourée de p l is  avec des tê tes humaines au 
b o u t.

L 'isb a  posée sur des pattes de poules évoquée souvent dans les  contes 
russes et ukrainiens est chose rare dans ceux de Subcarpatie. On en parle 
pourtan t dans ce rta ins  contes en d isant en même temps q u 'e lle  aide le 
héros, lu i  sert de refuge.

L 'h ab ita tion  de la  sorcière est s ituée  dans une fo rê t épouvantable 
(au bord de la mer, au m ilieu  d'un désert, dans un champ en rase campagne, 
au sommet d'une montagne en verre). I l  a rr iv e  souvent q u 'e lle  v i t  dans un 
au tre  monde - au-dessous ou au-dessus de la  surface du so l, de l 'a u tre  
côté des nuages.

I l  est de règle que le  héros du conte tombe par hasard sur l 'h a b ita 
t io n  de la  bossorkania. Toutefois ce tte  rencontre peut avoir l ie u  aussi 
dans une fo rê t ( la  so rc iè re  se t ie n t sur une branche), sur une rou te , dans 
un champ. E lle  apparaît la  n u it en rampant, la  bouche pleine de sang (ce 
qu i est plus ca ra c té ris tiq u e  des types I I ,  3, 4).

La notion de s o rc e lle r ie  est lié e  inséparablement à c e lle  des vols 
e ffec tués  dans les a ir s .  A la  d ifférence des contes russes e t ukrain iens 
ou la  sorcière vole montée sur un m ortie r, c e lle  des contes d 'Ukraine oc
c id e n ta le  préfère un b a la i ou une p e lle . Au cours de son déplacement dans 
le s  a irs  la v ie i l le  prend diverses formes. A ins i quand e lle  poursu it quel
qu'un e lle  se transforme en a ig le  ou en nuage en feu. E lle  possède un 
cheval a ilé  ( tatoch) . Dans certa ins contes c 'e s t le  héros qui enfourche la 
s o rc iè re . E lle  se transforme alors en une jument rapide capable de par
c o u r ir  le  monde en un jo u r . La sorcière se transforme souvent en v ipère  ou 
en crapaud. Les croyances populaires a ffirm e n t que les serpents, les 
couleuvres et les g renou ille s  sont des créatures de l 'e s p r i t  m alin , les 
s o rc ie rs  et les sorcières recourent souvent a eux quand i l s  accomplissent 
le u rs  so rtilèges.

La sorcière des contes d'Ukraine occidenta le est pourvue de vices 
humains les plus p ire s , e l le  incarne les  forces qui lu t te n t contre le  
genre humain.

La sorcière est en contact avec tous les e sp rits  malins -  les diables, 
le s  serpents, e lle  peut avo ir même des lie n s  de parenté avec eux, tout
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comme avec les héros des contes. C 'est le  héros qui sort tou jours  vain
queur de leur lu t te ,  l 'e s p r i t  malin, lu i ,  est sévèrement puni.

Le cercle d'occupation où tourne l'e x is te n ce  de la  so rc iè re  permet 
de la  rapprocher des devineresses e t des guérisseuses. Le mot vedma
( 's o rc iè re ')  provient de ved, vechtch -  vedat ( 's a v o ir ') ,  ve ch tia t ( 'p ro -
. . .  . ,, 35phetiser ).

Les sorcières sont souvent des prophètes, e lle s  prédisent les  événe
ments, connaissent l 'h is to i r e  des choses qui ont eu lie u  au cours des 
temps éloignés "savent t is s e r  le  f i l  de fe r , fon t couler le  plomb, pré
d isen t à l 'a id e  de grains de fève".

Toutefois leurs p o s s ib ilité s  de so rtilè g e  ne sont pas sans bornes, 
l 'e s p r i t  m a lir, lu i ,  est puni, mais toujours de façon que l 'a u d ite u r  
n'éprouve pas d'émotions négatives. La sorcière étouffe de co lère (tombe 
en poussière, d ispara ît sous te r re ) ,  les diables détru isent sa demeure.

L'image de la sorcière s 'e s t formée au cours des s iè c le s , e lle  
possède plusieurs t r a i t s  ca rac té ris tiques que l 'o n  représente a l 'a id e  de 
d ive rs  moyens plastiques. Pour reproduire les a ttr ib u ts  de la  bossorkania 
les  auteurs ont recours a des ép ithètes, à la  comparaison, aux répétitions, 
aux hyperboles, aux antithèses) e lle  a autant de rides qu'à de p l is  la 
jupe d'une bohémienne, un énorme nez s i long q u ' i l  s'enfonce dans le  sol
lorsque la  v ie i l le  baisse la  tê te . Et ce nez es t, remarquez-le, en fe r ;  i l
bourdonne te l le  une cloche lorsqu'on frappe dessus. . Important  est le  
rô le  qu'acquièrent dans le  ré c it  les formules a rtis tiq u e s , le s  " lie u x  
communs" qui passent d'un conte a un autre. I l s  d iffè re n t d 'après leurs 
d é ta ils  mais en somme leu r image est la  même. I l  s 'a g it  de formules
médiales -  d 'a v is , d 'a llo c u tio n s , d 'e n tre tie n s , e tc. dont on a besoin pour 
ca rac té rise r Indjy-baba ( 's o rc iè re ') .  A insi l 'e n tre t ie n  qu'à eu la 
sorc iè re  avec le  héros montre à quel point méchante et perfide  e l le  est:
-  Bonjour, p e tite  mère. -  Bonjour, f is to n . Tu as de la  chance, car s i tu
ne m'avais pas saluée e t ne m'avais pas appelée p e tite  mère je  te dé
t r u ir a is  (mangerais), e tc .

L'image de la sorcière a une très  longue h is to ire , e lle  a sa source 
profonde dans les représentations mythologiques. Maints chercheurs ra t 
tachent l 'o r ig in e  de l'im age à la  fo i  qu'ont les humains en les  animaux
to tem istes, aux représentations q u 'i ls  se sont fa ite s  des e s p r its  pro-

38tecteurs de genre fém inin. V. Propp é c r it  dans son ouvrage Les racines
h is to riques  du conte m erveilleux qu'avec le  temps l'image de l'an im a l

39(comme le  suppose aussi K. Laouchekine -  serpent) s 'es t antropomorphysée,
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e lle  a p r is  l'aspect d 'un personnage de la  mythologie slave -  de la  déesse 
de la  mort, idée que partagent beaucoup d 'au tres  chercheurs.

L 'in fluence  de la  t ra d it io n  des contes hongrois sur l'im age de la  
so rc iè re  des contes d 'Ukra ine occidentale se manifeste surtout dans le  
domaine du lexique de la  langue, des emprunts q u 'e lle  a fa its  au hongrois. 
A commencer par le  nom -  même: bossorkania, bossorka ( Boszorkány—sor- 

c iè re ) ,  baba au nez de fe r  ( vasorrú bába) , a in s i que les êtres e t phéno
mènes qui la  touchent. E lle  v i t  dans un pa la is  ( kasté ly) qui se trouve 
dans un ja rd in  (k e r t ) , possède une brosse magique ( kefe) , une chaîne 
( lá n c ) , un chat (kacor) , une chatte (macska) , e tc .

Ont été empruntés aux contes hongrois ce rta in s  noms de personnages
chevaux a ilés  ( ta to c h i) , dragons à p lusieurs tê tes  ( charkani) , pa la is  posé 
sur une patte d 'o ie , e tc . Ont exercé de même une influence sur les contes 
ukra in iens quelques m o tifs  e t sujets hongrois: le  conte ou la  sorcière dé
t r u i t  la  f i l l e  méchante du tza r et du corps de laque lle  sort une vipère,
le  conte des jumeaux a cheveux d 'o r, ce lu i ou on enlève des astres cé
le s te s , etc.

On d o it également aux Hongrois le  nom sorc iè re  au nez de fe r . En
général l 'a t t r ib u t  "de fe r "  se rencontre assez souvent dans les contes

41slaves de l'E s t  et les  croyances populaires, i l  est présent dans les 
groupes de mots: m ortie r de fe r ,  dent de fe r ,  b a la i de fe r , bâton de fe r, 
nez de fe r ,  e tc. D 'a il le u rs  c 'e s t justement ce qui a f a i t  longtemps penser 
que le  nom "nez de fe r "  é ta i t  un mot d 'o r ig in e  slave. Ce n 'e s t que plus 
ta rd , au cours des études effectuées, qu'on a découvert que la  désignation 
"nez de fe r"  é ta it  bien connue des autres peuples du groupe hongrois, d'où 
son o rig in e  de Hongrie o r ie n ta le .^

En ce qui concerne l 'o r ig in e  de l'é p ith è te  "de fe r"  i l  fau t le  ra t 
tacher, nous s e m b le -t- il,  à la  force ex trao rd ina ire  de la sorc ière . C 'est 
q u 'e lle  est capable de ronger avec ses dents un arbre, transperser un mur 
avec son nez, etc. Une autre  hypothèse expliquant l 'o r ig in e  de la  nature 
de fe r  de la  sorcière est c e lle  liée  à ce que le  fe r ,  chez les peuples 
p r im it i f s ,  é ta it  soumis au tabou. "L 'in te rd ic t io n ,  due à la  supe rs tition  
de l 'u t i l i s a t io n  du fe r  remonte, sans doute, à une époque très éloignée de 
l 'h is t o i r e  de la société humaine, aux temps ou ce métal é ta it  peu connu et 
nombreux éta ient ceux qui lu i  témoignaient de la  méfiance et du mépris. 
Tout ce qui est nouveau cause de la  frayeur e t de l'h o rre u r à un 
s a u v a g e . C e  sentiment, le  sauvage le  ra ttache a l'ex is tence  des êtres 
qui in sp ire n t la  peur aux humains.
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L'image de la  sorcière des contes d'Ukraine occidentale est en somme 
proche de ce lle  de la  sorcière des contes slaves de l 'E s t .  Les d iv e rs ité s  
in s ig n ifia n te s  qui ex is ten t entre e lle s  ont p lu tô t t r a i t  à la  nomenclature 
de la  sorcière, à quelques-uns de ses a t t r ib u ts ,  au degré de la  d if fu s io n  
des su je ts .

La sorcière des contes de fées de Subcarpatie à une double nature, 
e lle  rem plit les fonctions d'une bonne aide e t ce lles du héros, son ad
versa ire . E lle  est un ê tre  fantastique possédant des capacités surnatur
e lle s . On la  présente le  plus souvent sous l'a sp e c t d'une v ie i l le  h o rr ib le  
e t perfide  à la  fo is .  Lors de sa descrip tion  nous avons tenu compte du 
c o lo r is  loca l e t des p a r tic u la r ité s  du conte hongrois et aussi d 'au tres  
pays. Une étude approfondie de cette image réa lisée , sous d ivers aspects- 
h is to rique  et comparatif, génétique, sémantique, etc. permettra d 'o b te n ir  
des ré su lta ts  précieux qui en rich iron t la  science.
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LA BELLE DAME SANS MERCI -  HOMOK/AMHAGEN 1735

V ilm os V o i g t  

Budapest

Hungarian w itc h - t r ia ls  o ffe r a unique source of m ateria l fo r  Euro
pean c u ltu ra l h is to ry  and, at the same time, important m otifs in  Hungarian 
w itch b e lie f cannot be understood w ithout deciphering th e ir  European 
message. In sp ite  o f some s ig n ific a n t attempts to  bridge Hungarian w itch- 
hunting studies and European socia l and c u ltu ra l h is to ry , there are very 
many s tr ik in g  features in  Hungarian w itc h c ra ft, which must be studied ac
cording to that p r in c ip le . Because of the l im its  o f my paper I  chose only 
one (according to my knowledge, the most im portant) case to i l lu s t r a te  my 
assumption.

Among the more than a thousand published items on w itc h - tr ia ls  in  
Hungary one can enumerate only a few cases when we meet outstanding motifs 
which demonstrate the necessary p h ilo lo g ic a l accuracy. In 1742-1743 in  
Egervár ( in  the County o f Sopron, in westernmost Hungary) a w itc h - t r ia l 
against Mrs. István Jurinkovics, née Luttza Horváth took place. Nine w it
nesses spoke about events in  the v illa g e  o f Homok. This events had oc
curred in  the years 1733-1740. Luttza (= Lucia) Horváth, together w ith her 
daughters Dora (= Dorothea) and Rusinka (= Rosalia, Rosé or ? ), had par
t ic ip a te d  in various doubious a c t iv it ie s ,  and several persons stated that 
her mother and her grandmother were also w itches, '[hus the mother, who 
liv e d  in  the neighbouring v illa g e  of (Fertő)széplak, had once been set to 

t r i a l  by ordeal ( i . e .  by the ducking-stoo l).
According to the f i r s t  and ch ie f w itness, Mrs. Ferenc Divos (= ? 

D iós), née Juditha (= (Judith) Sobor on the 16th August 1735 (or some years 
la te r ,  but on the same day) she was suddenly struck by an in te rm itte n t cold 
fever, and a deep dream. I t  is  w ritte n  tha t "Luttcza Horváth, together 
w ith  her daughter Dora, went to the w itness' bed, crouching on the chest 
in  fro n t of her, both w ith  crooked n a ils  and snarling  teeth, saying: There 
is  a Devil in  your heart, I  w i l l  take away your hea rt". The witness could 
not c ry , and a fte r  a while both persons disappeared. She then went to her 
mother and to ld  her o f the event, how Luttcza Horváth and her daughter had

Akadémiai Kiadó, Budapest
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scolded her and snarled a t her, and how they had wanted to  take away 
her h e a rt. (Fortunately, in  the case of the witness, the important sen
tence has, in  th is  way, been repeated.)

The investiga tion  ended somewhere around the 10th December 1741, and 
Mrs. Jurinkovics (already in  chains) was sentenced to to rtu re . On the 16th 
March 1743 the daughter, Dora Jurinkovics was investigated in  the same 
way. The f i r s t  point in  her accusation was tha t she, together w ith  her 
mother, "had with d e v ilish  a r t  sent shivers, tormenting her (= Judith 
Sobor), and tempting her w ith  a deep dream. At the same time, together 
w ith  her mother - her master in  de v ilish  teaching -  before Judith Sobor, 
crouching on the chest, both w ith crooked n a ils  and te r r ib ly  snarling  
te e th , and de livering a h o rr ib le  scolding, she wanted to take away Judith  
Sobor's  heart".^

Both t r i a l  m aterials are fragmentary. S t i l l ,  i t  is  c lear from the 
documents tha t between 1741 and 1743 the s to ry  about two witches, who 
wanted to  "take away" a young woman's heart, was well known in  Homok. I f  
we sum up the available data, i t  seems c lear tha t there was a w itch , 
around about 1720-1730, in  (Fertő)szép lak, a Hungarian and Roman Catholic 
v i l la g e  w ith  less than 100 houses. Her daughter, Lucia Horváth, probably 
by her marriage moved to the neighbouring v il la g e , Homok ( in  Herman Am- 
hagen). This v illage  was h a lf  the size of (Fertő)széplak and was populated 
by Hungarians and Roman C atho lics. Judging from the fam ily names, Germans 
(more exactly  Austrians from Burgenland) and Croatians lived  among them, 
but the common language in  the v illa g e  might have been Hungarian. Here 
Lucia Horváth was exercised several times and at least three years her 
w itch p rac tices , and she was in terrogated from 1741. One of her daughters, 
Dorothea was also involved in  w itch c ra ft and in  the ensuing t r ia ls .  Three 
generations of witches in  the same fam ily is  a r a r i ty  in  the data on Hun
garian w itch-hunting. I t  is  reg re ttab le  tha t we do not possess any docu
ment about the (grand)mother ' s (Fertő)széplak t r i a l .  The fa c t th a t we do 
not know exactly about the la te r  fa te  of Lucia and Dorothea does not make 
the t r i a l  less important. Among other t r i v ia l  accusations, the "s te a lin g  
heart" m o tif is  evident from the documents, re fe rr in g  to Homok and the two 
in te rro g a tio n s  ( in  three years) d i f fe r  and coincide in  a way which makes 
i t  sure th a t the m otif was a liv e  among the Homok people.

Witches made various love charms re fe rr in g  to the heart and they 
were a lso  said to "eat" various persons, usua lly  small ch ild ren . In a 
t r i a l  p ro toco l in  1631, in  the county of Komárom,^ a w itch, Mrs. András
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Hevesi to ld  a s ick v ic tim  tha t she was i l l  because "your head's b ra in  has 
been taken away and i t s  place f i l le d  with tow (o r ch a ff). Your in te s tin e s  
have been taken away too and th e ir  place f i l l e d  with tow (o r c h a ff) " .  
However, th is  is  an unusual m otif in  Hungarian witch lore and, moreover, 
beside the t r i a l  quoted above, we do not have any s im ila r data on "tak ing  
away a heart" in  Hungarian w itch tra d it io n .

As Schrade admits, in  h is  far-reaching summary on the heart as
4

a m otif in  a rt and h is to ry , one of the most important and b e a u tifu l de
p ic tio n s  of the "s te a lin g  heart" scene is  to be found in  the famous love 
a llegory Le L ivre du euer d'amours espris by "k ing" René 1er d 'Anjou, d i t  
le  Bon (1409-1480) (F ig . 1 ). A sovereign exceptionally ta len ted  and 
educated both in  l i te ra tu re  and a rts , René wrote h is poem before 1477, and 
the famous Vienna copy Cod. 2597 (o f which on page f .2 r  the i l lu s t r a t io n
occurs) was made before 1477.  ̂ The p ic tu re  does not re f le c t the very
beginning of the poem, lin e s  (2 r ) l-6  w ritte n  under the i l lu s t r a t io n ,  but, 
in  fa c t, is  a true p ic tu re  about lines  41-42:

(2 r) Une nuyt en ce mois passé,
T ra va illé , tourmenté, lassé,
Forment pensifz ou l i t  me mis 
Comme homme las , qui a s i mis 

5 Son cueur en la  mercy d'Amours
Que ma v ie  en p la ins e t en plours 

...(2v)...(3r) Ou que fu s t v is ion  ou songe,
40 Advis m 'e s to it et sans mensonge

Qu'Amours hors du corps mon euer mist 
Et que a Désir i l  le  soumist
Lequel lu i  d is o it  enscement,
"Si Doulce Mercy nullement 

45 Desires de povoir avo ir,
I l  fa u lt  que tu faces devoir 
Par force d'armes l'a c q u é r ir ,
Sicque tu puisses concquerir
Dangier (D is c o r t) , lequel garde le  fo r t  

50 Contre tous amans a grant to r t ,
Ou Doulce Mercy est liens  
Prise en deux paires de lÿens,
Que la  tiennent Honte et Cremeur.
Vien о moy, s i avras honneur"

55 D ist Désir, "e t plus ne demeure".
Lors mon euer part о luy en l'e u re .

The otherwise very complicated a lle g o r ic a l poem6 speaks about the 

love of the poet (King René). Because nouns occur as a lle g o rica l persons, 
i t  is  d i f f ic u l t  to t e l l  the story in  a simple and true way. The te x t uses 
f i r s t  person s ingular fo r the King, and we can admit that there are some
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Гi-й. 1 ■ René d 'Anjou: Livre du Cuer d'Amours Espris.
Ö sterreichische N a tio n a lb ib lio th e k , Vienna. Cod. 2597. fo l .  2Г

h in ts  to his actual lo ve . The whole construc tion  is ,  nevertheless, of a 
s c h o la r ly , sophisticated and even mystic character.

We can summarize the beginning o f the poem in  the fo llow ing  way: 
T ired  and sick of love I  wanted a rest and la id  down on the bed; my heart
was about my beloved, in  th a t confused n ig h t, h a lf  in  fantasy, h a lf sleep
in g , h a lf awoken, as in  a v is io n  or in a dream i t  happened to me, and i t
was not a l ie  ( lin e  41 :) th a t Amour took away my heart from my body (42:)
and gave i t  to Desire, (43 f f . : )  who said: " I f  you want to gain a hearing 
from your mistress Doulce Mercy, you ought to  free her from Honte et 
Cremeur".

From the prose te x t a f te r  verse lin e  56, and from other part o f the 
poem we learn that the lady (Tres)doulce Mercy = (very) sweet grace is  in 
the power of the grim Reffuz (refuse) and o f Gangier (danger), guarded by



LA BELLE DAME SANS MERCI 219

Honte (shame) and Crainte (o r Cremeur ' f ea r ' ) .  A young lad, ( v i f )  Désir 
( v iv id  desire) and the taken-away heart ("euer" or "cueur" in  the o rtho 
graphy of the te x t)  wander together to various places. F ina lly  they a rr iv e  
at the Manoir de Rebellion (manor of re b e llio n ) , where Cuer enters Doulce 
Mercy's room and immediately is  enchanted by her beauty. He expresses h is  
love, and asks fo r a k is s . Immediately Dangier and h is  men appear and they 
f ig h t  with him. Doulce Mercy is  again taken in to  the custody of Honte and 
C ra in te, and the heavily wounded Cuer asks to  be taken to a h o sp ita l, 
where he w i l l  stay fo r the res t of his l i f e ,  because Doulce Mercy was lo s t 
to him forever.

The end of the poem o ffe rs  another su rp rise . René awakes from h is  
dreamful sleep and complains to his servant th a t (during the n igh t) Amour 
has d r i l le d  through h is  chest and taken away h is  heart. The servant 
examines h is chest and there is  no wound. In the morning René w rites down 
h is  dream.

From the i l lu s t r a t io n ,  the "stea ling  heart" pattern is  simple and 
c le a r. There is  a sleeping person, sick or t ire d  in  bed. The night v is ito rs  
appear, one takes away the heart, g iving i t  to  the other. The heart is  
a liv e , undertakes adventures (and, in  the case o f the poem, is  defeated). In 
the morning the sleeping person awakes, and fee ls  the loss of h is or her heart 
(although in  case o f the poem i t  is  only a figment of the im agination).

In the Vienna manuscript (cod. 2597) there are 16 miniature i l l u s 
tra t io n s , and empty places on the pages fo r 13 more i l lu s tra t io n s .  Unfortu
na te ly  the f in a l scene ( in  which the poet, a fte r  h is  awakening, w rites 
down his dream) is  not i l lu s t ra te d .  We know o f f iv e  more copies o f the 
work, and two of them also have i l lu s t ra t io n s .  In  Paris, at the B ib lio 
thèque Nationale, Ms. f r .  24 399 has 70 m iniature i l lu s tra t io n s ;  Ms. f r .  
1509 has 24 i l lu s t ra t io n s .  (Two more Paris manuscripts, Ms. f r .  1425 and 
Arsenal 2984, as w ell as one in  Rome, at the B ib lio teca  Vaticana, Cod. 
Reg. 1629, have no p ic tu re s .)7 I t  is  easy to f in d  Cuer and Desir on the 
p ic tu res . Desir wears a white smock with flame emblems ( " v i f  d e s ir" ) . Cuer 
appears in  a s u it o f armour as a knight, and h is  horsing bears an emblem 
showing many feather-winged hearts. Of course, the "s tea ling  heart" scene 
occurs only once among the i l lu s tra t io n s .

A rt h is to rians , q u a lify in g  the illu m in a to r (ca lle d  e ithe r as "Cuer 
(= Heart) Master" or "René Master") as one o f the most talented pa in ters o f 
the second ha lf of the 16th century, have w ritte n  very often on h is

g
a r t is t ic  and iconographie m erits. I f  we mention here only some re su lts
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gained by them, i t  is  because o f the specia l top ic  of our in ve s tig a tio n . 
We do not know why the Vienna manuscript is  a combination o f three d i f 
fe re n t pa rts , w ritten  and illum ina ted  (o r intended to be illu m in a te d ) by 
d if fe re n t  hands. The Paris manuscript (Ms. f r .  24 399) was made a fte r  ( ! )  
the Vienna one, but we are not able to  say why only 45 (o r perhaps 46) 
p ic tu re s  were scheduled fo r  the Vienna manuscript, while in  the Paris manu
s c r ip t  there are 70 p ic tu res . Perhaps the d ifference was caused by the 
fa c t th a t in  the Paris manuscript m iniatures with coats o f arms, which 
occur in  the second h a lf of the te x t, were duplicated. Thus the 45 i l l u s 
t ra t io n s  in  the Vienna manuscript seem to  be the complete o r ig in a l series. 
The P aris illu m in a to r was fo llow ing  the Vienna series, w ith  varying
degrees o f adherence. Because of tex tua l data the Paris copy is  usually
dated before 1461.

The f i r s t  i l lu s t ra t io n  in  the Paris copy has only two fig u re s . Amour 
is  absent and Desir, leaning over the sleeping king, takes the heart. This 
corresponds well w ith the te x t,  where Desir gives a lengthy teaching to 
Cuer on how he must behave i f  he is  to gain Dame Doulce Mercy. I t  is  im
po rtan t to notice tha t the Paris p ic tu re  has a close p a ra lle l:  a f r o n t is 
piece i l lu s t r a t io n  to a French "T ro ilu s  and Cressida" manuscript, the 
te x t o f which is  generally ascribed to Louis de Beauvau, an in tim a te  to
King René. The posture and gestures o f Pandarus towards the back o f the
lean ing T ro ilus  are the same as those of Desir in  the Paris fro n tisp ie ce  
o f the L iv re  du euer d'amours e sp ris .

On the in te lle c tu a l background of the s tea ling  of the heart scene we 
learn  much from a rt h is to ry  studies. According to Pächt the "René Master" 
was (besides Jean Fouquet) the most ta len ted  French painter o f the 15th 
cen tu ry . Fie i l lu s tra te d  two other works by King René: M ortifiem ent de 
Vaine Plaisance and L ivre  de Tournoy - and perhaps also Les Amours de 
Renault e t Jeanneton. Fie i l lu s tra te d  at leas t two works o f the above- 
mentioned Louis de Beauvau ( Theseide, T ro ilu s  et Cresside) and a t least 
two books fo r personal use o f King René (the so-called London and the 
Paris books of hours). As a young a r t is t  he was working around 1436 in  
D ijon , la te r  in  Anjou and Provence u n t i l  about 1460. His s ty le  was in 
sp ired by the lig h t-p a in t in g  technique o f Van Eycks, and he was the f i r s t
c la s s ic a l master of the French school, m agnificently  depicting the e ffec ts

g
o f concentrated lig h ts  in  th e ir  pa in tings.

A l l  the mentioned works belong to  one s t r ic t  thematic t ra d it io n  of 
European love a llegory and philosophy - more precisely to i t s  Anjou-Pro-
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vence region. In th is  respect special a tte n tio n  should be paid to the 
other major work by King René; the famous M ortifiem ent. . . ,  which was 
created as a close counterpart to L iv re  de euer d'amours e s p r is . His 
I r a i t t i é  de M ortifiem ent de Vaine Plaisance (= tre a tise  on the K i l l in g  of 
Vain Pleasure) is  an essay (w ith  verse pa rts ) on heavenly love ( in  con
t ra s t  to L ivre du euer. . .  which describes ea rth ly  love). As we have 
noticed, L ivre du euer. . .  was ready in  1457, and the e a r lie s t data con
cerning M ortifiem ent. . .  is  the fo llow ing : "S 'ensu it une p e t i t  t r a i t t ié  
d 'e n tre  l'Ame devote e t le  Cuer, lequel s 'ap pe lle  le  mortifiement de vaine 
plaisance, f a i t  et composé par René roy de S ic i le ,  duc d'Anjou. . . .  Lequel 
t r a i t t i é  fu t f a i t  en l ' an  m il CCCC cinquante e t c in q . . . " ^  I t  means M orti
fiement is  a few years o lder than Livre du euer, but both express the same 
ideology (F ig. 2 ).

In M ortifiem ent. . .  in  the introductory part the eternal soul laments 
about the a ffec tiona te  heart, who drives him away from the r ig h t  way and 
towards seeking e a rth ly  pleasure. A fte r various debates, soul gives the 
heart in to  the hands o f two women, Fear o f God and Revenge, who take him 
up a mountain where, in  a beautifu l garden, four women stand a t a c ru c if ix :  
F a ith , Hope, Love and Grace; with n a ils  they f i x  the s in fu l heart to the 
c ru c if ix ,  and every drop o f his blood stands fo r a forgiven s in . A fter 
p u r if ic a tio n  of the heart Fear of God and Revenge bring him back to the 
sou l, who then says a thankgiving prayer to  God. Ihe poem ends w ith an 
evocation to the Archbishop of lours.

While in  the illu m in a tio n  p ictures o f L iv re  du euer the fig u re  of 
the heart (Cuer) is  th a t o f a well-equipped kn igh t, in  M ortifiem ent i t  is  
depicted in  i t s  schematic form: a red, symmetrical shape best known from 
la te r  European a rt t ra d it io n .  Symbolism of the c ru c if ix io n  is  an overt a l
lus ion  to the Lord 's Passion, as in  the te x t the four women express i t  ex
p l i c i t l y :  "pour donner a cestui Cuer recouvré, que су nous apportez, vraye 
medicine, est besoin e t nécessité que sur l 'a rb re  de ceste c ro ix , que cy 
voyez, humblement le  posez, a ce que mieulx le  puissons jo ind re  a la  tre s - 
benoiste et saincte passion de son tresbon Saulveur. Si le  fa i t te s ,  et 
chacune d 'entre nous tro ys , par ordre, y mectera et fichera  son sainct 
c lou . Et puis après Grace divine avecques sa lance, s i Dieu p la is t ,  fera 
saine playe, de laque lle  yssera lo rs  sang abhominable, puant e t detest
ab le , de vaine Plaisance, qui s i fo r t  e t ta n t luy est, pour vray, grev- 
a b le ."11 In fa c t, i t  is  a to rtu re  of the heart in  i t s  very close and cruel 
meaning. Here again women are to rtu rin g  the heart.
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F ig . 2. René d'Anjou: Le M ortifiem en t de Vaine Plaisance. F itz w illia m  Museum, Cambridge, 
Ms. 165. Soul is  holding her h ea rt a t her breast, w h ile  Fear o f God is  holding the hand 

o f S ou l. C o n tr it io n  is  looking and p o in tin g  a t them

As fo r  the iconographie patterns followed by the "René Master",
T renk le r has suggested th a t the stea ling  of the heart scene shows s tr ik in g
s im i la r i t ie s  with a fresco by Pierro de lla  Francesca "Dream o f Emperor
C onstantine", in the church o f San Francesco in  Arezzo. The pa in ting  was
completed before 1466, and the motionless standing guards, the sleeping
sovereign and the angel showered in l ig h t  from an unseen source, in  fa c t,

1 2could have served as models fo r  the René Master. There are other icono
graphie p a ra lle ls  between King René's illu m in a tio n s  and European pa in ting  
which, however, f a l l  out o f the scope of our present essay.
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Le Mortifiement de Vaine Plaisance is  known in  8 illum inated copies 
and 3 more copies w ithout p ic tu res . In Brussels, in  the B ibliothèque 
Royale, Ms. 10308 (w ith  a p ic tu re  of the author and 8 m iniatures by Jean 
Tavernier) dates from before 1467, probably from 1458; in  Paris, in  the 
Bibliothèque Nationale, can be found Ms. f r .  19039 (w ith  a p ic tu re  o f the 
author and 7 m iniatures by the master o f the Scenes from the L ife  o f King 
David in  Breviary Grimani) which was w ritte n  in  1514; in  Cambridge, a t the 
F itz w illia m  Museum, Ms. 165 (w ith  no p ic tu re  o f the author, and 9 m inia
tures by Loyset Liédet from Bruges) a very free work in i t s  a r t i s t i c  
c rea tion ; in  B e rlin , in  the Kupferstichkabinett HS. 566 is  a work by the 
scribe  Jehan H erlin , copied in  Angers in  1457; in  New York, in  the P ie r- 
pont Morgan L ib ra ry , M. 705 (w ith  a dedication p ic tu re  and 8 m in ia tures) 
is  close to the copy o f Jeanne de Laval; in  C h a n tilly , in  the Musée Condé, 
Ms. 1477 (w ith  a dedication p ic tu re  and 8 m iniatures) is  a (p o ss ib ly ) 
Franco-Flemish work from about 1470; there was a copy in  the Public C ity  
L ib ra ry  o f Metz, with 5 pages o f i l lu s t ra t io n s  by Jean Colombe, dating 
from about 1470, but the work was destroyed during World War I I ;  Genève- 
Cologny, at the B ibliotheca Bodmeriana, Cod. Bodmer 144 (w ithout a dedi
ca tion  p ic tu re  but w ith 8 m iniatures by Jean Colombe from about 1470, and 
w ith  2 "h is to r ic a l"  in i t ia ls )  are the illum inated copies. In Oxford, in  
the Bodleian L ib ra ry , Ms. Cherry 4; in  Paris , at the B ibliothèque Na
tio n a le , are Ms. f r .  960 and Ms. f r .  12443 (the la t te r  being and 18th 
century copy). These are w ithout i l lu s t ra t io n s .  Pacht accepts the opinion^ 
th a t in  Anjou, around about 1457, a copy was made w ith a dedication p ic 
tu re . This served as the source fo r the la te r  copies, especia lly fo r  the 
B e r lin , and New York ones; i t  also served as a very close jource fo r 
the Metz and the Geneve-Cologny copies, while the Brussels, Paris (B ib l io 
thèque Nationale Ms. f r .  19039) and Cambridge copies can be grouped 
together as re fle c tin g  a d if fe re n t lin e  of t ra d it io n .  There are some h in ts  
of a lo s t Vienna copy as w e ll.

14As fo r the i l lu s t ra t io n s ,  Lyna in  h is  book has reproduced the most 
s tr ik in g  p ic tures, which show the s im ila r ity  and difference both in  a r
t i s t i c  and ideolog ica l tra d it io n s . One of the most popular ones in  a p ic 
tu re  about "Soul holding the heart at the chest". This shows a naked 
winged woman (Anima = fern, in  La tin ) holds and emblematic-shaped, large 
heart under her le f t  (naked) breast (F ig . 3 ). Later, during her con
versations, the Soul holds the heart in  the same manner in  other i l l u s 
tra t io n s , or even gives i t  to  C on trition  and Crainte de Dieu (= Fear of
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F ig. 3. Soul is  in  conversation w ith  Fear o f  God and C o n trit io n .
F itz w ill ia m  Museum, Carrbridge, Ms. 165

God) (F ig. 4). The heart is  being hammered onto the Cross by the four 
v ir tu e s . (C on trition  and Crainte de Dieu, and the four "v irtu e s " are de
p ic ted  as women, wearing the a t t ire  of a nun.) F in a lly , the cleaned heart 
( s t i l l  nailed to a T-shape patibulum) is  given back to Soul by Crainte de 
Dieu and C ontrition . From the 9 miniatures o f the Cambridge copy we see in  
f iv e  cases the heart in  an unforgettable and impressive way.

The Paris copy m in ia tures (B ibliothèque Nationale Ms. f r .  19039) are 
painted in  a d if fe re n t way, although the to p ic  and iconographie patterns 
are s t i l l  the same. Soul is  dressed as a nun. However, her upper body is
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F jg- A. Soul o ffe rs  her heart fo r C o n trit io n  and Fear o f God. 
F itz w illia m  Museum, Cambridge, Ms. 165

naked, showing her breasts, and in  la te r  scenes she also appears w ith  a 
f la g e lla n t 's  whip.

The same above naked, f la g e lla n t fig u re  o ffe rs  her heart to  C on tri
t io n  and Crainte de Dieu in  the Metz copy, and the c ru c if ix io n  m o tif, as 
w e ll as the regaining of the p u r if ie d  heart, also fo llow  the already fixed  
p ic to r ia l tra d it io n .

The Pierpont Morgan L ibrary copy pa in ts the same episodes in  a d i f 
fe rent way. There is  s t i l l  the holding o f the heart, the f la g e lla n t  and
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n u n -like  figu res , and the c ru c if ix io n , soul regain ing the heart, and the 
scenes are, in  fa c t, the same ones.

The B erlin  copy i l lu s t r a te s  the surroundings o f a peasant ra ther than 
those o f a nobleman. The C han tilly  copy is  very elegant. The illu m in a tio n s  
are o f the above characterized tra d it io n .

In  one word: a female holding, o ffe r in g , rece iv ing her heart; a some
times winged, in  some cases bare breasted f ig u re ; and the heart to rtu red  
by 3 or 4 women (v ir tu e s  or p rincess-like  beauties who were commonplace in  
a lle g o rie s  about heavenly love).

In  la te r  European tra d it io n  love and heart (both in  poetry and a r t)  
continue as inseparable elements of pos itive  and negative magic. However, 
as fa r  as I  know, the o ldest w ritten  and depicted cases of the composition 
in  Europe can be found around the c irc le  o f King René's works.

Before we draw fu rth e r conclusions, a b iza rre  m otif in  medieval 
European lite ra tu re  should also be mentioned: the top ic  of "eating one's 
lo v e r 's  h e a r t" .^  Usually ca lled by the German name Herzmäre (= Heart- 
s to ry ) , the story might stem from Ancient In d ia . In Europe the f i r s t  men
tio n  o f th is  was in  the Lai Guiron (South France, 11th century) but the 
te x t has been lo s t ,  and thus we have to reconstruct i t  from Thomas de 
Bretagne's T ris ta n . A Provencal troubadour, Guilhelm de Cabestaing (ac tive  
between 1180 and 1215 in  Roussillon) gains the love of the w ife 'Sermonde' 
o f h is  lo rd , and praises h is  luck in  poems. The lo rd  k i l l s  him, r ip s  out 
h is  hea rt, g r i l l s  the heart and gives i t  a t a feast to h is w ife . A fte r she 
has eaten the tas ty  food, the lord reveals the events. Sermonde re p lie s  
th a t a fte r  such de lic io u s  food she w i l l  not eat anything more, and commits 
su ic ide  by jumping from the balcony. (The s to ry  might also have influenced 
Boccaccio, who in  Decamerone IV, 9 names the protagonist Guiglielmo 
Guardastagno.) Petrarca, Hans Sachs and Stendhal used the same m otif as 
w e ll.

The two most w idely accepted versions in  medieval European l i te ra tu re  
are from the same age. I t s  German version was made by Konrad von Würzburg 
(c irc a  1220-1287). He was a pupil of G o ttfr ie d  von Strassburg, and he 
liv e d  in  Strassburg and Basle. In his Herzmaere (a story in  verses, dating 
from about 1260) he adds fu rth e r, unnecessary complicated m otifs concern
ing the basic top ic . In  h is  work the lover is  a knight who, in  order to 
calm the suspicious husband, leaves fo r a pilgrim age to the Holy Land. 
However, he dies on the way, but before dying orders h is servant to enbalm 
h is  heart and take i t  back in  a casket to h is  mistress.The jealous husband
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discovers the servant, seizes the casket, and orders h is  cook to  prepare 
the heart i t  in  an exqu is ite  way. A fter the meal, the w ife learns what she 
had eaten; her heart is  the broken and she fo llow s her previous lover w ith 
her own death.

I ts  French counterpart, another roman in  verses ( L i roumans dou 
chastelain de Couci e t de la  dame de Fayel, dating from about 1285) begins 
w ith the descrip tion o f the secret love between the warden of the castle  
of Coucy, and i t s  Lady, the w ife of S ir Fayel. The Lord t r ie s  to trap 
them. He suggests a pilgrimage to the Holy Land, but then suddenly he 
changes the plans. The caste llan  trave ls alone, and on the way he dies 
from a wound. Then fo llow s the m otif of the embalmed heart in  a casket; 
the husband finds i t ,  makes the te r r ib le  food -  Lady Fayel eats i t  and, 
recognizing the fa c t, dies at once. The story names the hero as Châtelain 
de Coucy, a troubadour.

In  fa c t, there was a French troubadour in  P icardie by tha t name (who 
died around 1190). He disappeared during the th ird  Crusade, and thus i t  is  
h is to r ic a lly  p laus ib le  tha t he was the eaten-hearted poet. H is to r ic a l 
sources t e l l  us about a ce rta in  Guy de Thourette, caste llan of Coucy 
castle  between 1186 and 1203. Of course, the id e n tif ic a tio n s  are la te r  in 
ventions, since the theme of the "eaten-hearted love r" was already known. 
I t  is  possible tha t there was a story which served as a close model both 
fo r Konrad of Würzburg and the French author o f the Romans de Châtelain de 
Coucy. The name "Castellan de Coucy" could come from the h is to ry , and the 
m otif o f a poet dying on a p ilg r im 's  road, from the l i f e  of the troubadour.

This ve rs ifie d  roman was very popular and we know about a prose 
va rian t from 1380, in  Dutch and English tra n s la tio n s . A fte r 1581, the year 
of republication of the then 200 years old prose work, the top ic  became 
im itated world wide. Dozens of French, I ta l ia n  and German poems and even 
operas chose i t  because i t  appealed to a large pub lic .

Another German version shows the popu la rity  o f the to p ic . A famous 
poet o f the Minnedienst, Reinmar von Brennenberg, was k i l le d  in  1276. He 
used to say in  h is  poems (according to the very p r in c ip le  of German court
ly  love) tha t h is heart was not in  his body, but belonged to h is m istress. 
Probably, th is  was the reason why quite soon afterwards, most l ik e ly  by the 
end of the 13th century, the "Bremberger song" was w ritte n . Here the 
princess of Austria eats the heart of the poet Bremberger, and a fte r  tha t 
she does not take any food, dying twelve days la te r .  We possess various 
la te r  variants of the song, which also entered in to  German fo lk  ballad
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lo r e .^ 7 We find  another reshaping of the story in  a German Meistergesang, 
c a lle d  Ein hübsch lie d  von des Brembergers endt und to d t, in  des Brem- 
bergers Ton.

Excellent p h ilo lo g is ts , such as Gaston Paris, John Meier, Matzke, K.
18Nyrop, Wolfgang Stammler, V.M. Zhirmusky and others have w ritte n  im

p o rta n t studies on the o r ig in ,  dissemination and changes in  the to p ic . I t  
is  w e ll known in  European ba llad ry  (see Deutsche Volkslieder -  Balladen 
No. 16, and even No. 18. "Grausiges Mahl"), and i t  has been l is te d  in  the 
in te rn a tio n a l fo lk  ta le  type index by A n tti Aarne and S tith  Thompson, as 
type 992 "The Eaten h e a rt. Adulteress is  caused unw itting ly  to  eat her 
lo v e r 's  heart". I t  is  simple to summarize the common European form: a poet 
p ra ises  his (successful) love to a lady, he is  k i l le d  and the jealous 
husband eventually serves the poet's heart as a de lic ious  dish to the 
la d y , who eats i t  and d ies . In some cases the husband (or h is  men) k i l l  
the poet, or l i t e r a l ly  tea r away his heart.

Guilhelm de Cabestaing died in  1215, Boccaccio's Decamerone was 
w r it te n  from 1348 on, Herzmaere by Konrad of Würzburg dates from about 
1260, the French Chastelain de Couci was fin ished  by about 1285, and the 
German Minnesänger, von Brennenberg died in  1276. The s to ry , from Provence 
to  Regensburg, was thus known by the end of the 13th century, and did not 
lose i t s  popularity fo r  many centuries.

More than a hundred years ago (1879), in  a c la ss ica l study o f com
p a ra tive  lite ra tu re , Gaston Paris suggested tha t a l l  medieval European 
v a ria n ts  of the story arose from a s ing le  source: old C e ltic  o ra l t r a 
d it io n s ,  f i r s t  mentioned in  the famous episode of Thomas de Bretagne's 
T r is ta n  (about 1160). This is  where Isolde asks fo r the performance o f the 
well-known Lai Guiron (the  o r ig in a l te x t is  lo s t and thus is  only a v a il
able from th is  quo ta tion). The husband gives the heart o f the poet Guiron, 
as a meal, to his w ife ("E t comment l i  cuns puis dona le  coeur Guirun a sa 
m o ille r  /  Par en jin  un jo r  a m a n g ie r..."). Four years la te r  (1883) in
the newly-founded English jo u rn a l Folk-Lore, Reverend Swinnerton published

20an a r t ic le :  Four Legends o f King Rasalu of S ia lk o t. One of the texts  
(most probably from the 10th century, i . e .  o lder than any European ver
s ions) te l ls  about the s to ry  of Raja Rasalu. He married Kokilan, but as 
he got older his w ife became unhappy. The neighbouring Raja, Hodi finds 
the way to the queen, and they became lovers. A true parrot t e l ls  the 
s to ry  to  the king who, in  a fo re s t f ig h t ,  k i l l s  Hodi, cuts o f f  h is  head, 
r ip s  out h is heart and presents i t  as game food, the re s u lt o f a hunt. The



LA BELLE DAME SANS MERCI 229

wife eats i t ,  confesses her adu ltery, and praises the taste o f the food, 
the best she has ever eaten. Rasalu te l ls  the tru th  and the Queen jumps 
from the balcony and dies. (Because the sto ry  is  known in  more va ria n ts , 
there are s lig h t d ifferences in  her suicide and the preparation o f the 
food, e tc .)

In 19th century comparative ph ilo logy, m igration was c ited  as the
o r ig in  of the s im ila r it ie s  between texts  from very fa r regions, and thus
as the cause of such s tr ik in g  cases. Even Gaston Paris tended to  accept 

21i t ,  and then Zhirmunsky, an ardent champion fo r typo log ica l s im ila r i t ie s  
instead o f genetic s im ila r it ie s ,  has accepted th is  so lu tion . From Ind ia  we 
know only the Punjab fo lk  novels about Raja Rasalu, where the sub ject of 
the eaten heart occurs as one o f many s to r ie s , and the main heroes h is 
to r ic a l ly  can be traced back to  the ls t-2nd  century A.D. This is  why we 
cannot imagine that any European influence upon the Indian texts  ex is ted . 
The Punjab s to rie s , in  the form tha t we know them, show some traces o f the 
la te r  Muslim reconstruction o f the Rasalu s to r ie s . That is  the reason why 
we th ink  tha t the story came from India to Europe, more p rec ise ly  to  the 
area around Provence. This was not much before the time of the o ldest
known European varian ts , i .e .  probably in  the 12th century, or somewhat 
e a r l ie r .  The time of the Crusades might serve as a good assumption fo r  a 
possible l in k  between Moslimized Indian and pre-Provencal poems.

A s tr ik in g  feature of the Indian and medieval European s to r ie s  is  
th a t in  both cases the s to rie s  are well e laborated, and correspond even in  
small d e ta ils  (r ip in g  out o f the heart, jumping from a balcony, e tc . ) .  At 
the same time, there are d if fe re n t m otifs which do not occur in  both t r a 
d it io n s . In the Indian version sometimes the Raja gets h is w ife by winning 
a chess match, there are hunting scenes, or occasionally the revenge by
the kinsmen of the lover over the ru le r ; in  the European versions there is  
pilgrim age and the lover appears as a poet, who boasts about h is  success 
in  love. In both tra d it io n s  the simple and otherwise well-known magical 
m otivation of eating the heart is  missing. I t  was widespread phenomenon in 
most parts of the world tha t people ate the heart of hunted animals or
k i l le d  enemies, in  order to gain strength or show th e ir  s u p e r io r ity . In 
a l l  va rian ts  of our subject meal occurs in  a more elaborated form: as a 
punishment fo r the adulterous w ife -  i t  is  crue l and old-fashioned, but 
s t i l l  in  p r in c ip le  against the primary magical form of the eating  of
defeated enemies. I f  we take the husband's vengeance too se rio u s ly , i t  
reaches ju s t the opposite of i t s  primary aim: i t  does not extingu ish  the
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love , but makes the bond between the lovers e te rna l and symbolic. Expres
sions o f the very ta s tin e ss  of the heart from the side of the woman, or 
her immediate reaction  to  th is  and thus jo in  her k il le d  lover show th is  
a tt itu d e  w ell.

In  one word, a h ig h ly  s ty lized  l i te ra r y  te x t achieved long standing 
p o p u la rity  in  the form o f the Herzmäre.

Both in Hungarian and in European w itc h c ra ft magical p ractice  w ith
hearts is  a well-known phenomenon. During a t r i a l  in  the town o f Keszthely
in  1756 a young woman was interrogated as to  whether she had been teaching
other women to love magic, and whether she had used menstrual blood fo r
baking cakes, etc. According to the accusation she to ld  at least two g ir ls
th a t they should "take away two dove's hearts , keep them under the tongue
as long as beating could be fe l t ,  then dry them, and m ill them, and bake,

22w ith  the powder, cakes or p re tze l". We know from the protocol tha t she 
had learned the p rac tice  in  the same town, probably from her landlady, and 
several other women a lso knew the same. The a llegory  of two dove's hearts 
is  s ig n if ic a n t indeed.

According to s tud ies summarized by Liungman and others, i t  was b e lie v 
ed -  especia lly by Romanians and South Slavs l iv in g  close to  the A d ri
a t ic  -  tha t witches, usua lly  called s tr ig a  or something s im ila r , ate the

23hearts o f th e ir  v ic tim s . Witches were believed to attack young ch ild ren ,
unmarried persons, th e ir  own re la tives  ( in c lu d in g  th e ir  own ch ild ren ) and
then to  take away th e ir  hearts. The persons e ith e r died immediately, or
a t a la te r  time, according to the w itch 's  wish. In Dalmatia they used a
very elaborate technique: they opened the chest w ith  a thorn or spine, a
s t ic k  or other to o l, and took away or ripped out the heart. Sometimes they

24cooked the heart and then ate i t .
I t  is  important to  notice that other m ythical beings or dramatics 

personae in  fo lk  b e lie f  legends (e.g. the otherwise very numerous vampires) 
usua lly  do not eat hearts (ye t they have in  common with witches the hab it 
o f sucking the blood o f th e ir  v ic tim s). Since the data available to me are 
mostly from fo lk  b e lie f  descrip tions, and not from witch t r i a l  documents, 
th e ir  dating is  not a simple task. The only exception is  a t r i a l  in  Eszék 
/Osijek/Esseg 1747-1748 against Anica (= Anne) Paukovii, o f Greek-Non- 
un ited Confession. A fte r  her to rtu re  she confessed that she and her 
fe llow -w itches and th e ir  master-devil took away ch ild re n 's  hearts. She had 
h e rse lf eaten one c h i ld 's  heart, and ripped out w ith  her teeth three other 
c h ild re n 's  hearts. In  sum, in  two v illa g e s  in  close proxim ity to her about
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hundred ch ild ren  had suffered removal o f the heart. She was sentenced to 
be burnt a liv e . We should notice that only a fte r  her to rtu re  did she con
fess her crimes. In some cases she (or th e y ), a fte r  having taken away the 
hearts of the ch ild ren , merely looked a t them and some of the ch ild ren  
la te r  recovered, while other turned out to  be worse and soon d ied. There 
is  no evidence in  the data concerning the witches heart magic against 
grown up people. In th is  case another d iffe rence  from the Homok t r i a l  con
cerns re lig io n . Anica Paukovid and a l l  the persons around her were o f the 
Eastern Church, not Roman Catholics.

The v illa g e s  mentioned in  the 1747-1748 Eszék t r i a l  are s itu a te d  in  
Verőce county, south from r iv e r Drava, in  Western Slavonia, iiepin ( in  Hun
garian Csepén) is  s itua ted about 8 miles southwest from Eszék, and in  1910 
had 3500 Croatian, Serbian, German, Hungarian, Slovak and Czech in 
hab itan ts. Dalj ( in  Hungarian D á lja ), about 15 miles eastwards from Eszék, 
is  a busy r iv e r  po rt, the estates o f which fo r centuries belonged to the 
Serbian pa tria rch  of Karlovci/Karloca. In  1900 about 5900 Serbians and 
Croats, 500 Hungarians and 700 Germans liv e d  there. The th ird  v il la g e , 
Tenj (Tenje or Tenja  in  Hungarian sources) in  1910 had 3500 Serbian, Ger
man and Croatian inhab itants. That v illa g e  is  midway between the two other 
v illa g e s  mentioned, being only about 5 m iles from Eszék.

Perhaps i t  should be noticed tha t three important counties in  south 
Hungary -  Szerém/Srem, Pozsega/Po^ega and Verőce/V irovitica -  belonged 
d ire c t ly  to Hungary before the Ottoman invasion against the Hungarian 
Kingdom ( i . e . ,  before the second h a lf o f the 16th century), and were thus 
part o f the Hungarian (and of course not in  the la te r Croatian) ju r is 
d ic tio n a l system. During the Turkish occupation of that area (from about 
1540 fo r about one and a ha lf centuries) they had been p o l i t ic a l ly  ad
m inistered together w ith Croatian te r r i to r ie s .  A fter 1684 the counties 
stood f i r s t  under m ilita ry  ru le  (by the A ustrians), then were annexed to 
the main Croatian te r r i to r ie s ,  and in  le g a l terms the practice o f law in  
Croatia (and not tha t in  Hungary) was implemented. That is  why the lan
guage of the Eszék witch t r ia ls  was La tin  (and not Hungarian, as i t  was in 
Hungary, or Croatian eventually Serbian, fo llow ing  the same p r in c ip le  of 

using the peasants' own language).
D iffe r in g  from those areas in  South Hungary, the 1735 Homok t r i a l  in 

volved (?) Croatians in  West Hungary (before the end of World War I  more 
than 55 000, and a fte r  the Trianon Peace Treaty about 15000 persons) lived  
as a scattered m inority  in  more than 100 v illa g e s . Wealthy noblemen, in

2 5
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Southwest Hungary, as the Z rín y i, Frangepán, Nádasdy, Batthyány and Endrődi 
fa m ilie s  recru ited  co lo n is ts  to  then Western Hungary between 1522 and 1579 
from th e ir  serfs or peasants in Dalmatia and from the Turks neighbouring 
areas in  C roatia; Croatians in  Homok came in  th is  way to Hungary, too. To be 
precise we do not know much about the o r ig in  or the probably very small 
number o f Croatian inhab itan ts  in  (Fertő)szép lak, during the f i r s t  th ird  
of the 18th c e n tu ry .^

I t  is  obvious from the h is tó r ia i facts th a t both Eszék region and Homok 
area w itch  t r ia ls  should be understood through comparative research, re 
fe r r in g  to  the Croatian and Serbian p a ra lle l sources. I t  is  clear from w itch 
t r i a l  documents and recent fo lk  b e lie f legends th a t heart-eating witches in  
Hungary (among the Hungarians) cannot be associated d ire c tly  w ith  th e ir  
Romanian or Dalmatian "s is te rs " . The very elaborate heart-eating m otifs  
occurring  among witches along the A d ria tic  deserve special in ve s tig a tio n . 
But comparative research should not be re s tr ic te d  only to that area.

The very o r ig in  of heart-eating p ractices o f the European witches is  
a w e ll studied and long debated top ic . Already the Grimm brothers in  th e ir  
Deutsche Mythologie ( f i r s t  ed ition  1835) have referred to early  German 
le g a l and ecc les ias tic  documents, in  which i l l - w i l l i n g  females eat th e ir  
v ic tim s . The famous Handwörterbuch des deutschen Aberglaubens (1931) 
summarizes the data, and source ana ly tic  works, gave also some in te rp re 
ta t io n  o f the data, as e.g. Saupe and Homann on the Indiculus s u p e rs tit io -  
num e t paganiarum, and other authors on the famous Corrector ( i . e .  the 
XIX. book o f Decretorum l i b r i  by Burchard, Bishop of Worms, a manual fo r  
church confession questions), which work was in  many cases the u ltim a te  
source o f medieval both p e n ite n tia l and in te rro g a tio n  practice as w e ll.
Just re ce n tly  Harmening in  h is  source a n a ly tic  summary on medieval super-

27s t i t io n s  tr ie d  to sum up the available data. There are some dark spots 
in  the in te rp re ta tio n  attempts, which (according to my impression) were 
caused by the fa c t tha t not a l l  the involved scholars knew about the 
"heart tak ing away" m otifs in  w itch c ra ft. I t  seems to me the data show 
c le a r ly  an "evo lu tion" toward the standard idea of the "heart r ip in g  
w itc h " , the e a r lie r  sources have a vague assumption only, while the la te r  
ones use e x p lic i t ly  th is  kind of in te rp re ta tio n .

In  the German lega l document, ca lled  Edictum Rothari (from about 
643 A .D .), there is  a sentence about women who could eat liv in g  persons 
(most probably men: u t m ulier hominem vivum in trinsecus  possit commedere) ; 
another famous legal document, called Lex Salica (from the mid-8th century)
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e x p l ic i t ly  says the same about witches: s i s tr ig a  hominem commederit. In
C a p itu la tio  de partibus Saxoniae (775-790 A.D.) te l ls  the same in  a more
de ta iled  way: s i guis a diabolo deceptus c re d id e r it  secundum morém pagano-
rum, virum aliquem aut feminam strigam esse e t homines commedere. Even
Harmening accepts the opinion that the Ind icu lus superstitionum and

?R
Burchard of Worms fo llo w  those sources. In  fa c t, in  the famous 30 sen
tence of the Ind icu lus (dated at the 8th century) the term "heart" occurs, 
and not only inn a general claim against human-eating sorcerers, witches, 
e tc . Curiously the Ind icu lus connects th is  w ith  the "moon-eating" beings: 
Oe eo, quod credunt, quia femine lunam comendet, quod possint corda homi- 
num to lle re  ,juxta paganos. In the documents the expression "cordam t o l 
le re " seems to be a very special term, and i t s  meaning is  word by word 
'ta k in g  away the h e a rt '.  In  the Corrector by Burchard, bishop o f Worms, 
another famous m otif occurs, too: the witches take away the heart o f the 
l iv in g  person, and replace i t  with straw or wood s t i l l  the v ic tim ite d  
person acts as i f  being a liv e . Burchard o f Worms (born about 965, died 
1025) re fle c ts  the ideas of the early 11th cen tu ry.30 Two centuries 
la te r ,  a German poet, Herbert von F r itz la r  in  h is  work L ie t von Troie 
(about 1210, an adaptation from the French L ' Esto ire  de Troie by Benoit de 
Saint-Maure) re fe rs  to  the m otif as to a well-known fa c t, which needs no 
specia l in te rp re ta tio n .3  ̂ By th is  time we are again at the e a r lie s t 
European Herzmäre documents, as regards both th e ir  time and th e ir  soc ia l 
background. Eating the heart of somebody was a very popular and h igh ly  
elaborated m otif in  European cu lture by the beginning of the 13th century.

I th ink i t  is  not necessary to repeat th a t the Hungarian data, mention
ed above, concerning " to  f i l l  one's head w ith  tow or chaff" u ltim a te ly
belong to th is  European tra d it io n . One must not in te rp re t them w ithout

32knowing the early European (and mostly German) documents.
Stressing one p a rtic u la r element of such s to rie s , Norman Cohn was 

perhaps the f i r s t  major scholar, who (over)emphasized the importance 
of "German ca n n ib a lis tic  women" of the 11th century. Quoting paragraph 
170 o f chapter 5 in  Burchard's C orrector. ("Have you believed what many 
women, turn ing back to Satan, believe and a ff irm  to be t ru e .. .  and tha t 
w ithout v is ib le  weapons, you k i l l  people who have been baptized and re 
deemed by C h ris t's  blood, and together cook and devour th e ir  f le s h ; and 
tha t where the heart was, you put straw or wood or something of the s o rt; 
and a fte r  eating these people, you bring them a liv e  again and grant them 
a b r ie f  spe ll of l i fe ?  I f  you have believed th is ,  you sha ll do penance on
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bread and water fo r f i f t y  days, and likew ise  in  each of the seven years 
fo llo w in g . )  I t  is  important to mention th a t in  Burchard's descrip tion  
three major elements are c lose ly  bound together: to k i l l  innocent C hris
t ia n s  -  to eat them -  to bring  them a liv e  again (by a special method of 
magic). The "hea rt-s tea ling " m otif occurs among them, without a more pre
c ise  reasoning on why people exactly s tea l the heart. The "German and 
c a n n ib a lis t ic "  connection, which fascinated the 20th century scholar from 
England, Cohn so much, on the one hand, is  being caused by the sources 
known to  us. In fa c t, we do not have other than "German" p e n ite n tia l ques- 
t io n a r ie s  from Europe from the same time. (And, to  be more precise, ac
cord ing to several studies the very o r ig in  o f some b e lie fs  around those 
might be dated back as ea rly  as to the Roman times, as is  the case w ith 
the "magical straw puppet", e tc .)  Again, i f  we remember the fle sh -ea ting  
Lamiae and witches in  contemporary ( ! )  South-East Europe (see above), we 
cannot say so firm ly  th a t ca n n ib a lis tic  elements occur only among i l l -  
famed German speaking peoples.

Returning to more general c u ltu ra l h is to ry  comparison, i t  is  not 
necessary to l i s t  here a l l  the demonic women who enchanted or destroyed 
human hearts. Demonic women as lovers have th e ir  o rig ins  in  the e a r lie s t 
tim es. Medieval s to rie s  about mermaids or the lik e  very often accuse them 
of ea ting  th e ir  own ch ild re n . In most cases innocently persecuted heroines 
in  medieval European l i te ra tu re  were accused e ithe r of g iv ing b ir th  to 
monsters or eating th e ir  own c h ild (re n ). Both the heroine and the 
calum niators are often named as witches. There is  a long l i s t  o f vampires, 
d e v ils  and a like  who act (o r disguise themselves) as women and hu rt or 
k i l l  the heroes. In Goethe's Die Braut von Korin th  (1798) the ghost o f the 
b ride  sucks the blood of the hero's heart, preparing h is death. E. Th. A. 
Hoffmann, Baudelaire, Turgenev, Gogol and many other w rite rs  portrayed the 
femme fa ta le  in  th is  way. English romanticism was preoccupied by th is  
to p ic . In  Coleridge's Christabel (1816) Lady Geraldine became more and 
more ac tive  and l iv e ly  while  destroying young Christabel. Perhaps the most 
famous poem of th is  so rt is  the ballad by Keats, La be lle  dame sans merci 
(1820), in  which the young kn ight is  taken away to a g ro tto , where he sees 
pale kings and knights, and h is  demonic lover makes him extremely i l l .  I t  
is  not necessary to exp la in , only a vampire-woman could suck h is  blood, 
causing him quick decay. Mario Praz in  h is  famous book La carne, la  morte 
e i l  d iavo lo  ne lla  le tte ra tu re  romantica (1930, and in  la te r ,  more elabo
ra ted versions)devotes the e n tire  4th chapter to the top ic "La Be lle  Dame
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sans M erci", describ ing in  30 smail parts the endless l i te ra ry  v a rie tie s  
of the vampire f ig u r e . ^  Destructive women often occur in  the works as 
perfect witches, and in  some cases i t  seems tha t the w rite r had studied 
w itch c ra ft l i te ra tu re  in  order to give a deeper impression. From the 
beginning of the trend we fin d  th is  method. Matthew Gregory Lewis in  h is 
famous gothic novel The Monk (1795) depicts Matilda as a re a l w itch. 
Chateaubriand, Mérimée, Sue, Gautier, F laubert, and Baudelaire almost 
in va ria b ly  in i t ia te  th is  m o tif. Satanism, se xu a lity , occultism  and w itch
c ra ft  are so c lose ly interwoven, tha t we might understand and in te rp re t 
them as a curious continua tion  of the ho rrid  fantasies of w itch-hunting in  
Europe, and not only as mere documents o f poetic c lichés or personal 
extravagance.

Terms, scenes and i l lu s t r a t iv e  patterns fo llow  that long tra d it io n  
which we might c a ll "a lle g o r ic a l" .  This is in  the s t r ic t  sense o f the word, 
fo r Greek a llegory was a "descrip tion o f one th ing under the image of 
another". W ithcraft as love, love as w itc h c ra ft, poetry as theology, 
theo log ica l su b tle tie s  as top ics fo r poetry: our material shows c le a rly  
th is  "a lle g o r ic a l"  t ra d it io n .  The poet's heart is  cooked and eaten exactly 
as the two dove's hearts are baked in  the cakes and then eaten. The love
sick face of dreaming King René, ardent flames on V if D es ir's  clothes and 
winged hearts on the c lo th  on Cuer's horse, the terms "Dame Doulce Mercy" 
and " la  be lle  Dame sans M erci", together w ith  popular terms fo r witches, 
l ik e  szépasszony, m ulier speciosa (b e a u tifu l m istress = be lle  dame) ,  and 
to rtu re  scenes of the h e a rt's  c ru c if ix io n  at M ortifiement belong to the 
same a lle g o rica l complex o f European c u ltu ra l h is to ry . The famous lin e s  by 
Keats have the a lle g o r ic a l w itchc ra ft imagery as th e ir  subtext:

I  saw pale kings, and princes too,
Pale w arrio rs, death-pale were they a l l ;

Who c ry 'd  -  "La be lle  Dame sans Merci 
Hath thee in  th ra l l"

The a llus ion  is  even stronger i f  we know th a t h is poetic v is ion  about 
"pale kings" comes from Dante, and the g ro tto  o f enchantment is  tha t of 
the Tannhäuser.

Consider the 1735 n igh t scene in  Homok, when a witch and her daughter 
(seemingly a coming w itch too) v is i t  the neighbour's poor peasant house, 
where a young woman is  sh ivering w ith in te rm itte n t fever. They s i t  on the 
only fu rn itu re , the chest, in  a posture o f a ttacking voracious beasts,
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w ith  crocked na ils  and s n a rlin g  teeth. This f i t s  pe rfe c tly  in to  that 
a l le g o r ic a l imagery. As an episode in  w itch b e lie f i t  is  important to 
s tress  th a t witch(es) r ip  out and eat one's heart. However, i t  was not 
necessary that they fo r a simple witness o f w itch c ra ft were u tte r in g
h o rr ib le  words, crooking th e ir  n a ils  and saying "there is  a Devil in  your
h e a rt" . I t  is  not clear from the protocol, exactly  what i t  was the witches 
wanted: to  destroy the s ick  woman's l i f e ,  or to  fr ig h te n  her? Even the 
m o tif about the eating o f the heart is  missing from the documents. The 
whole nightmare scene is  more a lle g o r ic a l than r e a l is t ic .  Of course, i t  is  
the same case in King René's  dream.

I  do not want to suggest th a t poor and uneducated peasant women in
West Hungary read b iog raph ica l romances about troubadours and studied 
h ig h ly  sophisticated medieval love a llego ries , were fa m ilia r w ith Jan van 
Eyck's pa in ting Love Charm or Peter F ld tn e r's  emblem of Neid, or knew
about U lr ic h  von dem T L ir lin 's  13th century add itions to Wolfram von Eschen
bach's Willehalm on the youth o f Willehalm von Oransche (where Frau Venus 
cuts out the passionate lo ve r Tybold's heart, and locks i t  is  Kyburg 
c a s tle )  -  but the p a ra lle ls  are many and s t r ik in g .  Without understanding 
th a t a lle g o r ic a l t ra d it io n  in  European cu ltu re  we cannot evaluate in  a
proper way the down-to-earth data in  our w itch t r i a l  documents.

A r t i f i c a l  and confused, as h is  l i f e  and poetry was, a curious French 
poet, se lf-s ty le d  reform C atho lic  and at the same time, Rosicrucian and 
magus, Joseph Péladan, in  h is  famous book, Le vice suprême (1884) quotes a 
poem (which is  probably a fre e  trans la tion  o f an e a r lie r  Provencal one), 
where the demonic and s in fu l is  praised, and everyth ing, includ ing Leonar
do da V in c i's  Gioconda serve as adherents to i t .  I t  is  impossible not to 
recognize the a lle g o ric a l w itch c ra ft scenery as i t s  subtext, and the 
ac tua l message is  to pra ise the "Aesthetics o f the E v i l " . ^

Dans l'a tte n te  du Bien-Aimé, e lle  n'a po in t eu d'amants.
E lle  l 'e û t  pressé, é to u ffé  peut-être , sur sa p o itr in e  p la te .
. . .  sa lèvre se fû t ouverte au baiser,
S i Saint Michel eût pu ê tre  aussi Satan, s i Satan eut été Saint Michel.

F idè le  à ton vice monstrueux, 0 F i l le  du V in c i, Muse
Dépravante de l'e s th é tiq u e  du mal, ton sou rire  peut s 'e ffa ce r sur la

to i le ,
I I  est facsim ile dans mon coeur...

Chimère, tu vue m 'a ltè re  de cette s o if du Beau Mal,
Que tu es morte sans sa vo ir.
0 soeur de la Joconde, ô sphinx pervers, je  t'a im e !
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In Hungary we should f in is h  the quotation by adding a name in  the same 
t ra d it io n :  the above image also depicts the world of our great modern 

poet, Endre Ady.

Notes

T r ia l documents were published in :  Schram (1970: I I .  138-144, 194-195), No. 27B 
(aga inst Mrs. István Ju rinkov ics) and No. 287 (ag a in s t Miss Dora Ju rinko v ics ). O rig in a l 
documents are kept in  the N ational Archive (Országos L e v é ltá r) , Budapest, s ig la  "csa lád i 
le v é ltá ra k , Széchenyi cs. P. 623, Acta C rim ina lia  dom in ii Egervár 190/N." Shram's p u b lic a tio n  
is  more or less co rre c t, Nos 278 and 287 can be found a t the same archive fo ld e r ,  but on 
d if fe re n t  pages, and h is  tra n s c r ip tio n  was not checked c a re fu lly .

2
See Schram (1970: 139 and 194) s l ig h t ly  corrected  from the o r ig in a l documents a t the 

N ational Archive, mentioned above. "Horváth Luttcza és Dora névü Leányával edgyütt a Fatens 
Asszony ágyához mentenek a Ladára e le ibe gugulván, mind a ke ttő  körmeit megh hagétván ( o r : 
hornyétván) a foga ikat e l l  v ic s o r íto ttá k  mondván n é k i: Ördögh vagyon a szivedben, maid k i 
veszem a sz ivede t." And: " . . .  ördöngi mesterségébül hidegh le lé s t  e rezte t, s aza l k in z o tta  
volna s mély a'lommal megh környékezte volna, ugyan azon alkalmatossággal, Annyával, őrdőngós 
ta n ito  mesterével edgyütt Szobor Judith  e lő t t  a Ládára le  gukkolván, mind ke tten  körmöket 
megh horgétván fogoknak, iszonyú vicsorgatásával s ir to z ta to  szidalmakat közbe vetvén Sobor 
Jud ith  sz ive t k i akarták v e n n y i. .."  Among the papers "Acta C rim ina lia " quoted above, on page 
88a there  is  a th ird  version o f the s to ry (unpublished or perhaps unnoticed by Schram), 
which d if fe rs  only in  some words: " . . .  s leányával edgüt Jurinkovicz Dórával ördöngös T a n it-  
vám yával edgyüt e lö t tö  a Ládára gugulván mind a k e ttő  körm eit megh horgétván és fo g a it  v i -  
csorgatván iszonyta tó  KáromkodaSsi közöt sz ivé t k i  akarvák venni, S nagyon megh is  kínoz
t á k . . . "  (Together w ith  her daughter, Dora Ju rinko v icz , her d e v ilish  D isc ip le , be fo re  (the  
w itn e ss ), crouching on the chest both crooking th e ir  n a ils  and snarling th e ir  tee th  amongst 
te r r ib le  curses, they wanted to  take away her h e a rt, and they have to rtu re d  her very 
m uch...) Because o f the very close wording in  the th ree  documents we can assume th a t the 
s to ry  was to ld  only once, and the three tra n s c r ip ts  in  fa c t re f le c t only one confession. 
The very lucky coincidence th a t ve have three te x ts  about the same s to ry  d isso lve s  any 
doubt as regards the wording or small d e ta ils  o f the event. An unusually good opportun ity  
in  Hungarian w itch  hunt documents!

^See Schram (1970: I .  431), n r. 163.: " . . .  k iu e te k  az fe ied  ve le ie t es cöpüuel tö ltö te k  
megh az h e le t. Az beledet is  kiuetek es cöpüel tö ltö te k  megh az h e le t."

4
Schrade (1969): The pub lica tio n  is  a va ilab le  a lso as a set o f s ix b o o k le ts , by Dr. 

Karl Thomae Girth. In  th is  form Schrade's  summary dates from 1968.

^The best descrip tion  o f the manuscript is :  Pacht, Otto -  Thoss, Dagmar (1974: 37-48; 
1977: F a rb ta fe l I I I  and Abbildungen 57-73).

*4 fo llowed here the te x t  e d it io n  o f the Vienna manuscript: Handschrift 2597: Sm ital 
and W inkler (1926), 3-4. The best ava ilab le  general e d it io n  o f the thex t: Wharton (1980:
I  used i t  fo r  co rrec tion  o f the punctuation, to o .)

^See the works mentioned above and in  foo tno te  8. A fte r Pacht's d e sc rip tio n  (quoted 
above in  footnote 5) an exce llen t book was published (a lso  in  French and E n g lis h ) : Unter- 
k irc h e r (1975).

0
Summarizing paper, w ith  references to  e a r l ie r  s tu d ie s : Pacht (1973: 85-126, and 1977: 

7-106.)
9
Pacht (1977) gives a f u l l  l i s t  o f e x is tin g  copies o f the works mentioned, namely o f Le 

M ortifiem en t de Vaine Plaisance by King René; La These ide by Louis (?) de Beauvau, a French
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t ra n s la t io n  o f Boccaccio's La Teseida; T ra ic tié  de la  forme et devis comme on f a i t  le
to u rn o is  by King René (U sually  re fe rred  to as L iv re  de to u rno is ) ; L ivre  du Cuer d'Amours
e sp ris  by King René; a L e ttre  d'Anoblissement, donnée a Jehannon Roy... issued a t A ix ; and
Régnault e t Jehanneton the debated author of which might be King René (the only te x t  o f the
work is  a copy kept at the Leningrad Public L ib ra ry ) . See Pacht (1977: 72-78).

^ 1  have used the fo llo w in g  e d it io n : Lyna (1926). The quoted te x t was f i r s t  published 
in :  Lecoy de la  Marche (1875: I I .  162 f f . ) .

de Quatrebarbes (1846: 52).
12

T renk le r (1946: 6 -7 ).

13Pächt (1977: 72-73).
14

See Lyna (1926), in  a spec ia l fo lde r ca lled  "Planches documentaires".

33A l l  German S to ffgesch ichte  handbooks deal w ith  the to p ic , re fe rr in g  to b ib lio g ra p h y . 
An e n try  "Herzmäre" is  foreseen fo r  one of the forthcom ing issues of Enzyklopädie des Mär
chens ■ Köpf (1978) gives a short p icu tre  about Konrad von Würzburg (pp. 57-58, and passim), 
but does not enter in to  comparative or thematic problems. Standard summaries o f German 
"Märendichtung" and "Versnovelle" (quoted by Köpf op. c i t . ,  p. v i i . )  deal w ith  the to p ic . 
In  the fo llo w in g  notes I  re fe r  on ly  to  some of the im portan t secondary studies.

3^For o rien ta tio n  see: Frenzel (1962: 268-271).

17See: Meier and Seeman (1935: Nr. 16). For fu r th e r  l i te ra tu re  see ib id . ,  fo o tno te  18.
18

See some of the most im portant studies, mentioned above ( in  most cases w ith  fu rth e r  
refe rences to  other p u b lic a tio n s ) : Paris (1879), P a tz ig  (1891), Nyrop (1908), Lee (1909), 
Hibbard (1924), Meier (1934). Le Roman du Castelain de Couci e t de la  dame Fayel par 
Jakemes, ed. John E. Matzke and Maurice D e lbon ille . P a r is , 1936. -  Stammler (1963), Z h ir 
munsky (= ^ irm unsk ij (1979: 375-396, 470-472). -  In  genera l on the m otif see Type 992 "The 
Eaten H eart" in :  Aarne and Thompson (1961: 346). An e a r l ie r ,  s t i l l  more extensive l i s t  o f 
v a r ia n ts  and secondary l i te r a tu r e :  Thompson (1955-1958), M o tif :  Q478. 1. The Eaten H eart. 
See a lso  ib id . ,  m o tif: Q478.1.1. "Man sends h is  daughter the heart o f her lo v e r " ,  w ith  
fu r th e r  l i te ra tu re .  I t  is  re g re tta b le  that comparative l i t e r a r y  scholars did not use data 
pub lished by fo lk lo r is ts  and p h ilo lo g is ts  during the la s t  h a lf  century. Texts not on ly  from 
Europe, bu t also from In d ia , Hawaii, Greenland, Cap Verde Islands and by North American 
Ind ians show a very la rge dissem ination of the s to ry , which would need a fu rth e r comparative 
in te rp re ta t io n .

19
Thomas de Bretagne: Le Roman de T ris tan . Verses 833-846.

20
Swinnerton (1883) a lso in  the form of a separate pub lica tion : Swinnerton (1884). 

There are some other va ria n ts , published la te r .
21

See Paris (1879) quoted above in  footnote 18. A fte r  seeing Swinnerton's  above- 
mentioned p u b lica tio n , he revised h is  view. See: Paris (1885).

22
See Schram (1970: I I .  n r .  442. p. 689.): " . . .  k é t Galambnak sz ivé t vegye k i és ta r 

osa az nyelve a la t mighlen valami érzékenséget azon ké t Galam(b) szivben érezne, az után ve
gye azon ké t sz ive t szárogassa megh s törgye porra annak porával pedig pogácsát vagy pere
cet süssön. "

Summarizing works on Romanian or Serbian mythology (e .g . by Zecevié 1981: 137-146, 
201-202), and Vulcanescu (1987: 301-303, 655-656, passim) do not re f le c t the great v a r ie ty  
and richness  o f the w itch b e lie fs  o f  Romanian or Serbo-Croatian peoples. Local d e sc rip tio n s  
or f ie ld w o rk  summaries give more. Here I  have to express my thanks to Dr. Éva Pécs (Buda
p e s t), who k in d ly  provided me w ith  some Romanian and Serbian texts ( in  Hungarian tra n s 
la t io n s ) .  In  fa c t,  two o f the Romanian tex ts  were unknown tome, and they belong to  a d i f 
fe re n t t r a d i t io n .  A fte r completing my present paper I  was able to  read the very r ic h  a r t ic le  
by Éva Pócs (1986), where in  foo tno te  57, on page 190 she mentions the "north  Greek, Serbo- 
C roatian c a n n ib a lis t ic , human chest-opening, h e a rt-p ick in g  w itches", w ithout c lose r r e fe r -
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ences. Perhaps at th is  moment I  should mention th a t in  Hungarian w itc h - tr ia l documents, a t 
leas t in  a hundred cases the witches "eat" something, which is  a general term fo r  making 
harm, a disease or pa in . In  qu ite  a few cases the pa rt o f the v ic t im 's  body which was eaten 
by the witch is  s p e c ifie d . I t  is  perhaps in te re s tin g  to  m otice th a t in  some t r ia l s  curious 
m otifs  occur (e .g . b it in g  the penis, taking away the u te rus through the vagina o f a woman 
ly in g  in  childbed, e tc . as acts o f enchantment), which might be b e tte r described in  terms o f 
sexual pathology or fan tasy, or gynecological fea rs . A very "da rk", s t i l l  a lle g o ric a l love 
magic o f s tea ling  the h e a rt, which is  the top ic  o f the present paper, is  in  many ways d i f 
fe ren t from those.

24
A very good summary about "Serbian" b e lie fs  o f t h is  k ind : O jord jevió (1953a: 20-28). 

I t  is  in te re s tin g  to mention th a t in  O jo rd jev ió 's  other book on vampires (1953b) the m o tif o f 
heart-eating  does not occur in  the same way. Both books have a good index o f m o tifs . (The 
two consecutive pub lica tio ns  appeared as o f fp r in ts  from "S rpski Etnografski Z bo rn ik ", kn jiga  
LXVI, as pp. 1-146 and 147-282, the second one ("Vam pire") w ith  a tab le  o f contents o f 
pagination 1-136.) Without going in to  details, i t  is  im portant to  notice th a t the m a jo rity  
o f D jo rd jev ifc 's  data belong to  the very southern and south-western regions o f Serbian 
t r a d it io n ,  and should be characterized as Dalmatian or A d r ia t ic  b e lie f .

25
Bayer (1982). The t r i a l  documents: Ib id . ,  Nr. 64. pp. 619-634, the most im portant 

data on pp. 631-632. The o r ig in a l was in  La tin  and the p u b lica tio n  gives only a Croatian 
tra n s la tio n  by M ihajlo  Lanovi. I t s  f i r s t  pub lica tion  was made by Ivan B o jn ic ió . There is  no 
recent Hungarian p u b lic a tio n  o f the t r i a l  te x ts . As fa r  as I  can see the only Hungarian 
summary o f w itch t r ia l s  in  Croatia (Tarczay (1915)) does not re fe r to  the 1747-1748 Kepin 
document. At the 1988 Budapest conference on W itch-Hunting in  Central and Eastern Europe 
Maja B oskov ió -S tu lli from Zagreb gave a summarizing paper (Hexenprozesse und Hexen sagen in  
K roa tien ), which was la te r  published in  Croatian (1989). Her paper does not solve problems 
mentioned in  my study. In  our conversations during the Budapest meeting we agreed th a t a 
complete pub lica tion  o f Croatian witch t r i a l  te x ts  ( in  th e ir  o r ig in a l language) w i l l  be the 
next step in  eva lua ting  the Hungarian—Croatian w itc h c ra ft  complex. Another in te re s tin g  con
t r ib u t io n  to  the Budapest conference (Rajsp, Vinko: Hexenprozesse in  Slowenien) d e a lt w ith  
Slovenian m a te ria l, but gave h in ts  fo r  S tyrian  and in  general fo r  Austrian w itc h c ra ft s tu d ie s . 
In  fa c t ,  today a va ilab le  m a te ria l is  four times higher than i t  was ava ilab le  in  sources not 
a long time ago; see e .g . B y lo ff  (1929). New summaries, f i r s t  o f a l l  V a le n tin itsch  (1987), 
would suggest to  Hungarian scholars too to  study more p re c is e ly  the "next western" ( i . e .  from 
A ustria ) patterns o f w itch  t r i a l s .  As fo r  the present moment about the very to p ic  o f  my paper 
I  could not f in d  new, dec is ive  data in  Slovenian o r A ustrian  documents. For general German 
context see e .g . Merzbacher (1978).

26
Primary descrip tions  on Croatians in  West Hungary: Bajza (1933, 1934). A summarizing 

book: Kővágó (1964: 38). The la te s t summary, based upon o lde r pub lica tions : ^arosac (1977). 
L is t  o f v illa g e s : ib id . ,  p. 8, map of the v illa g e s  ib id . ,  pp. 10-11.

27
Bargheer (1931); Saupe (1891): Homann (1965); Harmening (1979). For references see 

au tho r's  and other ind ices a t the end o f the book.
28

Harmening op. c i t . , pp. 250-252.
29

Saupe op, c i t . , p. 33. H is te x tu a l emendations (ou t o f the scope o f the present paper) 
I  do not re p r in t here.

^ I t  is  not less ty p ic a l th a t German scholars keep saying th a t Burchard in  h is  Cor
re c to r followed the Roman Canon Episcopi (which was in  fa c t a c o lle c tio n  o f reso lu tio n s  made 
a t a ca p itu la ry  or a counc il o f the Carolingian church, pa rts  o f which are a va ilab le  to  us 
in  a la te r  work by Regino, Benedictine Abbot o f Prüm, about 906 A .D .), and which even ex
pressed h is ( ! )  doubts concerning w itc h c ra ft. To some German scholars witch accusation m otifs  
do not seem appropria te and genuine to  Germans, and, moreover, they claim  i t  is  a Roman 
"im port" to  the no rth . See e .g . already von R iez ler (1896).

"^Quoted a fte r  Bargheer (1931: Sp. 1811). The strophe by Herbert von F r i t z la r  was o ften  
quoted (and not always w ith  the necessary ca re ).
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Most recen tly  Gábor Klaniczay in  h is  seminal paper (1986: 281, esp. notes 106-107) 
mentions European (and Hungarian) w itch s to r ie s  on " k i l l in g  and re su sc ita tin g " animals and 
c h ild re n .  I t  seems to  me th a t his European p a ra lle ls  focus on "eating the animal, keeping the 
s k in  in ta c t ,  then f i l l i n g  back the skin w ith the bones and the re v ita l iz in g  by magic the 
commensed animal", i . e .  on "sk in  and bones" m o tif.  (See the specia l study, quoted by K la - 
n icza y : B e r to lo tt i (1979). K laniczay does not exclude the in fluence o f "sham anistic c u ttin g  
in to  p ieces" on such European s to r ie s . In  fa c t in  "Master o f the animals ( Herr der T ie re )" 
s to r ie s  i t  is  a common m o tif th a t persons who eat animals, must c o lle c t th e ir  bones, keep 
them very often unbroken, and then , by p u ttin g  those back to  the skin o f the k i l le d  anim al, 
they can resuscita te  them). The so -ca lled  "symbolic horse b u r ia l"  known also among Hungarians 
a t the  time o f the land -tak ing  ( i . e .  conquering o f the te r r i to r y  o f present Hungary, about 
896 A .D .) exercises the b u r ia l in  the fo llo w in g  way. At ite  funera ls horses are s a c r if ic e d , 
t h e i r  bodies are missing from the torrbs, but the e n t ire  sk in , w ith  bones o f the  legs 
(perhaps s tu ffed  w ith straw or a lik e )  can be found. Hungarian w itch t r i a l  s to r ie s , re fe rre d  
to  by K laniczay represent a more simple m o tif.  In  1743 in  the v ic in i t y  o f Sopron, west 
Hungary, a t a n ig h tly  w itches ' meal a cow was eaten, then "they have erected her again upon 
her bones and f i l l e d  w ith  c h a ff (o r  tow )". In  1734 in  Hódmezővásárhely, east Hungary "a n ice 
f a t  su ck lin g  c h ild  was c u t, cooked in  an iro n  po t, and commonly eaten, then they have c o l
le c te d  the  bones and mixed w ith  hay ch a ff they have p u tt in g  i t  together". In  both cases "sk in  
and bones" m o tif can be adm itted, s t i l l  the "c h a ff"  m o tif can be traced back separa te ly  to  the 
" f i l l i n g  w ith  straw or wood" m o t if ,  as i t  was form ulated in  bishop Burchard's C orrecto r more 
than  seven centuries e a r l ie r .  On the other hand, s im ila r  elements, l ik e  the puppet s tu ffe d  
w ith  s traw , who acts as the a lte r  ego o f an enchanted (o r  perhaps in  fa c t bewitched) boy, 
mentioned already by Petronius (1 s t century A.D.) belong to  a very ea rly  form o f  magic, and 
are  inseparable from fu n e ra l enbalming, s tu f f in g ,  e tc . The m o tif "puppet a liv e  o r resus
c ita te d  by magic" is  again a very o ld  and widespread commonplace in  b e lie fs . I  do no t th in k , 
however, th a t we could d e rive  the b e lie f  mentioned by Burchard o f Worms d ir e c t ly  from any 
Roman source.

33Cohn (1975: 209 and note 14 on p. 287). Data quoted a f te r :  Schmitz (1883: 446).

^S ee  the exce llen t and nearly  fo rgo tten  summarizing work: Schlauch (1927). Im portant 
data about the to p ic , w ith  r ic h  b ib liog raphy: B ern ier (1971).

551 have used the authorized German tra n s la t io n : Praz (1981).

^ I b i d . ,  pp. 221, 223, the te x t  in  o r ig in a l:  p. 486.

"^Because o f time and p u b lica tio n  l im its  I  was not able to  deal w ith  a ll the questions
in v o lv e d . I  have to  mention furthermore th a t from discussions concerning my paper I  got 
fu r th e r  h in ts  re la ted  to  the study o f o ther c ru c ia l questions. I  thank fo r  th e ir  c r it ic is m  
and suggestions. Further problems, l ik e  s t i l l  aw ait a sp e c ia l study.

My paper here is  the same as i t  was by the autumn 1988. During the discussion there  and 
by new pub lica tions since then I  could re w rite  many parts  -  w ithout much d iffe re n ce  in  my
conc lus ions . That was the reason, why I  t r ie d  to  keep my o r ig in a l te x t .  S t i l l  I  want to
s tre s s  th a t important works appeared a fte r  d e liv e r in g  my le c tu re . Not to  speak about new 
e d it io n s  o f the sources (o r e d itio n s  which have been inaccessib le to  me w hile  w r it in g  my 
p a p e r), I  have to  re fe r to  Éva Pócs's summary (1989a in E nglish , 1989b in  Hungarian). Hilmes 
(1990) came too la te  in  order to  include i t  in to  my sketch. To my p o s itive  s u rp r ise  Gier 
(1990) -  as foreseen in  my foo tno te  15 -  gave not only a very mature evaluation o f the theme 
Herzmäre, but data h ith e rto  less  known. Alas, I  could not discuss i t  in  my paper p rope rly . 
The complete and longer Hungarian version o f my paper ( s t i l l  not in  p r in t )  w i l l  g ive  the 
necessary remarks to  those and to  other new sources. I  have to  express here again my thanks 
to  the colleagues, who forwarded me data or th e ir  views. In  sp ite  o f my sincere g ra titu d e  I  
have in se rte d  to  my b ib liog raphy on ly  the four "new" aforementioned works, in  order o f keeping 
t ig h t  the l im its  o f my w r it in g .  Because o f the same reason I  did not re fe r  to  my other 
papers around the same to p ic .
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WITCHCRAFT AND MAGIC PRACTICES IN CQLONICAL BRAZIL: 1580-1770

Laura de M e llo  e Souza 

Sao Paulo

I .

In 1500 the Portuguese navigators incorporated the coast o f the region 
th a t now corresponds to B ra z il to the Crown of Portugal. Almost fo r ty  years 
passed by before the Portuguese established colonies in  the new land, where 
they planted sugar cane and captured Native Indians to work the p lantations 
th a t l i t t l e  by l i t t l e  they formed along the coastal region. In the th ird  
quarter of the century the Northeast already stood out as the most success
fu l co lon ia l nucleous. For various reasons tha t cannot be discussed here, 
the co lon ists  began to  prefer Black labour over tha t o f the Indians, and 
slave t r a f f ic  from the West coast of A frica  became established.

At the end o f the 16th century B raz il was already the most important 
portion  of the Portuguese Colonial Empire and i t  was connected to Europe 
by economic, p o l i t ic a l ,  and c u ltu ra l bonds. The Colony's population was 
becoming continuously more heterogeneous and m ultiform . With the Por
tuguese, a European Catholic cu ltu re  was taking roo t, although i t  was 
s t i l l  strongly influenced by pagan elements. Since the beginning o f the 
settlem ent, new C hris tians  and Jews had a rrived  in  large numbers as though 
they were searching fo r  the promise Land. French Huguenots and C a lv in is ts  
from the United Provinces o f the Netherlands tr ie d  to es tab lish  colonies 
in  the Southeast, the Northeast, and the North, while tHe Dutch were in 
fa c t successful in  th e ir  attempts fo r about th i r t y  years. Thus, in  America, 

C atho lic , Protestant, and Jewish Europeans found themselves side by side, 
and they were also in  a close contact w ith A fricans and Native Indians. 
Furthermore, the Blacks belonged to various ethn ic and c u ltu ra l groups, so 
they brought qu ite  diverse forms of re lig io u s  l i f e  to the Colony. This was 
also true of the Native Indians, even though the m ajority  of them belonged 
to e ith e r of the two large lin g u is t ic  groups, the Tupi or the Gê.

I t  must also be said tha t B raz il was incorporated in to  the European 
sphere in  the beginning o f the Modern Era, a revo lu tionary period in  
Western H istory. As some o f the most important h is to rians  who study th is

Akadémiai Kiadő, Budapest
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period -  l ik e  Hugh Trevor Roper and Jean Delumeau^ - pointed out, th is  was 
a tim e o f both Illum ina tion  and Darkness, of Renaissance humanism and of 
stakes and gallows tha t executed here tics , witches, and deviants generally.

I n i t i a l l y  with s ix  cou rts , the In q u is itio n  was in s titu te d  in  Portugal 
in  1536, but soon i t  was reduced to three courts in  the Mother Country 
-  Coimbra, Évora, and Lisbon -  and one in  Goa, Ind ia , the only court of 
the c o lo n ia l world. Just as the Portuguese holdings in  A frica  and among
the A t la n t ic  Islands, B ra z il was under the ju r is d ic t io n  of the Lisbon 
Court. There is  a documentation to a tte s t to three v is ita t io n s  tha t th is  
Court made to the Colony, the f i r s t  occurring between 1591 and 1595, when 
i t  acted in  Bahia and Pernambuco in  the Northeastern region. I t  came again 
in  1618, th is  time only to Bahia, while a whole century passed by before 
i t s  f in a l  v is ita t io n , when i t  acted in  the North, in  the state o f Grao- 
Pará e Maranhao, between 1763 and 1769. Besides these v is ita t io n s , the 
Holy O ff ic e 's  network made i t  possible fo r various denouncements to make 
th e ir  way from the Colony to  the Mother Country, where they ended up in
t r i a l s .  Gn these occasions the defendants were taken to Lisbon, where
they answered In q u is ito r ia l in te rroga tio ns , locked away in  the prisons of 
the Holy O ffice .

Here we are interested in  examining what constitu tes  g u i l t  o f w itch
c ra f t  fo r  the In q u is itio n , and we t r y  to define i t  on the basis o f i t s  own 
documentation. At least in  16th century Portugal such accusations could be 
judged by c iv i l ,  e cc le s ia s tic , and In q u is ito r ia l courts , but i t  is  in  the 
arch ives o f the In q u is itio n  th a t one finds the greatest number o f docu
ments about Portuguese and c o lo n ia l w itchcra ft from the 16th to the end of 
the 18th centuries, although by the end of th is  period the rest o f Europe 
was no longer preoccupied in  persecuting witches.

Based on the t r ia ls  and denouncements tha t can be found in  the Na
t io n a l Archives of Torre do Tombo which re fe r to B ra z il, i t  is  possible to 
trace  a general p ro file  o f w itch c ra ft in  the B raz ilian  Colony over a 
period o f three centuries. Yet since only the m ateria l re fe ren t to the 
16th century is  adequately cataloged, i t  is  impossible to make quanti
ta t iv e  -  or even more precise q u a lita tiv e  -  analysis of the m ateria l. Even 
so i t  seems safe to say th a t the greatest number o f t r ia ls  invo lv ing  
w itc h c ra ft in  the B raz ilian  Colony occurred in  the 18th century.

This data is  in  con trad ic tion  to the general p ro f i le  of w itch c ra ft 
persecution in  Europe, where th is  a c t iv ity  was p a r t ic u la r ly  intense be
tween 1550 and 1650, while i t  declined considerably in  the 18th century.
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Later I  sh a ll t r y  to explain th is  Portuguese s p e c if ic ity .  Furthermore, 
none o f the B raz ilian  witches accused by the In q u is itio n  were executed, 
which does not mean tha t co lon ia l w itch c ra ft was considered ir re le v a n t by 
the Holy O ffice .

Another Portuguese s p e c if ic ity  -  the absence of an a rticu la te d  sabbat
complex -  was recently  analyzed by Francisco Bethencourt in  h is  book 

2
0 Imaginário de Magia. While th is  phenomenon is  also true of B ra z ilia n  
w itc h c ra ft, I  believe that the causes fo r the absence are not the same in  
B raz il and in  Portugal, as I  sh a ll also t r y  to  show fu rthe r ahead.

F in a lly , not to allow fo r confusion, i t  must be said tha t the docu
mentation does not provide elements to perm it us to d is tingu ish  between 
w itch c ra ft and sorcery, fo r the two terms appear u nd iffe ren tia ted  an 
a lte rn a te ly  in  the t r ia ls  and accusations.

I I .

The w itch c ra ft cases re la ted to the Holy O ffice 's  f i r s t  two v is i 
ta tio n s  to B ra z il are qu ite  s im ila r to the 16th century Portuguese cases 
analyzed by Bethencourt. They involve potions and magical e b u llit io n s  tha t 
were meant to achieve amorous objectives -  e ith e r to conquer a lo ve r or to 
seek vengeance from former lovers and r iv a ls ;  conjuration of demons to 
obtain favors in  the a ffe c tive  realm; magical cures of persons or animals; 
d iv ina tion s  o f lo s t or stolen objects; fo re s ig h t in to  the fu tu re , and so 
on. W itchcra ft was part o f d a ily  l i f e ,  fo r  i t  was a constituent element in  
the f ig h t  fo r m ateria l su rv iva l and in  the attempts to preserve a ffe c tiv e  
l ie .  A p e c u lia r ity  tha t is  c le a rly  observable is  the strong re la tio n s h ip  
tha t can be established between magic p ractices and w itch c ra ft w ith in  
co lon ia l quotid ian l i f e  and the fac t tha t the Colony was iso la ted  from the 
res t o f the world by a large body of water. This assocation is  under
standable in  a context in  which l i f e  was defined and determined to  a great 
extent by the ships tha t crossed the A tla n tic  Ocean bound fo r Europe and 
A fr ica .

Thus, i t  was thought, in  tha t period, th a t witches had the power to 
a lte r  a sh ip 's  route as they wished; they could know ahead of time th a t a 
ce rta in  ship would be a rr iv in g  and they could also foresee b a tt le s  w ith 
p ira te  ships. Moreover, many women were le f t  alone in  the co lo n ia l towns 
while th e ir  s a ilo r  husbands trave lled  a l l  over the vast Portuguese Empire 
or went to war in  India or China. Many o f these women wanted to know th e ir
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consorts ' destin ies to  be sure of th e ir  m a rita l s ta tus, fo r i t  was common 
fo r  them to want to marry again. Since they needed to be sure th a t they 
had become widows, they consulted those people who were said to p ractice  
w itc h c ra ft and fo re te l l  the fu tu re .

In  co lon ia l B ra z il some of the m anifestations of the n igh t f ly in g
myth were c lea rly  connected to sp e c ific  preoccupations re la t iv e  to  an
u ltram arine  context. At the end of the 16th century, a ce rta in  Goody
Lianor claimed she was able to go from Bahia to  the Mother Land in  a
s in g le  n ig h t, which made o f her a suspect o f w itc h c ra ft.^  During the same
period , a woman ca lled  "Crooked Moth", who had been locked in  j a i l  and
stigm atized as a d e v il 's  sorceress, "claimed she saw what was said and 

4
done in  Lisbon . E x p l ic i t ly  and im p lic i t ly ,  f ly in g  seems to ind ica te  a 
desire  to  return to the Mother Country, serving also to m itigate a vague 
fe e lin g  o f in fe r io r i ty  fo r  l iv in g  in the Colony and south of the Equator, 
the p a rt of the world which Europeans considered in fe r io r .  Right through 
to  the 18th century th is  l in k  between n igh t f ly in g  and the ultram arine 
context o f the New World was s t i l l  present. Around 1758 in  Gráo-Pará, part 
o f the Amazon region, Isabe l Maria de O liv e ira  prided herse lf in  taking 
people from Belém to the M etropolis, using some glass rings she had bought 
at the Terre iro  do Paço in  Lisbon. On other occasions -  possib ly as a 
means o f causing envy among her acquaintances -  she claimed to have the 
g i f t  o f transporting people to wherever they wanted to go. For th is  a l l  
she needed was to get in to  a canoe with a black rooster, but she could not 
say the names of Jesus or Mary, nor could she take gold or s ilv e r  co in s .J

These examples in d ica te  a profound and complex re a lity ,  in  which 
w itc h c ra ft and the C o lon ia l System appear t ig h t ly  re la ted. The l i s t s  of 
those condemned by the Autos de Fé in Lisbon show tha t many of the women 
accused o f w itchcra ft were related to s a ilo rs ;  they were th e ir  wives, 
widows, daughters, s is te rs .  Furthermore, B ra z il was one of the places 
favored fo r the deporta tion of Portuguese witches in  the 17th century. 
Through a p u r if ic a tio n  mechanism in  which there was an attempt to pro tect 
the Mother Country, the New World became associated with Purgatory and 
H e ll, thus making i t  the depository of the co rrup t portion of the Metro
p o l is 's  socia l form ation. The Jesuit Le tte rs  o f the 16th century; the 
Portuguese chronic lers th a t from period on s ta rte d  to document the steps 
o f Portuguese co lon iza tion  in  the tro p ics ; Englishmen lik e  P ira te  Knivet, 
Frenchmen lik e  Jean de Léry and André Thevet, Dutchmen lik e  Kaspar Barlaeus 
were a l l  prodigal in  provid ing us with in fe rn a l images when they wrote
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about Brazil. In describ ing an Indian ceremony presided over by pa.jés (types 
o f t r ib a l  shamans) which he confessed had enchanted him, Léry re la te d  the 
event to the sabbat of the witches, the ceremony which most haunted the 
imagery of the 17th century Europeans. One o f the aspects of the re la t io n 
ship between w itch c ra ft and the Colonial System, therefore, was the de- 
monization of the co lon ia l population -  the Blacks, the Native Indians, 
the mestiços (people o f mixed blood), or simply those who had rebelled 
against the Mother Country.

In the accusations of w itch c ra ft tha t can be found in  the B raz ilian  
documents of the beginning o f the settlement one can also trace elements 
o f metamorphosis. During the period of the F irs t  V is ita tio n  to  Bahia two 
respectable women from Salvador had been found in  the s tree t " in  the form 
o f ducks". Ih e ir  a b i l i t y  to tansform themselves in to  animals was com
mented on by the population w ith a ce rta in  naturalness and when one o f the 
lo c a l p riests  saw one of these women he would say: "There goes Goody 
Duckling". On the same occasion i t  was believed that the w ife  o f a 
ce rta in  André Gaviao could transform he rse lf in to  a cat and, in  th is  form,

Q
she would suck the blood o f newborn babies. Another woman, who was
married to a lo ca l ja i le r ,  was accused o f transforming h e rse lf in to  a

9
"very large b u tte r f ly  w ith very large eyes". When the representa tives of 
the Holy O ffice a rrived , a l l  these women were denounced as w itches, which 
a tte s ts  to the importance o f metamorphosis in  the construction  o f the
stereotype of the w itch from the In q u is it io n 's  point of view.

The ways in  which the witches o f the f i r s t  periods o f the colon
iz a tio n  process dea lt w ith  Satan were s im ila r to some old European pat
terns in  which dev ils  were invoked and subjugated to obey th e ir  masters' 
o rd e rs .^  Some remind one of the medieval tra d it io n  o f con ju ra tion ;
ce rta in  cases tha t allude to fa m ilia r  demons - quite curious ones -  re
semble the English t ra d it io n ,  though they lack the breast-feeding element. 
Nobrega, one o f the most well-know witches of the co lon ia l period , was 
proud to claim she had a fa m ilia r  s p i r i t  ca lled  Antonim. She said th a t he 
was "her personal servant and did a l l  tha t she to ld  him to , and that
Lucipher had given him to her as a g u a rd ".^  Another 16th century w itch, 
Leonor Martins, had a hab it of showing people a strange mark -  possib ly a
birthmark - which she had on her h ip . I t  looked lik e  a human face and she

12claimed that i t  was a fa m ilia r  d e v il.
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I I I .

The 18th century B ra z ilia n  cases o f w itc h c ra ft are s ig n if ic a n t ly  
d if fe re n t  from the cases o f the f i r s t  periods o f the settlement, which 
were marked by Portuguese and European elements. This change is  d ire c t ly  
re la te d  to the nature o f B ra z il 's  social co n fig u ra tio n , a colony based on 
modern slavery. In the 18th century the population o f the land was already 
predominantly mestiço and Black while economic l i f e  was defined fo r the 
most pa rt by the production o f goods that could be sold in  the European 
market. Those ind iv idua ls  accused of w itch c ra ft dedicated themselves to 
p ra c tice s  that were very d if fe re n t from those persecuted by the 16th cen
tu ry  In q u is it io n . This becomes clear when we view the tensions tha t led to 
w itc h c ra ft practices in  the f i r s t  place. In the 18th century, besides the 
tensions in  the a ffe c tiv e  realm and those th a t derive from community l i v 
in g , there was an increase in  the tensions between slaves and th e ir  
masters, and these must be understood w ith in  the context of a slaveholding 
c o lo n ia l society. The system i t s e l f  impelled the captives to make use of 
m a le fic  magic or w itc h c ra ft;  i t  provided them w ith  weapons fo r promoting a 
s i le n t  war against th e ir  owners -  quite often the only mode of combat at 
th e ir  disposal.

The manifestation o f the tensions between slaves and th e ir  owners 
occurred on various le v e ls . In  i t s  mildest form, the slaves tr ie d  to pro
te x t  themselves against i l l  treatment, c a ll in g  upon spe lls  and r i t u a l  
magic practices, some o f which involved the use o f herbs. Many o f the 
slaves from Minas Gerais, the mining region o f Central B ra z il, believed 
th a t the "roots of the wheat tha t grew in  the swamps" had the power of 
fre e in g  them from pun ishm ent.^ Others -  l ik e  the Black known as Manuel de 
Piedade -  scraped the so les of th e ir  masters' shoes so they would no 
longer be beaten.

In  a somewhat more d ire c t  treatment of these tensions, w itchcra ft and 
magic practices served the slaves as a means o f free ing themselves from 
the System, although the measures were not d irec ted  at the System i t s e l f .  
In  these cases e b u llit io n s  or magical procedures were used to lead masters 
to  concede freedom to the slaves that made use o f these practices.

The Blacks could also a c t against the property  of th e ir  owners, the 
most d ire c t form of con tes ta tion  to the slave system. Quite often these 
modes o f confrontation involved magic and there were a good number of 
accusations against slaves in  which i t  was claimed tha t they had used
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magic spe lls  and poison to k i l l  other slaves. Furthermore, suicides were 
qu ite  frequent in  co lo n ia l B ra z il, acts th a t should also be viewed as 
crimes against property. The most extreme cases were obviously those tha t 
threatened the liv e s  o f the slaveholders, which could occur in  the form of 
spe lls  or poisonings. Around the middle of the 18th century, Q uitéra ia , a 
slave who lived  in  Minas, was accused of charming her m istress, causing 
her d e a th .^

Another ty p ic a l form of magic in  co lo n ia l B raz il was the use of 
mandinga purses, and th is  practice should also be understood in  connection 
to the co lon iza tion  process. The f i r s t  references to the use o f these 
purses can be found in  documents that date from the 17th century. They 
were made of c lo th  and contained a va rie ty  o f ob jects, such as w ritte n  
prayers -  l ik e  the prayer about the Last Judgement - ,  b its  of a lta r  
stones, b its  of parament used by the p ries ts  who celebrated the Catholic 
masses, bones, sulphur, gunpowder, lead b u lle ts , twigs from p lants con
sidered e fficac ious  in  cures, drawings o f Solomon's signs, and other 
th ings. They were used by the most diverse segments o f the co lon ia l popu
la t io n , by the free men and those w ell-positioned on the socia l scale as 
well as by the A frican slaves. I t  was believed tha t the purses were good 
fo r keeping the "body closed", that is ,  they protected th e ir  bearers 
against stabbings and sword slashes and they helped one obtain success in  
the a ffe c tive  realm. There is  no doubt about th e ir  syncretic nature, fo r 
they superimposed old pagan tra d itio n s  -  the use o f magical amulets and 
v ir tu e  stones -  over practices current in  Moslem A frica , where the term 
"mandinga" seems to  o rig in a te  from. In Lisbon during the 17th century, i t  
is  possible to fin d  echos of the use of mandinga purses among the slaves 
and the Black population of the Empire's c a p ita l.  There, many o f the 
Blacks tha t had come from B raz il w ith th e ir  owners -  generally high 
functionaries o f the co lo n ia l adm inistration -  were involved in  a wide 
commerce of mandinga purses, where they made and sold them to other 
Blacks. In some t r ia ls ,  an e x p lic it  association was made between these 
purses and the B ra z ilia n  Colony, which was q u a lif ie d  as the "land of 
mandinga" , tha t is ,  o f magic.

The mandinga purses can be understood as ty p ic a lly  co lon ia l magical 
amulets, fo r they congregated European, A frican , and Native Indian e le 
ments and they were held in  prestige among Whites, Blacks, and Indians. 
They only took form at the end of the 17th century because f i r s t  i t  was 
necessary fo r the co lon iza tion  process to take shape before co lon ia l magic
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proper could develop. The makers and bearers o f the mandinga purses were 
fre q u e n tly  persecuted by the In q u is it io n  and suspected of w itc h c ra ft and 
o f having made pacts w ith the d e v il.

The process of congregating the elements of the mandinga purses 
and the d iffu s io n  of the amulets among the 17th century B ra z ilia n  popu
la t io n  must have been complex. Imbedded in  the d a ily  l i f e  of the Colony, 
they were modified according to th e ir  bearers' c u ltu ra l contacts and to 
th e ir  immediate needs. Thus, there were purses w ith t r a i ts  tha t were more 
accentuatedly A frican ; others were influenced bas ica lly  by Indian e le 
ments, l ik e  those of the North o f B ra z il. In  th is  region, the mestiços and 
the Native Indians tr ie d  to  pro tect themselves against the p e r i ls  that 
most frequently  threatened th e ir  d a ily  existence, such as w ild  animals and 
u n fr ie n d ly  t r ib a l groups. In  1764 in  Grao-Pará, twenty-two-year-old Matias 
wanted a purse so he would not die before confession and so he would be 
" fre e  from drowning and from being b itte n  by a snake and preserved from 
t ig e rs  and from everything tha t could harm h im " .^  During the same period 
and Ind ian known as Joaquim carried  a purse tha t held a host tha t had
crumbled w ith h is sweat. He believed tha t by bearing i t  "knives would

18(n o t) enter him, nor swords, because everything would break in  h is  body". 
In o ther words, the purses were magical amulets tha t dealt w ith the colon
is t s '  concrete needs and th e ir  syncre tic  nature re flec ted  the p e c u lia r ity  
o f the m ultifaceted aspect o f the B ra z ilia n  Colony's socia l con figu ra tio n .

In  the domain of magical p rac tices ,the  element of the mandinga purses 
d if fe re d  fundamentally from another group of 17th century practices - the 
calundus, the catimbos, and the pa.jelanças tha t were frequently denounced 
and persecuted by the In q u is it io n . While the mandinga purses were in d i
v idua lized  practices, the calundus, the catimbos, and the pa.jelanças had a 
c o lle c t iv e  r i t u a l is t ic  character. For example, the calundus, practised by 
A frican  Blacks or th e ir  descendents, were conducted under the leadership 
of persons w ith special powers fo r  curing illnesses  and fo r d iv in a tio n . The 
o ther two r i tu a l types were also re la ted to  cures and d iv in a tio n , but they 
had a more syncretic nature, a lb e it they had a close re la tionsh ip  to  Indian 
w itc h c ra ft tra d it io n s .

While the In q u is ito rs  saw im p lic it  pacts w ith  the dev il in  the purses, 
in  ceremonies lik e  the calundus and the catimbos they scrounged to  f in d  the 
European sabbath and they t r ie d  to make the pa rtic ipan ts  in  these r i tu a ls  
confess to  having established e x p lic it  pacts w ith  the Prince o f Darkness. I t  
was a lso  common fo r them to  t r y  e l ic i t in g  confessions to sexual encounters
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w ith the d e v il from the p ra c tit io n e rs . When we compare the purses to  the 
calundus, the catimbos, and the pajelanças, the r i tu a l  complex seems less 
s ig n if ic a n t in  the whole process of 17th century re lig ious  and c u ltu ra l 
synthesis, although in  B ra z il today the r i t u a l  p ractices have remained more 
v is ib le , both in  the urban and in  the ru ra l contexts.

Since i t  is  not possible to discuss each o f the three r i t u a l  se t
tin g s , I  sh a ll tre a t only the calundus, fo r  i t  seems that they can be 
viewed as the most probable models fo r present day B raz ilian  candomblés, 
re lig io u s  r i tu a ls  tha t are quite common, p a r t ic u la r ly  in  the large c i t ie s  
of the East and Northeast o f the country.

The most complete descrip tion  of the calundus tha t I  know of dates 
from 1742 and -  once again -  i t  was obtained from an inhabitant o f Minas 
Gerais. During th is  period, a libera ted slave named Luzia Pinta was p u b lic 
ly  designated as a w itch , fo r  she "made d ia b o lic a l appearances by way of 
dances, which (were) vu lga rly  called calundus". To d iv inate the loca tion  
of lo s t objects and money or to discover secrets, she dressed h e rse lf " in  
ce rta in  a t t i r e  tha t (were) not worn in  tha t land". For her r i t u a l  she 
stood at a type o f a lta r ,  dressed lik e  an angel, w ith  a large ribbon tie d  
around her head, and she would be accompanied by the singing and percussion 
instrument played by other Blacks around her. She would smell some small 
sacred objects and then begin to tremble, such th a t she would appear to 
be "out of her own judgement, saying th ings no one understood and she
would lay the people she cured on the f lo o r ,  pass over them many times,

19and on these occasions she claimed she had the power of d iv in a tio n ".
Even i f  the A frican myths tha t were symbolized by the calundus may 

have gotten lo s t and undergone change over tim e, i t  is  surpris ing to note 
tha t the r i t u a l ,  as i t  was c rys ta llize d  in  the co lo n ia l period, has been 
maintained in c re d ib ly  s im ila r up to the present day.

One of the people tha t te s t if ie d  at the t r i a l  said he knew the
Black woman to be a calundureira (person who p a rtic ip a te s  in  calundus r i t 
uals) , although he pointed out tha t he d id  not know whether the woman 
was a w itch. This was the doubt that the In q u is it io n  tr ie d  to e lim ina te  in  
i t s  attempt to id e n t ify  one w ith the other, as i t  searched fo r the con
firm a tion  of pacts w ith Satan. "Asked whether a t some time she believed in  
the dev il and adored him lik e  a god, accepting tha t he was worthy o f a 
c u lt  and of veneration and endowed with the power to save sou ls", Luiza
rep lied  negative ly, answering s im ila r ly  when the In q u is ito rs  asked her in  
a more d ire c t fashion i f  she had made a "pact w ith  the dev il by h e rse lf or



252 LAURA DE MELLO E SOUZA

through the mediation o f another person". Confronted with a negation, the
In q u is ito rs  tr ie d  to demonize her curative practices and her g i f t  to  cure.
While the Black woman viewed these a c t iv i t ie s  as part of her des tiny , she
could not explain th e ir  s ign ificance : "the reason, only Our Lord God
understands, fo r what, as a sinner, she is  uncapable". She negated any sort
o f pact throughout the whole t r i a l ;  "she knows pe rfec tly  well th a t she has
no pact with the d e v il and tha t Our Lord God knows that she has said the

?nwhole tru th  before th is  ta b le " .

IV.

The t r ia ls  against practices lik e  calundus, catimbós, and pajelangas 
are p a r t ic u la r ly  good examples of those instances in  which d is t in c t  d is 
courses in te rsec t. In Luzia P in ta 's  case the defendant did not conform to 
the e l i t e  conceptions o f the In q u is ito rs . Although the c u ltu ra l leve ls 
bordered each other, they did not reach the stage of in te rpene tra tion . 
This may be jus t as in te re s tin g  -  or more in te re s tin g  - than those cases 
in  which fusion does occur, fo r i t  permits us to get a glimpse of 
traum atic  acculturation mechanisms and allows us to retread th e ir  paths.

In  the 18th century there were many t r ia ls  concerning w itc h c ra ft in  
the Court of the Lisbon In q u is it io n . They occurred at a moment in  which 
B ra z i l 's  spec ific  h is to r ic  formation d iffe re d  from Portuguese patterns. 
The Colony and i t s  s p e c if ic  t r a i t s  were w e ll established by then and began 
to  become antagonistic toward the Mother Country's in te res ts . In fa c t the 
New W orld's f i r s t  n a t iv is t ic  and a n ti-c o lo n ia l revo lt occurred in  1789 
- c u r io u s ly , in Minas Gerais, - where w itch c ra ft denouncements were 
numerous.

This high incidence o f w itchcra ft t r ia ls  in  the 18th century con
tra s ts  w ith  the European persecution as a whole. There are many in d i
ca tions  tha t the bulk o f the w itchcra ft t r ia ls  during tha t period came 
from the Portuguese co lon ies, p a r t ic u la r ly  from B ra z il. There is  no doubt 
th a t magic practices were part of the B ra z ilia n  quotidian context and they 
were associated with the Colony's s p e c if ic it ie s  ( i .e .  i t s  strong con
nection  to l i f e  at sea and the tensions between slaves and th e ir  owners). 
At a time in which the accu ltu ra tion  e f fo r ts  o f various power mechanisms 
had been successful throughout Europe, to the point that they could a l
ready be deactivated, the Portuguese In q u is it io n  was s t i l l  having trouble 
w ith  accu ltura tion  in  the vast co lon ia l te r r i to r y ,  which was ac tua lly
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moving against the conform ity to the European model. Thus, r ig h t  in  the 
century of Enlightenment, the Portuguese Holy O ffice s t i l l  t r ie d  to  as
sociate the w itches' sabbath w ith A frican and B raz ilian  magic p rac tices .

The In q u is it io n 's  e ffo r ts  at c u ltu ra l homogenization were only moder
ated when i t  became c lear tha t the motives leading towards a loss in  
Portuguese primacy in  B ra z il were mainly p o l i t ic a l  ones. During the 1760s, 
towards the end of the Holy O ffice 's  Th ird  V is ita tio n  to the B ra z ilia n  
Colony, the In q u is it io n  was no longer preoccupied with the id e n t if ic a t io n  
of A frican  and native Indian r itu a ls  w ith  the European sabbath and they no 
longer cared to search fo r pacts with the d e v il.  Under the guise of an 
assumed complaisance, they d isq u a lifie d  the co lon ia l condition. Those ac
cused were warned against practic ing  w itc h c ra ft and magic, but they were no 
more condemned. The In q u is ito rs  chose to see th e ir  a ttitudes as the echos
of " th e ir  r u s t ic i ty  and lack of in s tru c t io n " , or s t i l l  as a "d if fe re n t

21knowledge of the th ings o f re lig io n " , a t t r ib u t in g  them a more lim ite d
understanding, " th a t judgement which one must impart toward . . .  Native

22Ind ians". We are dealing with a conjuncture in  which there was an in 
crease in  the con trad ic tions of the Colon ia l System i t s e l f  and th is  led 
the In q u is it io n  to h a lt the persecution o f witches and support the Portu
guese State in  an attempt to preserve the Colony. Thus, the In q u is ito rs  
closed th e ir  eyes to the spec ific  forms o f magic and w itchcra ft practiced 
by the Colony's mestiço inhabitants.

V.

Given the fa c t tha t B raz il had no a rtic u la te d  sabbath complex, what 
con tribu tion  could the study o f magic practices and w itch c ra ft in  the 
Colony make to the analysis of European w itc h c ra ft, in  which the w itches' 
sabbath was fundamental?

F irs t  of a l l ,  the fac t tha t c o lle c t iv e  magic practices said to be 
p r im it iv e  were id e n t if ie d  with the European sabbath forces us to  re th ink 
some questions of h is to riog raph ic  ana lys is . In the bulk of h is to riog rap h ic  
production, the d iv is io n  of w itchcra ft s tud ies in to  ra tiona l and romantic 
in te rp re ta tio n s  -  and I  include in  the second group those authors who went 
so fa r  as to propose the e ffec tive  existence o f practices tha t were con
sidered here tic  -  deserves reconsideration, since i t  is  possible th a t the

23romantics were not re a lly  a l l  that u n re a lis t ic .  Calundus d id  in  fa c t
e x is t,  fo r they were widely documented by n o n -In q u is ito ria l sources, even
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i f  we do not view them as demoniac assemblies l ik e  the judges of the Holy 
O ffic e .

In  making fu rth e r considerations i t  is  impossible to evade analogies
w ith  Carlo Ginzburg's study of the I ta l ia n  Benandanti. The F r iu l i  sources
show the In q u is it io n 's  constant action over a group of h is to r ic a l agents
-  the Benandanti -  and they i l lu s t ra te  how ancient popular b e lie fs  could
become denatured, as they were joined to e l i t e  demonology and in tegra ted

24in to  a sabbath complex. In  co lon ia l B ra z il, the Holy O ffice worked in  a 
more tenuous manner, fo r  i t  could act over the consciousness of the de
fendants emprisoned in  the Mother Country's dungeons, but they could not 
act in  the same way, however, over the calundureiros and catimbozeiros 
(those active  in  catimbó r i tu a ls )  who were scattered a l l  over the B ra z il
ian te r r i to r y .  Furthermore, the distance between the center o f In q u is i
t o r ia l  power and the alleged crim ina ls made i t  very d i f f ic u l t  fo r  a syn
th e s is  l ik e  the sabbath to develop or even to be made viable. I t  is  a l 
ways use fu l to remember tha t one of the most complete images o f the
sabbath was the one established by the demonologist Pierre de Lancre, who

25was a lso one of the protagonists to the w itch c ra ft t r ia ls  of Labourd.
F in a lly ,  the persistence over time of A fro -B raz ilian  r itu a ls  and o f

other syncre tic  r i te s  -  l ik e  Umbanda -  tha t are s t i l l  quite present today,
sets before us the issue of the v i t a l i t y  o f popular forms of w itc h c ra ft 
and o f magic practices, which are asystematic and -  quite often -  a lie n  to 
the sabbath stereotype. While the calundus were persecuted by both c i v i l  
and e cc le s ia s tic  a u th o ritie s  throughout the 17th century, the Holy O ffice  
-  which also acted against these r itu a ls  -  saw in  i t  the witches' sabbath, 

even though th is  complex was unknown to the B ra z ilia n  co lon ists . Demono

lo g ic a l thought was a lien  to  the calundus and such isolated elements as 
n igh t f ly in g  and metamorphosis, present since the 16th century in  the 
quo tid ian  practices of co lon ia l l i f e ,  ended up being covered over by 
p rac tices  of an Indian or A frican o r ig in  -  p rac tices  of those people, said 
to be p r im it iv e , who adhered to a re lig io n  th a t was unknown and threa ten
ing to  the Europeans. In B ra z il today witches who f ly  on broomsticks only 
e x is t in  the imagery of ch ild ren  - the most conservative of human so-

V 26c ie t ie s ,  according to Ph ilippe Aries -  while  r i tu a ls  such as the c o l
o n ia l calundus are s t i l l  present -  even i f  a t an archeological le ve l -  in  
the candomblés of Bahia, Pernambuco, and the large c it ie s  of the South
east .
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C o u rtly  and U n iv e rs ity  C ontexts in  La te  Renaissance C e n tra l Europe

György Endre S zőny i 

Szeged

D e fin itions

As the d e fin it io n s  and in te rp re ta tions  o f w itch c ra ft are numerous and 
widely varying, in  a paper dealing with any aspect of th is  subject i t  is  
advisable to c le a r ly  expla in the exact scope o f the study and the d e f i
n it io n  o f the term as to  be used. I  intend to  deal with u n ive rs ity  and 
co u rtly  contexts, so I  w i l l  disregard w itch c ra ft as the practice o f p r im i
t iv e  tr ib e s  or cunning v illa g e  people. Instead, in  the range o f my in 
te re s t w itchcra ft w i l l  appear as a kind o f in te l le c tu a l ambition and so i t  
must be located somewhere between high magic and popular necromancy.

In developing my typology of w itch c ra ft I  have found p a r t ic u la r ly  
usefu l Keith Thomas' monograph, Religion and the Decline of Magic,^ and 
Sydney Anglo's paper in  the co llec tion  o f essays in  the li te ra tu re  of

9
w itch c ra ft, The Damned A r t .

As Thomas exp la ins, the o r ig in a l and most widespread understanding 
o f w itchc ra ft a ttr ib u te d  misfortune to occu lt human agency, tha t is  some 
occu lt means o f doing harm to other people by physical contact, pronounced 
cursing, or using techn ica l aids, such as making wax images, burying a 
piece of c lo th ing , e tc ."5 In the la te  Middle Ages, however, a new element 
was added to the European concept of w itc h c ra ft: th is  was the notion tha t 
the w itch owed h e r/h is  powers to having made a de liberate pact w ith  the 
D ev il. The w itch-character thus gained a h e re tic a l coloring and appeared 
as a devil-worshipper. At the same time, the conjuror became in te lle c tu a l-  
ized, as i t  is  shown by early  17th century d e f in it io n s : "a person tha t has

4
conference with the D evil to consult w ith him or to do some a c t" ; o r, 
"One tha t exercise the d e v ilish  and wicked a r ts , such as be named in  Peut 

18.10, Ex. 22.18".5 i t  is  easy to recognize th a t from the viewpoint of 

u n ive rs ity  context th is  second d e fin it io n  w i l l  be our model, and tha t the 
archetypal figu re  o f th is  class of sorcerers w i l l  be Doctor Faustus.

Akadémiai Kiadó, Budapest
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The problem of Faust c a lls  a tten tion  to  the question which is  ponder
ed by Sydney Anglo: what is  the re la tio n sh ip  between high and low magic, 
between d iv in a tio n , sorcery, and necromancy? According to Anglo "w itch 
c r a f t  b e lie fs  arose from the b lu rr in g  o f such d is tin c tio n s  and from a 
cosmic v is io n  which saw w itch  and magus operating w ith in  a s ing le  system". 
Anglo means the system o f occu lt correspondences, the so-called organic 
world p ic tu re  of the premodern era.

Faust, w itch c ra ft, and u n ive rs ity

The sto ry  of Doctor Johannes Faustus is  an archetypal fab le  to  de
monstrate the correspondences between magic, w itch c ra ft, and u n iv e rs ity . 
We can c le a r ly  see th is  by looking at a well-developed l i te ra ry  version, 
in  Christopher Marlowe's drama, Doctor Faustus.

Faustus' opening so lilo q u y  is  one o f the most majestic m anifestations 
o f Renaissance thought, asp ira tio n  and ambition in  16th century English 
l i t e r a tu r e .  The f i r s t  scene presents a c o n f l ic t  between the in f in i te  
a sp ira tio n s  of Renaissance man and the boundaries of knowledge, the l im its  
o f science at his disposal. In  h is  s o lita ry  study, Faustus e n lis ts  and re 
views the branches of the cu rricu la  o f the contemporary u n iv e rs it ie s  
-  lo g ic ,  medicine, law, and theology - but the conclusion is  em bitte ring . 
What s u its  University departments and busy scholars, proves to  be mean 
and l i t t l e  fo r the new type o f human in te l le c t  as none of these sciences 
can compete with the ambition of human imagination.

Faustus f in a l ly  takes a fu rth e r step in  order to rea lize  h is  ambi
t io n s :  i t  is  magic in  which he supposes to fin d  the means of access beyond 
human p o s s ib il it ie s :^

0 what a world of p r o f i t  and de ligh t 
Of power, of honor, o f omnipotence,
Is  pormised to the studious a rtisan !
( . . . )
. . .  h is  dominion tha t exceeds in  th is  
S tretches as fa r as doth the mind of man:
A sound magician is  a demi-god.
(1.1.51-60)

Faustus thus wants to reach a state of mind which is  superhuman (demi
god), provid ing him w ith knowledge which is  more than ordinary knowledge 
(om niscience), by means o f a kind of meta-science which is  superior to a l l  
o rd ina ry  sciences (magic).
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A contemporary o f the legendary Faustus, Heinrich Cornelius Agrippa 
o f Nettesheim (1486-1535) compiled a complete system of magic (De occulta 
philosophia, 1533) in  the th ird  book of which he en lis ted  several examples 
•of superhuman deeds o f magicians, some of them very s im ila r to Faustus' 
wishes. He also described incantations which were used to perform demon
invocations. He asserted that the s p ir i ts  appear by the power o f geo
m etrica l figu res , ju s t as in  Faustus' so lilo q u y :

. . .  necromantic books are heavenly;
Lines, c irc le s , s igns, le t te rs  and cha rac te rs ...
(1.1.48-49)

A thorough ana lys is , however, behind the formal correspondences reveals
the s tr ik in g  d iffe rences between the world p ic tu re s  of Marlowe's Faustus
and Agrippa. The neopla tonists turned to magic in  order to get c loser to
God and they always separated th e ir  re lig io u s , pious magic from the

0
ignorant, dark, and wicked practices of w itc h c ra ft.

Comparing these pious aims to Faustus' magical p ractice , we see tha t 
only the in i t ia t iv e s  are s im ila r, but Marlowe's protagonist chooses a d i f 
fe ren t world in  which to  rea lize  his goals. Instead of invoking d e it ie s  
l ik e  the contemporary Renaissance sorcerers, he casts aside th is  pretense 
and dedicates h is  ceremony d ire c tly  to Satan. Consequently, Faustus' magic

9
ought to be separated from Renaissance hermeticism, which treated white 
magic as a re lig io u s  means. For Faustus, h is  "b lack a rt"  stands in  sharp 
contrast to orthodox C h ris tia n ity . His pact, a c tu a lly , fu l ly  s a t is f ie s  
the c r ite r ia  o f w itc h c ra ft as defined by the famous 15th century manual, 
the Malleus maleficarum:

. . .  th is  heresy, w itch c ra ft ( . . . )  d if fe rs  from a ll other heresy in  
th is ,  that ( . . . )  by a compact which is  exactly  defined and expressed 
i t  blasphemes the Creator and endeavours to  the utmost to prophane Him 
and to harm His creatures, fo r a l l  other simple heresies have made no 
open compact w ith  the d e v i l . .ДО

The M alleus.. .  mentions four points as necessary to the practice o f " th is  
abominable e v il"  ( ib id . ) ,  three of which can be found in  the Faust s to ry , 
too.

F irs t ,  most profanely to renounce the C atho lic  Faith , or at any ra te  
to deny ce rta in  dogmas of the fa ith ;  secondly, to devote themselves 
body and soul to a l l  e v i l ;  th ird ly ,  to o f fe r  up unbaptized ch ild ren  
to Satan; fo u r th ly ,  to indulge in  every kind of carnal lu s t w ith  In -  
cubi and Succubi and a l l  manner of f i l t h y  d e lig h ts Д1
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Faust also renounces the Catholic Faith by h is  in fe rna l evocation:

Faustus, begin th ine  incantations 
And t r y  i f  dev ils  w i l l  obey thy hest,
Seeing thou hast pray'd  and S a c r if ic 'd  to  them.
(1 .3 .5 f f . )

He o f fe rs  his soul and body to Satan by making the pact w ith Mephisto- 
p h i l is ;  and though he does not deal w ith unbaptized babies, he commits a 
most c a p ita l sin by having carnal in tercourse w ith a d e v il, a Succubus 
which takes the shape o f the beau tifu l Helen o f Troy.

The case of Faust makes the question -  whether white magic and necro
mancy can be easily d iffe re n tia te d  - more d i f f i c u l t  to decide than i t  might 
seem when comparing learned magic and popular cunning mumbo jumbo. N atura l
ly ,  the famous Renaissance magicians, the neoplatonist enthusiasts pas
s io n a te ly  emphasized th e ir  pious aims and distinguished themselves from 
any wicked, black p rac tices . The "enlightened" p o s te rity , espec ia lly  in  
the la s t  century, did not take th is  claim  serious ly  and the h is to ry  of 
philosophy discarded Renaissance magic as charla tanry and s u p e rs tit io n . I t  
was on ly in  our century tha t c u ltu ra l h is to r ia n s , from Aby Warburg to 
Frances Yates in  an increasing number, rea lized  the importance o f th is
in te l le c tu a l trend but by now we also see th a t perhaps Dame Frances over-

12exaggerated certa in  aspects of th is  recogn ition . I f  we examine Faustus' 
in te n tio n s , we fin d  among them common roo ts  w ith the re lig io u s  reform 
movements of the 16th century. A fte r diagnosing the lim its  of human s c i
ences, includ ing theology, he was looking fo r  an a lte rna tive  way to  f u l 
f i l l  the ambitions o f the increased self-esteem of Renaissance man. Cer
ta in ly ,  there is  a great d ifference between performing magic w ith  the 
des ire  to  unite w ith god in  a more p e rfec t and immediate way than in  
o rd ina ry  church r i tu a ls  on the one hand, and challenging God by re je c tin g  
him and turn ing fo r help to  the Devil on the other. But apart from th is ,  
the philosophy as w e ll as the world p ic tu re  and methodology o f white and 
black magic are very near to  each other and th is  can be explained from 
various viewpoints. Looking at the psychology o f d iv ina tion  we must agree 
w ith  Jung who remarked: "Dabbling in  these a rts  -  no matter how en ligh ten 
ed one th inks one is  -  is  not without i t s  psychological dangers. Magic a l
ways was and s t i l l  is  a source of fa s c in a t io n " .^  From a theo log ica l view
po in t th is  re vo lt, however, is  nothing but the deadly sin o f p ride  making 
the hero d issa tis fie d  w ith  h is  position  in  the universe ordered and a r
ranged by God.
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I t  is  also worth looking at the soc ia l context of the Faust legend. 
Faust is  a scholar, graduated from a u n ive rs ity  and is  armed w ith  the 
knowledge medieval u n iv e rs itie s  could provide to th e ir  students. But Faust 
also oversteps th is  knowledge and the c o n f l ic t  arises in  the f ie ld  which 
was cen tra l and most important fo r the t ra d it io n a l u n iv e rs itie s : theology. 
We can generalize: magic as such n a tu ra lly  meant a kind of heterodoxy, 
even i f  i t  was combined w ith the most pious framework of thought. And th is  
heterodoxy, quite n a tu ra lly , was f ie rc e ly  attacked from the side o f the 
representatives of un ive rs ity  orthodoxy. There were two main lin e s  o f the 
a ttack: (1) those who "dabbled in  magic" were immediately ca lled  con
ju ro rs , sorcerers, devil-worshippers, th a t is  witches; (2) besides, magic, 
as any other kind of heterodoxy provoked the accusation of heresy, and, 
as we sh a ll see, the most common charges were Anabaptism and Arianism .

The magician as w itch and as here tic

There are innumerable examples fo r both cases. Cornelius Agrippa de
fined h is  own magic to ta l ly  dependent on re lig io n , ac tua lly , according to
him, re lig io n  is  the accomplishment and key of magic, a d is c ip lin e  leading

14to the d ig n ify in g  o f man. S t i l l ,  he was often accused of black magic 
and in  Marlowe's drama he appears as a major sorcerer, Faustus' in s tru c to r 
in  the damned a rts . The charges of conjuring and w itch c ra ft came very 
handy against the unorthodox th inkers and advocates of magic o f a l l  ages. 
Agrippa himself apologized fo r being a magician, and the English magus, 
John Dee, in  h is own apology compared him self to Socrates, Apuleius of 
Megara, Giovanni Pico de lla  Mirandola, and Trithemius -  who a l l  had to 
su ffe r because of s la n d e re rs .^  S im ila r ly , Conrad Gessner, the Swiss 
orthodox humanist accused Paracelsus and h is  pup ils  of sorcery. He cla im 
ed, tha t

. . .  once a pup il o f Theophrastus and h is  priva te  assistant reported 
strange ta les  concerning the la t t e r 's  intercourse w ith demons. They 
are given to senseless astro logy, geomancy, necromancy, and other 
forbidden a rts . I  myself suspect th a t they are the la s t of the Druids, 
those of the ancient Celts who were instructed  fo r several years in  
underground places by demons. ( . . . )  From th is  school also arose the
wandering scholars. (  ) The most famous of these was Faust, who
died not so long ago. ( . . . )  Theophrastus has assuredly been an im
pious man and a sorcerer, and has had intercourse w ith demons.16



264 GYÖRGY ENDRE SZÖNYI

This motive is  also known from Hungarian c u ltu ra l h is to ry . Péter Bor
nemisza, one of the most important l i te ra r y  figu res  of the Hungarian 
Reformation, wrote a kind o f demonology under the t i t l e  Ördögi k ísé rle tek  
(The Temptations o f the D e v il) , which was published in  1578. In th is  we 
fin d  the f i r s t  Hungarian va rian t of the Faust-legend: the story o f a 
drunkard student from Wittemberg, who made a pact w ith the Devil fo r 
money.^ The same sto ry  appeared la te r ,  in  a 17th century manuscript, only
th a t the student o f Wittemberg was replaced by A lbert Szenei Molnár, a

18C a lv in is t preacher, renowned scholar, and tra n s la to r of the Psalmody.
While in  Germany the name and personality o f Doctor Faustus was in co r-

19porated to  the developing sto ry  about the Wittemberg student, in  Hungary
also a u n ive rs ity  graduate, a h is to r ic a l pe rsona lity  took the ro le  of
making a pact with the d e v il.

20Frank Baron has made a very in te re s tin g  comparison between the 
German and the Hungarian s to rie s  of making a con tract with the d e v il.  The 
a b i l i t y  to perform magical acts plays a major ro le  in  both cases. The 
German versions, however, put a much greater emphasis on the scho la rly  
aspect o f the pact, the conjuration and the act o f black magic, though 
these are n a tu ra lly  trea ted  as ca p ita l offences. The Hungarian d e r i
va tions , on the other hand, tend to neglect the un ive rs ity  context, in 
stead, they moralize on temptations l ik e  lechery and drink ing. Though 
Baron uses th is  comparison to  draw conclusions about the o rig ins  o f the 
Faust-legend, we can have a look at the soc ia l re a l i t ie s ,  too, and ask 
about the reasons o f th is  d iffe rence . We should observe that in  the para
phrases made by theologians, the story transforms i t s e l f  in to  a moral 
t re a t is e  rather than being a ph ilosophica l, s c ie n t i f ic  parabole. This is
the case already in  Germany, when Luther and Melanchton comment on the 

21legend. The fa c t, th a t in  Hungary there was no un ive rs ity  in  the 16th 
century, and generally the prestige of learn ing  and education was much 
lower than in  Western Europe, fu rthe r stregthened the dominance of moral- 

th eo log ica l aspects. The s to ry  thus n a tu ra lly  underwent a transformation 
o f becoming more p r im itiv e  and popular. The Hungarian in te rp re te rs  o f th is  
s to ry  considered lechery and the in c lin a tio n  fo r  drinking as the most 
dangerous features in  Faustus' character. This change happened not because 
the black a rts  were accepted in  Hungary (we have hardly any Hungarian oc
c u lt  te x ts  surviv ing from the period) but ra the r because people did not 
understand the ro le  and methodology of high magic.

To mention once more Marlowe's drama, we can fin d  these two aspects,
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the scholarly and the popular, in  tha t p lay, too : the scenes w ritte n  by 
Marlowe show a high degree o f soph is tica tion  and s e n s ib il i ty  to questions 
o f theology, philosophy and science. The scenes, on the other hand, tha t 
were probably inserted by fe llow  actors are more akin w ith the crude humor 
and p ra c tica l jokes of the Volksbuch.

As we have seen, those dabbling in  magic became almost autom atically 
accused of committing w itc h c ra ft. Another common charge against them was 
heresy, p a rtic u la r ly  e ith e r of Arianism, or o f Anabaptism. The fo llowers 
o f the la t te r  most stressed the d ic ta tes o f in d iv id u a l conscience, and 
urged nonviolence and separation of church and s ta te . The Renaissance 
magi, although stressed th e ir  pious aims, always preferred the ways of 
in d iv id u a l in te rp re ta tio n  o f re lig io n  to fo llow ing  the prescribed dogmas. 
Their indiv idua lism  was often fa r from the orthodox trends of theology so 
i t  was the easiest to deal w ith them by c a llin g  them he re tics . As Gessner 
wrote about Paracelsus:

I  know that most people of th is  kind are Arians and deny the
d iv in ity  of C h r is t . . .  (quoted by Jung 1983, 119).

In a s im ila r manner, John Dee's e d ito r, Meric Casaubon concluded 
tha t during the angelic conversations the English doctor lapsed onto the 
path of Anabaptist exaggerations.

From u n ive rs ity  to court: the case o f John Dee

In the documents o f ord inary w itc h c ra f t - t r ia ls ,  tha t is  in  the cases 
of burghers and v illa g e  people, the charge o f dogmatical heresy not too 
often occurs. The accusations claim more concrete actions such as pacting 
w ith  the d e v il, having intercourse with demons and doing in te n tio n a lly  
harm to other people. The charge of heresy needs theologians to decide 
about i t  so i t  usually involves a u n ive rs ity  environment. To c a ll an 
endeavouring magus a sorcerer, again supposes some in te lle c tu a l context, 
at leas t some general in te re s t in  matters o f science which generates sus
p ic ion  and envy. In a way we can say tha t the u n ive rs ity  produced a 
specia l kind of scho la rly  sorcery and heresy but soon a fte r  g iv ing b ir th  
to  i t ,  i t  turned against th is  in d iv id u a l, too dangerous-looking occult 
a r t .  Esoterism thus had to fle e  from the u n iv e rs it ie s , in  the d ire c tio n  of 
a r is to c ra tic  courts where ind iv idua l achievements could be be tte r regarded
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I t  is  w e ll known that while Renaissance science got in to  c o n f l ic t  w ith the 
conservative medieval u n iv e rs it ie s , i t  t r ie d  to reorganize i t s e l f  in 
p r iv a te  academies tha t were not depending on the church in s t i tu t io n .  Ihe 
r iv a l r y  o f the u n iv e rs it ie s  and the academies show a c le a r-cu t power 
s trugg le  and th is  was in  close connection w ith the patronage system of the 
Renaissance. While the u n iv e rs it ie s  enjoyed royal endowments they were 
also subject to church supervision and eventually lo ca l government contro l. 
Gn the other hand, the p riva te  academies were to ta l ly  independent except 
the in fluence  of the roya l or a r is to c ra tic  patron, many o f which them
selves were eccentric characters. Consequently, they qu ickly became reser
v o irs  o f various kinds o f free th inke rs , enthusiasts, unorthodox s c i
e n t is ts  .

In  Hungary and Transylvania, where there was no u n ive rs ity  thus the 
in s t itu t io n a liz e d  r iv a lr y  was much less dominant, and where the whole 
period o f the 16th century can be characterized by anarchy and p o l i t ic a l 
d e c lin e , quite na tu ra lly  gathered a c o lo rfu l and in te rn a tio n a l layer of 
in te rcon fess iona ls  and heterodox in te lle c tu a ls . I t  was p a r tly  the in te l
le c tu a l cu r io s ity  of the patrons -  in  harmony w ith the general mood fo r 
e so te ria  o f the Mannerist period -  p a rtly  th e ir  greed fo r gold tha t they 
ventured at supporting a l l  kinds o f wandering theologians, doctors, astro
logers and alchemists. As i t  is  w e ll known, the greatest o f a l l  these 
weird c o u rtly  menageries in  Central Europe was tha t of Rudolf I I  in  Prague,
but a lso Stephen Báthory's court in  Cracow, and the seat of the Tran-

22sylvan ian Princes a ttracted  th is  kind of fo lks .
One o f the most extraord ina ry characters of th is  class was Dr. John 

Dee, the English mathematician and conjuror who extensively tra ve lle d  in 
C entra l Europe and enjoyed the h o s p ita lity  and pro tection  of a number of 
ro ya l and a r is to c ra tic  courts . His younger years are w ell documented by 
monographs -  i t  is  known th a t he studied at Cambridge (1542-1547), then, 
a f te r  some time of Continental studies around 1550 he lectured at the 
U n ive rs ity  of Paris. During h is  continen ta l studies he got acquainted with 
the hermetic philosophy o f the I ta l ia n  and French neoplatonists and became 
more and more interested in  the o ccu lt. Being a s c ie n t is t ,  and also a neo- 
p la to n is t  philosopher and re lig io u s  enthusiast, quite n a tu ra lly , he had to 
face the accusation of sorcery and w itch c ra ft already in  h is  ea rly  univer
s i t y  years. F irs t in  1547, s t i l l  in  Cambridge, where he constructed a 
mechanical stage e ffe c t fo r  a student performance at T r in ity  H a ll. He 
managed to  f ly  up an a c to r, "where at was great wondring, and many
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vaine reportes spread abroad of the meanes how tha t was e ffec ted ". Later, 
in  1353, under the ru le  o f Queen (.Bloody) Mary, he was again suspected 
o f w itchc ra ft and in  th is  case we can observe an in tr ic a te  in te rtw in in g  
o f theolog ica l charges and p o l i t ic a l  issues -  Dee's fa te  w e ll exem plifies 
to  what extent the charge o f w itchcra ft was explo ited in  the power p o l i t ic s  
o f the age. Dee was -  probably r ig h t ly  -  suspected of having sympathies 
w ith  the Protestant party and personally w ith  Princesse E lizabeth. The 
easiest way to deal w ith him was the accusation of sorcery and w itch c ra ft 
and the fa lse witnesses immediately were ready to  report about personal 
harm brought upon them by the doctor: Dee and a ce rta in  Benger

23

"d id  calculate the K ing 's , the Queen's and My Lady E lizabe th 's  
horoscopes (and) are accused tha t they should have a fa m ilia r  s p i r i t ,  
which is  the most suspected, fo r tha t Ferrys, one of th e ir  accusers, 
had immediately on the accusation, both o f h is  children s tr ic ke n , the 
one with death, the other w ith b lindness".24

In  these years he was s t i l l  mostly in terested in  pure science (mathematics) 
and mystical philosophy but the u n iv e rs itie s  looked at him w ith  con
servative  suspicion. This is  how they reacted to Dee's most compact p h ilo 
sophical work, the Monas hieroglyphics (1564):

...concerning my booke, t i t le d  'Monas H ierog lyphics ' ,  against such 
Universitie-Graduates o f high degree, and other gentlemen, who there
fore dispraised i t ,  because they understood i t  n o t.25

Unorthodoxy was attacked not only by the u n ive rs itie s  but by the 
church - Catholic or Protestant a like  - ,  too. John Foxe's Acts and monu
ments (1563), which commemorated the Protestant martyrs, executed by the 
Catholic Mary, devoted some damaging remarks to  Dee. He was charged with
pacting with the Pope and ca lled "the arche coniurer" of the whole k ing- 

26dom. In his famous Mathematical Preface (1570) he tr ie d  to defend him
s e lf  w ith great determ ination:

And fo r ( . . . )  such l ik e  marueilous Actes and Feates, N a tu ra lly , 
Mathematically, and Mechanically, wrought and contriued: ought any 
honest Student, and Modest Christian Philosopher, be counted, & ca lled  
a Coniurer? ( . . . )  He tha t seketh in  the Creatures P roperties, and 
wonderful vertues, to  finde iuste  cause, to g lo r i f ie  the A e te rna ll,
and Almightie Cretaor by: Shall tha t man, be ( __) condemned, as a
Companion of the Helhoundes, and a C a lle r, and coniurer o f wicked and 
damned S p irites?  (Dee 1570, A i i . v - r ) .
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P icke ring  is  r ig h t when claims tha t "Whatever the cause o f the upsurge of 
the Conjuror Dee myth a t the end of the 1570s, the s itu a tio n  could only 
have been made worse by Dee's entry in to  angel magic in  1581". Soon 
a f te r  the s ta rt of angel conjurations w ith Edward Kelley he le f t  fo r  the 
con tinen t in  1583 and stayed there at various noble courts t i l l  1589. They 
t r ie d  to  make gold fo r O lbracht Taski, a Polish a r is to c ra t, and performed 
angel magic in  fro n t o f Stephen Báthory, the Polish king who e a r lie r  had 
been Prince of Transylvania. From Poland they sh ifte d  to Prague and tr ie d  
to  gain the favor of the eccentric  Emperor Rudolf I I .  Having fa ile d  in  
th is  attempt, the Englishmen stayed on the estate of a Czech magnate, 
V illá m  Ro^mberk.

A l l  throughout th is  time Dee was w rit in g  a most curious d ia ry , en
t i t l e d  A True and F a ith fu l Relation of What Passed fo r many Years Between 
Dr. John Dee and Some S p i r i t s . . . . This set o f documents of h is  angel con
ju ra t io n s  were published by a humanist scho la r, a doctor of d iv in ity ,  Meric 
Casaubon in  1659. The several hundred pages' True and F a ith fu l R e la tio n .■■
is  a valuable storehouse o f h is to r ic a l,  an thropo log ica l, and eso te ric  in -

28fo rm ation , s t i l l  i t  has not been re a lly  thoroughly examined by scholars.
Much remains to be said about the True and F a ith fu l R e la tio n .. .  but 

w ith in  the lim its  of th is  paper I  sha ll t r y  to  concentrate on one aspect: 
how the magus is  turned in to  a witch and h e re tic  in  the in te rp re ta tio n  of 
the pious but conservative scholar who represented both u n ive rs ity  and 
Church.

Meric Casaubon attached a 54 pages' Preface to Dee's " re la tio n s " , 
"Confirm ing the re a l i ty  (as to  the point of S p ir its )  of th is  Relation: and 
shewing the several good uses tha t a sober C h ris tian  may make of A l l"  (Dee 
1659, t i t l e  page). In th is  Preface he mostly concentrates on the questions 
whether (1) there were s p i r i t s  appearing to Dr. Dee and (2) i f  yes, what 
were th e ir  nature.

Casaubon had no doubts about the r e a l i ty  of the s p ir i ts  tha t ap
peared to  Dee's medium, Edward Kelley. But he took great pains to  prove 
th a t these s p ir its  were not good angels, ra the r d e v ils . He obviously 
fo llow ed  the path of opin ion of Luther and W illiam  Perkins. And in  th is
case, the person who got in  contact with them, according to our -  and also
Casaubon's -  d e fin it io n , has become a w itch . Though Casaubon shows some 
sympathy to Dee, he c le a r ly  indicates what he th inks of th is  kind of
w itc h c ra ft .  He says i t  is  nothing else but "pawning your soul" to  the 

29d e v il and soon he comes up w ith  the other common charge: heresy, specifi
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c a lly ,  Anabaptism. There are a number of places where he ascribes Dee's 
personal ch a ra c te ris tic  features or h is  philosophical s e lf-s te e r in g  to 
Anabaptism, fo r him a most serious heresy. For example the fo llo w in g  ex- 
ege tica l v is ion from Dee's angel-records is  commented by Casaubon as 
"Esdras again. Strange Predictions (but A nabap tis tica l, and fa ls e ) o f the 
destruction  of Kings and Kingdoms, w ith in  few years a f t e r . . . " . ^  And here 
are parts of the o r ig in a l en try . The speaker is  U r ie l, one o f th e ir  f re 
quent angel-guests:

Monday, Januarii 13. S te tin .
This moneth in  the fou rth  year, sha ll A n tic h r is t be known unto a l l  the 
world. Then s h a ll wo, wo, dwell amongst the Kings of the ea rth : For 
they sha ll be chosen a l l  anew. Neither sh a ll there any th a t ru le th  
now, or reigneth as a King. ( . . . )  l iv e  unto the end of the th ir d  year: 
But they sha ll a l l  p e r ish .31

Throughout the book Casaubon keeps on repeating the charge of Anabaptism 
what he combines w ith tha t of conjuring, or w itch c ra ft. He does not con
s ider Dee to be a wicked, Faustian character, rather a naive, deceived 
person who took the d e v il 's  jokes serious ly  and believed in  the godly na
tu re  of his con jurations. The reasons are obvious: from among the w a lls  of 
an English un ive rs ity  the noncomformist behaviour and the unorthodox way 
of th ink ing  could not be p o s it iv e ly  c la s s if ie d .

Conclusions

In sp ite  of the e f fo r ts  o f the Renaissance magi -  and many a modern 
c u ltu ra l h is to rians -  i t  is  fa r from se lf-e v id e n t to draw the l in e  between 
high magic, sorcery and w itch c ra ft. Because o f the theolog ical issues in 
volved, most pious occultism  could be in te rp re ted  as heresy, d issen t, and 
practices tempted by Satan. On the other hand, because of the s im ila r i t ie s  
of the philosophical background of the two, also in  re la tion  to the general 
cha rac te ris tics  of the organic world p ic tu re , high magic could eas ily  
lapse in  the te r r i to r ie s  o f the black a rts .

John Dee's angel magic is  a good example fo r  both cases. Often he was 
u n ju s tly  charged to be a he re tic  and a wicked conjuror. On the o ther hand, 
h is  professed interconfessionalism , and the medium, Edward K e lle y 's  
frequent revocations o f the angelic messages as wicked in te rve n tio n  of 
d e v ils , make one skep tica l about the p o s s ib il i t ie s  of c le a r-cu t d is 
t in c tio n s  between various p r in c ip le s , in te n tio n s , and practices.
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As fo r Hungary and East Central Europe, because of the backwardness of 
the system of higher education in  the region, and because of the dominance 
o f theo log ica l th ink ing  over s c ie n t if ic ,  we f in d  here comparably few 
examples of learned magic and in te lle c tu a l w itc h c ra ft.  On the other hand, 
th is  region, with i t s  f a i r l y  high degree o f to lerance and re lig io u s  fre e 
dom offered temporary asylum to heterodox in te lle c tu a ls  from Western 
Europe. They could s a t is fy  the in te lle c tu a l c u r io s ity  of the loca l magnate 
and a t the same time could w e ll f i t  in the vacuum of loca l c u ltu ra l power- 
p o l i t ic s .  Again, John Dee's career in  East C entra l Europe is  a good te s t 
case to  examine these tendencies.

Notes

1Thomas (1973: 517-701).

2Anglo (1977: 1-14).

3Thomas (1973: 518-519).

4S ir  Edward Coke's I n s t i t u te s ; quoted by Thomas (1973: 524).

^Thomas W ilson's Complete C hris tian  D ic tiona ry , 1612; quoted by Thomas (1973: 527). 
As fo r  the b ib lic a l re fe rences: "There sha ll not be found among you any one th a t maketh h is 
son o r h is  daughter to  pass through the f i r e ,  or^ th a t useth d iv in a tio n , or_ an observer of 
tim es, o r an enchanter, o r a w itch " (Peut. 18:10). "Thou s h a lt not su ffe r a w itch  to  l iv e "  
(Exod. 22:18).

^Anglo (1977: 4 ).

I  am quoting Doctor Faustus from Roma G i l l 's  e d it io n ,  London, 1965, Ernest Benn, 
The New Mermaids.

n
Cf. Yates (1964: 108); on Agrippa's re l ig io u s  in te n tio n s  Nauert (1965: 202).

^C f. the argumentation o f  Kocher (1962: 1 6 0 ff) .

10Kramer (1971: 20; P t. 1, Quest. 2 ).

11Kramer (1971: 21; P t. 1, Quest. 2 ).
12

The Yates-theses were a lready c r it ic is e d  from the view poin t o f h is to rians  o f science 
in  the la te  seventies ( c f .  Rossi 1975 and Westmann 1977), some more recent c r it ic is m  have 
a lready challenged the an th ropo log ica l and in te lle c tu a l foundations o f Frances Yates' argu
ments. Most severe o f these is  V ickers 1984. I t  has many good points but I  s t i l l  maintain 
th a t  a to ta l  re jec tio n  o f the importance of hermeticism would be as great a mistake as the 
u n c r i t ic a l enthusiasm over Yates' propositions was in  the e a rly  seventies.

13Dung (1983: 118).
14

As summarised by Seligmann (1971: 214).

33Dee (1570: A i i r ) .  Also re fe rre d  to by P ickering (1986: 7 ).

"^Quoted by Dung (1983: 119).

^Bornemisza (1955: 138).
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I О

Cf. Tolnai (1964); Vásárhelyi (1977); Szönyi (1978).
19

For the ea rly  stages o f th is  development see Baron (1982: passim).
20

Baron (1986: 31).
21

" In  general, the philosopher Faustus, who wandered about c h ie fly  in  Southern 
Germany, and whose patrons were C a tho lics , gradually became a renegade theologian and alumnus 
o f the foremost u n iv e rs ity  o f the Reformation movement" (Baron 1978: 84).

22
On R udolf's  Prague c f .  Evans 1973's thorough monograph. On alchemy at Báthory 's 

court see Bugaj (1976) and Zwozniak (1978) on the p o s itio n  o f the occu lt in  Transylvania 
c f .  O rient (1927); Szathmáry (1928).

23The Compendious Rehearsal. ■ ■ in  Autobiographical T racts o f Dr John Dee, Manchester, 
1851, pp. 5-6. Quoted by P icke ring  (1986: 7 ).

24
Calendar o f State Papers, Domestic, 1547-1580. Quoted by P ickering (1986: 4 ).

25
Compendious Rehearsal, p. 10, quoted by P ickering (1986: 7 ).

^P icke rin g  (1986: 7 ).
27

Pickering (Op. c i t . : 9 ).
28

R.J.W. Evans (1973) t r ie d  to  d i s t i l l  a l l  in fo rm a tion  from i t  concerning Dee's 
appearences in East-Central Europe and i t  was Shumaker's 1982 study which ventured a t an 
o v e ra ll evaluation o f th is  m a te ria l fo r  the f i r s t  tim e. Shumaker approaches and t r ie s  to  
exp la in  the psychological context o f th is  early and abso lu te ly  determined s p ir it is m  and con
cludes th a t the angelic conversations are nothing more than an extrapo la tion  o f the b e lie fs  
he had held throughout h is  career as a magus (op. c i t . ,  5 0 )" .

29Dee (1659: 34).

3°Dee (1659: l x v i ) .

31Dee (1659: 60).
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WITCHCRAFT AND POPULAR CULTURE IN PROTESTANT DEMONOLOGY: 
SOME CENTRAL EUROPEAN EXAMPLES

S tu a r t  C la rk  

Swansea

The papers being given at th is  conference are an exce llen t i l l u s 
t ra t io n  of the very wide range of current academic in te res ts  in  the h is 
to ry  of w itchc ra ft. But one area of the subject which has become re la 
t iv e ly  neglected is  'learned demonology' i t s e l f .  By 'learned demonology' I  
mean the be lie fs  about the d e v il, demonic magic and w itchcra ft which were 
held by the producers and communicators o f educated opinion in  the early 
modern period - th a t  is  to  say the natural philosophers and physicians; the 
ju r is t s ,  lawyers and magistrates; and, above a l l  perhaps, the theologians 
and clergymen. There are, I  th ink , three main reasons fo r th is  neglect. 
F ir s t ,  the decline o f t ra d it io n a l in te lle c tu a l h is to ry  has had the general 
e ffe c t of d isc red iting  the study of ideas, la rg e ly  because i t  found them 
only in  books and treated them as autonomous and se lf-exp lana tory . In  the 
f ie ld  of w itchcra ft stud ies i t s e l f ,  the fa c t th a t, fo r a long tim e, re 
search was based narrowly on demonological te x ts  and was also h igh ly 
ra t io n a lis t ic  in  in s p ira t io n , has made recent researchers unsympathetic to 
the subject of demonology. Second, there has o f course been another general 
s h i f t  o f in te res t away from the opinions o f the e l i te  and towards the 
liv e s  and experiences o f the more humble. This too has had the e ffe c t of 
making the theoris ings o f the demonologists seem much less s ig n if ic a n t 
than, fo r example, the magical elements in  popular cu ltu re . Th ird , the 
adoption by h is to rians  o f w itchcra ft of soc io log ica l and socia l anthropo
lo g ic a l perspectives, some of which have been h igh ly fu n c tio n a lis t in  

character, has also led them to neglect the question of what w itch c ra ft 
meant in  p a rticu la r c u ltu ra l settings - a question tha t cannot be answered 
unless demonology is  taken p a rtly  in to  account.

As a resu lt of th is  neglect, demonology is  s t i l l ,  I  th ink , being mis
understood. I t  is  true th a t we are no longer as ra t io n a lis t ic  in  our read
ings as were, fo r example, George Lincoln Burr and Henry Charles Lea, as 
w e ll as H.R. Trevor-Roper. But concepts o f w itc h c ra ft, espec ia lly  those
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expressed by magistrates and clergymen, are s t i l l  regarded as l i t t l e  more 
than ra tio n a lisa tio n s  o f w itch hunting. R e la tive ly  few tex ts  have been 
w e ll studied and d isproportiona te  a tten tion  is  s t i l l  given to the sceptics 
and opponents of w itch hunting; as though these somehow m erit more a t
te n tio n  than those who supported i t .  I t  is  s t i l l  often assumed th a t de- 
monologists discussed only one kind of w itch c ra ft -  the c la s s ic , h igh ly 
stereotyped diabolism of the sabbat. Above a l l ,  I  th ink , demonology is  
u su a lly  read out of con text. H istorians have fa ile d  to see th a t learned 
w itc h c ra ft be lie fs  were not sustained in  is o la tio n  and tha t they depended 
not merely on a set o f so c ia l and in s t itu t io n a l practices but on a range 
o f o ther in te lle c tu a l commitments -  s c ie n t i f ic ,  h is to rio g ra p h ica l, p o l i t i 
ca l and re lig ious .

I  want to suggest to  you tha t we should pay a lo t  more a tte n tio n  to 
demonology as one of the key ingredients in  the h is to ry  of w itc h c ra ft. And 
I  say th is  p r in c ip a lly  because, in  my view, the h is to ry  of w itc h c ra ft i t 
s e lf  ought to be conceived as, esse n tia lly , a h is to ry  of meanings. In te l
le c tu a l h is to ry  has, a fte r  a l l ,  been transformed in  the la s t ten years by 
the in fluence of l in g u is t ic s  and semiotics, and functionalism  has disap
peared as a governing p r in c ip le  in  the soc ia l sciences. Everywhere the 
s tress  is  now on the in s t r in s ic  meaning and s ign ificance o f the forms 
which constitu te  d if fe re n t cu ltu res and the changes they undergo. Socio
logy , anthropology and h is to ry  have come much more genuinely together as 
exercises in  the in te rp re ta tio n  of s ign ify ing  p rac tice . And i t  no longer 
seems possible to d is tin g u ish  between the 's o c ia l' h is to ry  o f external 
events and the 'in te l le c tu a l ' h is to ry  of in te rn a l ideas -  as i f  experi
enced re a l i ty  and l in g u is t ic  form were not en ta iled  by each other.'*' I t  
th e re fo re  ought to be possib le to w rite  a more un ified  C u ltu ra l h is to ry  
o f w itc h c ra ft in which the w r it in g  of demonological texts is  not seen as 
somehow less concrete, less re a l, less ’ s o c ia l1 than the hunting of 
w itches; and the hunting o f witches is  not seen as somehow less to  do w ith 
concepts and meanings than the w ritin g  o f demonological te s ts . Both these 
th in g s , and indeed every aspect of the h is to ry  o f w itchcra ft ought ( in  my 
view) to  be seen in  the same terms - as practices whose meaning was s itu 
ated contextua lly in  p a r t ic u la r  sets of c u ltu ra l conditions.

As an il lu s t ra t io n  of how demonology might take i t s  place in  a cultural
h is to ry  of w itchcra ft le t  me take the example of Protestant w itch c ra ft

2
w r it in g s , especially those by German Lutherans. Of course, these w ritin g s  
were insp ired pa rtly  by theo log ica l considerations and might be seen as
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th e o re tica l con tribu tions to the great European w itchcra ft debate. But to 
th ink  o f them only in  these terms would be seriously to misunderstand 
th e ir  s ign ificance and, espec ia lly , the view o f w itchcra ft they express. 
Far from in te lle c tu a lis in g  the subject, they were dominated by the demands 
of re lig io u s  reform. Here, what w itch c ra ft meant was inseparable from the 
experience of evangelical p ractice , while tha t practice was i t s e l f  con
s t itu te d  ( in  part) by a p a rtic u la r notion o f w itchc ra ft. The authors were 
usua lly  pastors or those in  a pos ition  to  influence the education and 
tra in in g  of clergymen. Many of them were also active in  d ra ft in g  new 
church ordinances, making v is ita t io n s , devis ing educational programmes and 
provid ing Lutheranism w ith  i t s  casu istry  and i t s  propaganda. But th is  is  
not so much the context fo r  th e ir  demonology -  i t  is  continuous w ith  i t .  
The re la tionsh ip  is  not one of te x t and context, but of te x t and te x t, 
both o f which require the same kind of in te rp re ta tio n . In form, tone and 
content there is  an id e n t ity  between a p a r t ic u la r  set of pastora l experi
ences and a p a rtic u la r in te re s t in  w itc h c ra ft.

Many Lutheran demonologies had been given as ind iv idua l sermons or 
series o f sermons and retained th is  form in  p r in t .  Their tone is  hom ile tic  
and d id a c tic  and they re ly  almost to ta l ly  on B ib lic a l support. They were 
addressed to a general lay audience ra the r than to academic s p e c ia lis ts . 
The s p ir itu a l and moral im plica tions o f w itc h c ra ft are stressed, not th e ir  
concrete m anifestations. T rad itiona l demonological topics such as trans- 
vection , metamorphosis and sexua lity  are ra re ly  treated and the sabbath in 
p a r tic u la r  receives few extended discussions. The pact w ith the d e v il is  
seen in  terms o f s p ir itu a l apostasy and damage to the soul, not physical 
a llegiance or the power to i n f l i c t  m alefic ium .

This is  because the subject of w itc h c ra ft was only re a lly  important 
to Lutheran demonologists at a l l  because o f i t s  relevance to the c le r ic a l 
experience of attempting to bring a new p ie ty  to ordinary people. I t  arose 
at a po in t of in te rsec tion  o f c le r ic a l and popular culture -  in  p a rtic u la r, 
at the po in t where two conceptions o f the o r ig in ,  nature and s ig n ifica n ce  
o f m isfortune came in to  c u ltu ra l c o n f l ic t  (needless to say, a c u ltu ra l 
account of w itchcra ft would not be merely a h is to ry  of meanings but a 
h is to ry  of contested meanings). There were two reasons fo r th is  c o n f l ic t .  
F ir s t ,  ordinary people blamed th e ir  a f f l ic t io n s  on local witches instead 
of on themselves. This, said the Lutherans, was a kind of hypocrisy and 
probably ou trig h t atheism. I t  undervalued the s p ir itu a l function  o f mis
fortune as a re tr ib u tio n  fo r sin and a te s t o f fa ith , and i t  questioned
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God's prov iden tia l co n tro l over a ffa irs . I t  even implied Manicheism, since 
i t  suggested a source o f e v i l  independent o f God. Second, and much more 
im portan t, ordinary people reacted to th e ir  a f f l ic t io n s  e ither by adopting 
th e ir  own coun te r-w itchcra ft an other remedies, or by seeking these from 
s p e c ia lis ts  in beneficent (o r  'w h ite ') magic. Th is , argued the Lutherans, 
was id o la try . I t  ignored the need fo r repentance and the bene fits  o f 
'bearing  the cross ', and i t  a ttribu ted  specious powers to the p ro te c tive  
or cu ra tive  properties o f persons, places, times and things.

In  concentrating on these two issues P ro testant pastor-demonologists 
were re a lly  w riting  c a s u is try  rather than pure demonology. They d id  not 
conceive of w itchcra ft in  terms of an organized a n ti- re lig io n  or as a 
phys ica l th reat; nor d id  they th ink i t  should be punished fo r these reasons 
( in  fa c t ,  they a l l  thought th a t, in physical terms, witches were u t te r ly  
powerless). For them w itc h c ra ft was esse n tia lly  a case of conscience ( eine 
gewissensfrage) in  which the fa ith  of the general populace was a t stake. 
The misfortunes a ttr ib u te d  to  w itchcra ft should re a lly  be the occasion fo r 
s p ir i tu a l  s e lf-s c ru tin y  and improvement on the p a rt of the v ic tim s; while 
the remedies commonly used against misfortune were themselves so much l ik e  
w itc h c ra ft that they s ig n if ie d  a major loss o f fa i th  on the part o f those 
who used them.

W itchcraft mattered to  Lutherans, then, because th e ir  church was 
engaged in  a campaign to  evangelise ordinary people. Consider the cases of 
th ree experts from Central Germany and the B a lt ic  region of L ivon ia . The 
f i r s t  is  Hermann Samson, clergyman in Riga from 1608 and superintendent- 
general of the Livonian church from 1622. He was inspector of the Riga 
schools and la te r professor of theology at the Gymnasium. For twenty years 
he ordained pastors, wrote church and school ordinances, held d ispu ta tions, 
made v is ita tio n s  and organized synods - as w e ll as conducting a f ie rc e  
polemic with the lo ca l Je su its , carrying out h is  own teaching du ties and 
w r it in g  on a wide range o f subjects. He was in  fa c t a classic reformer 
-  the 'E lia s ' of L ivonia -  and famous enough generally to be in v ite d  to 
p o s itio n s  in Hamburg, Rostock and Danzig. But he was also a c lass ic  pasto r- 
demonologist ; in 1628 he published at Riga Neun ausserlesen und wolge- 
gründete Hexen P red ig t. My other two examples are Bernhard A lbrecht, who 
stud ied  at Wittenberg and Jena, was a pastor f i r s t  in  Halle in  Saxony and 
la te r  in  Augsburg, and who published h is  Magja, Das is t :  C h ris tlich e r Be
r ic h t  von der Zauberey und Hexerey at Leipzig in  1628; and Johann Rüdinger,
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who preached at Ober-Oppurg and Weyra in  Saxony under the patronage of
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members of the Dresden cou rt, and who published his Decas concionum secun- 
da, de magia i l l i c i t a  at Jena in  1635.

A l l  three texts had s ta rted  out as weekly sermons; Samson's, fo r 
example, were given in  Riga cathedral. And a l l  three were the product of 
the evangelical experiences o f the authors. Samson complained th a t during 
h is  v is ita t io n s  of the Livonian parishes he had discovered much 'h o rr ib le  

s u p e rs t it io n ';  he was publishing h is  sermons to help h is  colleagues e rad i
cate sorcery from th e ir  congregations. What 'w itc h c ra ft ' means in  these 
te x ts  is  in  fac t any aspect of popular b e lie f and practice which reformers 
wished to proscribe -  but espec ia lly  the extensive re p e rto ire  o f tech
niques, recipes and r i tu a ls  fo r  good health, healing and f e r t i l i t y  ю г 
securing good fortune and preventing m isfortune, and fo r detection  and 
d iv in a tio n  which existed outside or along the borders of o f f i c ia l  re lig io n  
and yet constituted the p ra c tic a l dimension of what we tend to c a ll 
'popular c u ltu re '. Over these practices Samson, Albrecht and Rüdinger 
placed a g rid  of B ib lic a l categories derived from the Old Testament; not 
from Exodus x x ii ( 'D ie  Zauberinnen s o lls t  du n ich t leben lassen ') but from 
Deuteronomy x v i i i  ('Dass n ich t unter d ir  gefunden werde, der seinen Sohn 
oder Tochter durch's Feuer geben lasse, oder ein Weissager, oder ein Tage
wähler, oder der auf Vogelgeschrei achte, oder ein Zauberer, oder Beschwö
re r ,  oder Wahrsager, oder Zeichendeuter, oder der die Todten fra g e ') .  
I t  was common in  Protestant demonology to adopt these very categories as 
the framework fo r discussion. Of RLidinger's ten sermons, fo r  example, one 
is  devoted to the whole Deuteronomy te x t and the other nine to  the in d iv id u a l 

a r ts  i t  condemns -  'das Opffern oder gehen der Kinder durchs Fewer', 
'Weissagung', 'tagwehlung ' ,  'Verkündigung', 'bezauberung', 'beschwerung', 
'warsagung', ' zeichendeutung' ,  and 'Erforschung der Warheit von den Toden'.

To us, these are not practices which seem to have anything to  do with 
w itc h c ra ft; nor, ev iden tly , did those who used them th ink in  these terms. 
Nevertheless, the main purpose of Protestant demonology was to  argue that 
they were genuine w itc h c ra ft. The techniques, recipes and r i tu a ls  had no 
warrant in  Scripture; but they also had no natura l e ffica cy . Samson, A l
b rech t, and Rüdinger based th e ir  case not only on re lig io u s  grounds but on 
what was, in  e ffe c t, a natura l philosophy. Each th ing in  C reation, said 
A lb rech t, had i t s  na tu ra l p roperties and uses (seine Natur, Tugend, K ra fft 
und V errich tung '). But the v illa g e  conjuror, soothsayer, e xo rc is t and 
b lesser used things unna tu ra lly ; they used them to bring  about e ffec ts  
which they had no created power to  achieve. Magic and w itc h c ra ft were, in
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e f fe c t ,  iden tica l. They occurred, said A lbrecht, 'wenn man eine Creatur 
G ottes, als Kräuter, H o ltz , Stein, wort, Zeiten, stunden, gebärden, und 
dergleichen anderst gebraucht, oder andere wirckung darinnen suchet, denn 
es Gott v e ro rd n e t. . . '. '’ Using things in th is  way must always be demonic in  
p r in c ip le ;  fo r only the d e v il could provide the necessary e ffica cy . And i f  

a forbidden technique, re c ip e  or r i tu a l a c tu a lly  worked to bring about a 
re s u lt  then i t  was demonic in  fa c t; fo r there was simply no other way the 
re s u lt  could have come about. Those who used th ings unnatura lly, therefore, 
made a ta c it  or im p lic i t  pact with the d e v il -  'e in  heimliches verborgenes 
vertrawen zu dem bösen F e in d '. These German demonologists agreed w ith the 
Englishman William Perkins (Samson had read the La tin  trans la tion  of h is 
The Damned Art published a t Hannover in  1610) when he wrote: 'By witches 
( I )  understand not those on ly  which k i l l  and torment, but a l l  D iviners, 
Charmers, Juglers, a l l  W izards, commonly ca lled  wise men and wise women; yea, 
whosoever doe any th in g  . . .  which cannot be e ffec ted  by nature or a r t . '6

A good example o f what the pastor-demonologists ca lled  'w itc h c ra ft ' 
and o f how that term was extended to some o f the most mundane observances 
o f the countryside is  seen in  th e ir  a ttitu d e  to blessing ( 'd ie  Segnung'). 
C a re fu lly  separating out the approved uses -  fo r  example, between pastor 
and f lo c k , or before meals, or at the bed o f a dying person -  they con
demned a wide range o f misuses of holy words to  bring  about physical e f
fe c ts  -  fo r example, h e a lin g , protection from m alefic ium , and the prevent
ing  o f bad weather. They argued that since the d e v il wished above a l l  to 
subvert the re lig io n  o f the word, his f i r s t  task was to  corrupt the sense 
in  which words were e ff ic a c io u s . The power o f words was only semantic, 
depending on use and con text not on in tr in s ic  p rope rties ; the segensprecher 

who assumed that i t  was phys ica l was making a mistake about nature as well 
as f lo u t in g  God's laws. In  e ffe c t,  he was looking to the dev il fo r  the 
re s u lts  he expected. The 'observation of days' ( ' tagwehlung')  likew ise had 
i t s  l i c i t  uses - in  m edicine, in  ag ricu ltu re  and especia lly  in  re lig io n  
(th e  sabbath). But Samson and Riidinger devoted whole sermons to the pagan
ism and superstition in  tre a t in g  days (or hours) as prop itious or unpro- 
p it io u s ,  'welche n ich t in  der Natur ihre Ursach hat, sondern aus mensch
lichem  Aberglauben erdacht, und durchs Teuffe ls Betrug bestetige t i s t ,  wie 
der heydnischen Volcker Aussmerckung ' ?  A l l  forms o f d iv ina tion  were also 
o ffe n s ive  to these demonologists; exact foreknowledge could not, again, 
be defended n a tu ra lis t ic a lly  and i t  was obviously inconsistent w ith God's 
Providence and Revelation.
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These are the arguments tha t dominate these tex ts , and i t  is  c le a r from 
the ethnographic d e ta il alone tha t they embraced a considerable number of 
the techniques and observances o f popular cu ltu re . In e ffe c t,  demonology 
became a commentary on the every day behaviour of ordinary men and women 
and the s in  of w itch c ra ft became un iversa l. These Lutherans were concerned 
w ith  the s p ir itu a l predicament of anybody who, faced w ith a need or a mis
fo rtune  of any k ind, turned not to God or to  approved physical remedies, 
but to  the resources of popular t ra d it io n . This showed lack o f patience, 
lack of b e lie f and above a l l  lack of t ru s t  in  God; i t  there fore  involved a 
d ire c t trans fe r of s p ir itu a l a llegiance to the d e v il. This was a moral po
la r i t y  re flec ted  in  the continua l resort to two of the key role-models of 
the Old Testament -  the Job who trusted in  God and the Saul who consulted 
magicians. Hermann Samsom explained tha t while the c lie n ts  o f magicians did 
not make th e ir  own demonic pact they nevertheless ca lled on the d e v il via 
those they consulted. A lbrecht said th a t th is  was nothing else 'dann deng
T eu ffe i selbst umb h ü lffe  ansprechen, a ls  dessen Diener solche Leute s ind '. 
I t  was a s in  against God, C h ris t, the Holy Ghost and the angels; and i t  was 
a reversal of holy baptism, since i t  made men and women members o f Satan 
('Satans M itg liede r") instead of members o f C hris t. This was tru e  even i f  
they did not consult anyone but simply indulged in  th e ir  own p r iv a te , do
mestic blessings, conjurations and d iv in a tio n s . The log ic  o f the argument 
was tha t even the simplest c u ltu ra l transgression was a piece o f w itch
c ra f t  -  'w itc h c ra ft ' in  the sense established in  these p a r t ic u la r  tex ts .

I  have argued tha t demonology ought to  be looked at in  p a rtic u la r 
c u ltu ra l se ttings , and not simply as a blanket ra tio n a lis a tio n  o f witch 
hunting. In the case o f German Protestantism th is  means reading the de
monology of men l ik e  Samson, Albrecht and Riidinger as in te g ra l to  the practice 

o f re lig io u s  reform. This, I  th in k , has two consequences. F ir s t ,  we should 
not tre a t th e ir  w itch c ra ft w ritin g s  as con tribu tions to- the wider European 
debate on the physical powers of d e v ils , the physical re a l i ty  o f w itch
c ra f t  as a crime, and the need to punish witches in  the courts . This is  
the debate we associate w ith  Henri Boguet, Jean Bodin, Reginald Scot, and 
so on, and to which German Protestants also contributed - fo r  example, the 
Rhinelanders Johann Weyer and Thomas Erastus, and the Rostock lawyer 
Johann Georg Gödelmann. Instead, the tex ts  I  have been considering ought 
to be read alongside the general so terio logy and casuistry o f Lutheranism, 
alongside the sp e c ia lis t studies of 'magic' and 's u p e rs tit io n ' in  which 
Lutherans expressed th e ir  h o s t i l i t y  to popular cu ltu re , and alongside the



280 STUART CLARK

records of church v is ita t io n s  and other agencies o f parochial surve illance 
and reform. The f i r s t  o f these has been w ell s tud ied, and Gerald Strauss 
has made a special study of the th ird . But the second category has been 
neglected. I t  includes works l ik e  the fo llo w in g : a tre a tise  of 1564 en
t i t l e d  Confutatio magicae ac id o la tr ica e  consecrationis creaturarum, 
aliarumque horrendarum superstitionum by the Thuringian pastor and super
intendent general o f A lfe ld ,  Nicolaus Erbenius: Conrad P la tz 's  K u rtze r, 
Nottwendiger, unnd Wol]gegrundter bericht . . .  von der Grewlichen . . .  Sund 
dem Zauberischen Beschwören und Segensprechen o f 1565 (P latz was pastor of 
Biberach in  Württemberg); Christoph V ischer's E in fe lt ig e r  Bericht wider 
den . . .  Segen, damit man Menschen und Viehe zu Helffen vertmeinet o f 1571; 
the Westphalian reformer Hermann Hamelmann's 1572 study Der Segen und 
W ickerteu ffe l . . .  der C hrysta llen te u ffe i,  das i s t ,  Ein Bericht von dem 
Segen, Büssen, Wickern, Nachweysen, Teuffelsbeschwere, Chrystallensehers 
und Schwartzkünstlern; and Abraham Scu lte tus 's  Warnung fü r der Warsaqerey 
der zäuberer und sterngücker. Vischer's study, fo r example, was published 
at Schmalkalden where he was superintendent and concentrated on showing 
how ju s t  one item of popular behaviour, the blessing, when used super- 
s t i t io u s ly ,  contravened the f i r s t ,  second, th ir d ,  f i f t h  and eighth Com
mandments, the Creed, and the Lords prayer, as w e ll as going against the 
laws o f the Old Testament and the opinions o f a l l  the Church Fathers. Even 
though the word 'he xe re i' never appears in  th is  tra c t ,  i t s  conceptual 
basis and i t s  deta iled  arguments are id e n tic a l to  those found in  the de
monologies. For example, V ischer's question concerning the apparent bene
f i t s  o f blessings is  the one which underlies the whole Lutheran campaign 
against popular a ttitu d e s  to  fortune and m isfortune; 'Das is t  aber die 
frage , wo solche h ü lffe  her komme, von G ott, oder von der natúr, oder

9
vom T e u ffe l. ' My po in t is  th a t a tra c t l ik e  th is  i£  in  fac t a piece of 
demonology, since demonology was not re s tr ic te d  to  books dealing w ith what 
we c a l l  'w itc h c ra ft '.  Another way to i l lu s t r a te  th is  point would be to 
read Samson's Neun . . .  Hexen Predigt not in  connection with Bodin or Weyer 
but alongside the w ritin g s  o f h is Livonian colleague, the Kurland super
intendent Paulus Einhorn; he published h is  own study of 's u p e rs tit io n ' in  
Riga in  1627 e n tit le d  Wiederlegunge der Abgötterey und nichtigen Aber
glaubens, and a h is to ry  o f the Livonian re form ation, Reformatio gentis 
L e tticae  in  ducatu Curlandiae, also at Riga in  1636.

The second consequence o f trac ing Protestant demonology to re lig io u s  
reform is  that i t  emerges as a p a rtic u la r ly  good example of accu ltu ra tion .
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Important and v a lid  c r it ic is m s  have recen tly  been made concerning the 
notion o f accu ltu ra tion  when applied g lo b a lly  to c u ltu ra l change in  early  
modern Europe. But i t  remains a useful notion in  pa rticu la r contexts, and 
in  the p a rticu la r context I  have been describ ing i t  seems ind ispensib le . 
For in  in ten tion  (though not o f course in  achievement) Protestant demonol
ogy is  one o f the purest examples of c u ltu ra l p roscrip tion  to  be found 
anywhere in  early modern h is to ry . This is  because Lutherans aimed at a 
complete tra n s la tio n  o f the categories which shaped ordinary people 's ex
perience. C le rica l and popular lay b e lie fs  about fortune and m isfortune 
were placed at opposite ends of the spectrum of accoun tab ility . The d is 
t in c t io n  between a s p ir itu a lis e d  and a th is -w o rd ly  reading o f everyday 
l i f e  became to ta l.  Moral absolutism replaced the variab le , contingent 
m ora lity  of the countryside. The boundaries between natural causation, 
demonic causation and supernatural causation were redrawn, and a very wide 
range of everyday techniques, recipes and r i tu a ls  were denounced as having 
no e ffica cy  and no value. Everywhere the categories o f good and e v i l  were 
reversed. Witches t ra d it io n a lly  assumed by v illa g e rs  to be harmful in  
m a tte r-o f-fa c t physical ways were now said to be vehicles of s p ir i tu a l 
bene fits  brought by a be tte r understanding o f Providence and s in ; while 
those loca l healers and d iv iners  who brought much needed physical r e l ie f  
to v illa g e rs  were now said to be the rea l agents of the dev il and those 
who consulted them not C hristians but 'pagans' or 'heathers '. Nothing sums 
up th is  attempt to reverse popular c u ltu ra l assumptions be tte r than the 
continued re p e tit io n  in  the texts of the idea tha t i t  was be tte r to  d ie  in  
p ie ty  w ith God than to be healed by the d e v il 's  magic. A lbrecht: 'S o lté  
aber ein rechtschaffener C hris t n ich t tausentmal liebe r mit Gott Kranck 
und a rb e itse lig  seyn, a ls  m it den Teuffe i gesund werden? Solté er n ich t 
lie b e r  mit Gott sterben, denn mit dem Teu ffe l leben? ';10 Rüdinger: 'So lté  
aber e in Mensch n ich t tausendmal liebe r m it Gott Kranck und siech, a ls  mit 
dem Teuffe l gesund werden? . . .  Solté er n ic h t lie b e r mit Gott sterben, dann 
m it dem Teuffel leben? '11 Vischer: ' . . .  so i e in  C hrist . . .  lie b e r sterben, 

denn durch den zauberischen Segen und andere Teuffelsgespenste gesund
werden und leben ... Sterben gle ich deine K inder, so la u ff  n ich t zum Teuf- 

12f e i . . .  Here is  the heart of the d iffe rence  in  kind between the p re fe r
ences of many o f the la i t y ,  and the ambitions o f the agents o f accu ltu 
ra tio n  -  a d iffe rence which explains the la t t e r 's  lim ite d  success.
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Notes

1Toews (1987: 879-883).
2

For a fu l le r  account see C lark (1990).

^B iograph ica l d e ta ils  in  Allgemeine Deutsche Biographie (xxx: 312-315).

^A lb recht (1628: 22).

^ I b id . ,  pp. 10-11.

Perkins (1610: 255). The L a tin  tra n s la tio n  was Baskanologia. hoc est t ra c ta t io  de ne- 
fa r ia  a r te  vene fica .

7Rüdinger (1635: 110).
8 г
A lb rech t (1628: 248) c f .  Samson (1628), S ig. P iv  .

b is c h e r  (1571), S ig . H v i i iV.

10A lb rech t (1628: 47, 255).

^RLid inger (1635: 239).

^ V is c h e r  (1571) S igs. E i i i V-E iv r .
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THE PHILOSOPHER ANO THE WITCHES: AN EXPERIMENT IN CULTURAL HISTORY

C arlo  G inzbu rg  

Los Angeles

1. The anonymous philosopher mentioned in  the t i t l e  of my paper is  a 
great one - probably the greatest of the e n tire  f if te e n th  century: Nicho
las of Cusa. In h is  book Individuum und Kosmos in  der Renaissance Ernst 
Cassirer suggested tha t Nicholas of Cusa's  ph ilosoph ica l, theo log ica l and 
mathematical works had a powerful impact on I ta l ia n  humanists.^ This view 
was la te r on re jected by Eugenio Garin, who emphasized that Nicholas o f
Cusa to h is I ta l ia n  contemporaries was known above a l l  fo r his ro le  in  ec- 

2
c le s ia s tic a l a f fa ir s .  C erta in ly  Nicholas o f Cusa was fa r from being a 
pure metaphysician, uninvolved in  p o lit ic s .  Let us re c a ll the basic events 
o f h is  l i f e .  Born in  Kues, near T rie r, in  1400, he was a student at Padua, 
where he took h is  law degree in  1426; la te r  on became a p r ie s t; was sent 
to Constantinople in  order to organize the council fo r the un ity  w ith  the 
Eastern Church, which was then convened in  Ferrara and Florence in  1438- 
1439; became a ca rd ina l in  1449; was appointed bishop of Brixen (o r 
Bressanone) where he live d  between 1452 and 1458, s truggling against 
Sigismund of T iro l;  acted as governor of Rome in  1459, when pope Pius I I  
went to Mantua in  order to s ta r t a crusade against the Turks; went back to 
Brixen in  1460; died at Todi in  1464. Even the t i t le s  of some among h is  
works -  De concordantia ca tho lica , de pace f id e i ,  de docta igno ran tia , 
Id ió ta , Reparatio ka lenda rii -  re fle c t the wide range and complexity o f 

h is  re lig io u s , p o l i t ic a l ,  in te lle c tu a l commitments. The same complexity 
emerges from the te x t I  am going to deal w ith  here. I t  is  sermon d e liv e r 
ed by Nicholas of Cusa during the Lent of 1457, when he was bishop o f 
Brixen: a South T iro l town, which a fte r having been fo r centuries (as we 
w i l l  see) close to the border between German-speaking and Ita lian -speaking  
areas, was incorporated, a fte r  the F irs t World War, in to  another p o l i t ic a l  
e n t ity  -  the I ta l ia n  s ta te .

The sermon (which is  included in  N icholas o f Cusa complete works, 
published in  Paris in  1514) was based on a passage from the Gospel o f Luke 
(4 .7 ). In commenting on the words said by Satan to Christ in  order to

Akadémiai Kiadó, Budapest
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tempt him -  "Haec omnia t i b i  dabo", " I  w i l l  give you everything" -  Nicho
las  o f Cusa mentioned the case of two su p e rs titio u s  old women, l iv in g  in  a 
nearby va lle y . In mentioning the sermon, several scholars have emphasized 
Nicholas o f Cusa's m ild reaction , so d if fe re n t from the persecuting a t t i 
tude which was already p reva iling  at th a t time. Instead of p u ttin g  the 
su p e rs tit io u s  women to death as w itches, Nicholas of Cusa condemned them 
to  some l ig h t  penance, followed by an unspecified time to be spent in  ja i l .

The philosopher's lack of fanatic ism  is  ce rta in ly  remarkable: but I  
do not th in k  that h is  a tt itu d e  can be f u l l y  understood unless i t  is  placed 
in  i t s  proper context. This im plies, f i r s t  o f a l l ,  a deta iled ana lys is  of 
the sermon.

The te x t prin ted in  the Paris e d it io n  o f 1514 is  not complete. Un
fo r tu n a te ly , the c r i t ic a l  ed ition  of Nicholas of Cusa's works, s ta rte d  by 
Heidelberg academy many years ago, has published u n t i l  now only one volume 
of sermons and does not include the one I  am speaking about. My analysis 
w i l l  be based, there fo re , on one of the extant manuscripts - Vaticanus 
la t in u s  1245 - whose te x tu a l value is  enhanced by the presence o f some 
handwritten corrections by Nicholas o f Cusa him self. Now, a l l  the manu
s c r ip ts  I  have seen (inc lud ing  th is  one) d isp lay at the very beginning of 
the sermon a rather long passage which is  missing in  the prin ted e d it io n . 
Among other d e ta ils , i t  gives some a d d itio n a l circumstances which shed 
some l ig h t  on the otherwise obscure reference to " i l la s  mulieres vetulas 
ob fasc ina tione  notatas", "those old women notoriously involved in  charms". 
Nicholas o f Cusa says tha t three of them had been brought to him, probably 
by th e ir  parish p r ie s t, from Fassa Valley -  a mountain area which was part 
o f B rixen 's  diocesis -  in  order to be in te rroga ted . One had been acquitted; 
two had been in terrogated, e ith e r fo rm a lly  or in fo rm a lly .

I  came across th is  te x t when I  was working on a book on the o rig in s  
o f the w itches' sabbath, to be published next year in  I ta l ia n  ( S toria  
no ttu rna ) . For some time I  cherished the idea of adding to my evidence 
two w itc h c ra ft t r ia ls  performed by such an eminent personality l ik e  Nicho
las  o f Cusa. But my research in  B rixen 's  e cc les ias tica l archives was 
to ta l ly  unsuccessful. I  was forced to conclude tha t the two t r ia ls  -  i f  
they ever existed -  had been e ithe r lo s t  or destroyed. The only evidence 
o f the dialogue between Nicholas of Cusa, the great philosopher, and the 
two o ld  women from Fassa Valley, is  provided therefore by the form er's 
sermon. Before s ta rtin g  an analysis of th is  qu ite  exceptional document le t  
me s tress  i t s  l im ita t io n s . The te x t, w r itte n  in  Latin , is  obviously a
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tra n s la tio n , presumably prepared by Nicholas o f Cusa him self: the German 
o r ig in a l,  which was de livered to the crowd assembled in  B rixen 's  cathedral, 
is  lo s t .  Some, at le a s t, among the learned a llus ions  I  am going to discuss 
were presumably addressed to an audience qu ite  d iffe re n t from the o r ig in a l 
one. I t  seems sensible to regard them (as w e ll as the f i r s t ,  more p h ilo 
sophical part of the p rin ted  sermon) as la te r  accretions, added by Nicho
las  of Cusa when he co llec ted  and revised h is  sermons in  order to  publish 
them. They allow us to  reconstruct the in te lle c tu a l framework through 
which Nicholas of Cusa perceived the two women's confessions.

A goddess (they sa id) had appeared to  them by n ight. Her name was 
R iche lla . She asked them to swear obedience to  her and to renounce to the 
C hris tian  fa ith . Then they went to a place where some people danced, other 
people devoured babies who had been im perfectly  christened, and so fo rth . 
They had gone to the same place fo r several years, usually during the 
Embers. These were ju s t fo l l ie s ,  Nicholas o f Cusa said: sheer absurd ities  
insp ired  by the d e v il,  fa the r of a l l  s u p e rs tit io n . Before the b ir th  of 
C h ris t, he explained, the Devil had insp ired  many fa lse re lig io u s  cu lts : 
among them, the c u lt  o f Diana, the great goddess whose famous shrine in  
Ephesus is  mentioned in  a passage of the Acts o f Apostles. But -  he went 
on - "some hidden fo llow ers of Diana s t i l l  e x is t: men and women who 
believe (as the te x t reads) that in  ce rta in  n ights (c e rtis  noctibus) they 
have a jo l ly  time w ith her, honouring her as Fortune; in  vernacular lan
guage they are ca lled  Hűiden, from Hulda".

The tex t re fe rred  to by Nicholas o f Cusa was the so-ca lled  Canon 
episcopi -  a te x t which had been quoted fo r  the f i r s t  time (as fa r  as we 
know) by Regino o f Prüm, probably at the very beginning of tenth century; 
then quoted again, one century la te r, by Burchard of Worms; s t i l l  la te r 
included in  the famous c o lle c tio n  of canon laws by Gratian of Bologna. The 
canon condemned "those wicked women" who believe tha t " in  ce rta in  n ights" 
( c e r t is  noctibus) , r id in g  upon certa in animals, they go to some d is tan t 
places, fo llow ing Diana, the pagan goddess, whom they regard as th e ir  
master. According to the canon, a l l  these were fo l l ie s ,  phantasies in s p ir 
ed by the d e v il: the re fo re , the women who share these b e lie fs  should 
p u r ify  themselves by performing fasts and other penances. This re la t iv e ly  
m ild punishment as w e ll as the e x p lic it  re je c tio n  of the physical re a lity  
o f the nocturnal f l ig h ts ,  explains why, from the f if te e n th  century on, the 
Canon Episcopi was regarded as a nuisance by ecc les ias tica l and lay sup
porte rs  of the re a l i ty  o f the witches' sabbath. This im p lic it  reference to
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the famous canon already g ives us a clue of Nicholas of Cusa's a tt itu d e  
towards w itchcra ft.

To th is  id e n tif ic a tio n  i t  could be objected tha t neither the " jo l l y  
tim e" th a t the fo llowers o f Diana believed they were spending w ith  th e ir  
goddess ( " d e l i t ia r i " , the L a tin  text reads), nor the a llus ion  to  the 
goddess herse lf being honored as Fortune, are mentioned in  the Canon Epis- 
c o p i. But th is  objection can be easily  overcome. We know tha t the canon 
c irc u la te d  fo r centuries in  a large part of Europe in  s lig h t ly  d if fe re n t 
ve rs ions , which included, fo r  instance, the add ition  of synonyms to  Diana; 
names taken from loca l fo lk  b e lie fs , such as Herodiades, Herodiana, 
Perchta, Holda, Bensozia (the  la s t name being, probably, a corrup tion  of 
Bona Socia). These attempts to adjust the o ld  te x t to sp e c ific  lo c a l 
r e a l i t ie s  suggest that the b e lie fs  mentioned in  the canon were (o r were 
be lieved to be) s t i l l  a liv e .  The same a tt itu d e  was shared, as we have 
seen, by Nicholas of Cusa, who thought tha t "some hidden fo llow ers  of 
(Diana s t i l l  existed)".

Some scattered but strong evidence shows tha t in  la te  medieval and 
e a rly  modern times, in  an area including northern and cen tra l I t a ly ,  
France and some parts of Germany especially the Rhine region) a popular 
c u lt  centered on a nocturnal goddess did in  fa c t e x is t.  She was id e n t if ie d  
by in q u is ito rs , bishops and preachers, on the basis o f the Canon E p iscop i, 
w ith  Diana paganorum dea ("goddess of the pagans"). According to  the H is
tó r ia  Im p e ria lis , w ritten  around 1330 by a p r ie s t from Verona, Giovanni 
Mansionario, these b e lie fs  were shared by many lay men and women: but 
the involvement of males in  th is  c u lt seems ra th e r exceptional. In  M ilan, 
h a lf a century la te r , in  1390, the in q u is ito rs  condemned to death two 
women, S ib i l l ia  and P ie rina , who fo r several years (as they confessed) had 
paid homage, during ce rta in  n igh ts , to a mysterious goddess, whom the in 
q u is ito rs  called "Diana or Herodiades". S ib i l l ia  and P ierina, however (as 
fa r  as we can judge from the fragmentary su rv iv ing  evidence) ca lled  her by 
a d if fe re n t  name: "Madona Horiente". The in q u is ito r 's  d is to r t io n  also 
im p lied  an e ffo r t to in te rp re t a d is tan t c u ltu ra l r e a l i t y .4 The same 
e f fo r t  can be detected in  the sermon delivered in  Brixen by Nicholas of 
Cusa -  o r, more prec ise ly , in  the Latin tra n s la tio n  he personally prepared 
and rev ised .

2. "Having examined the two old women" Nicholas of Cusa wrote " I  
found them ha lf crazy ( sem ide liras) : they ignored even the basic tenets of 
the C h ris tia n  fa ith " .  But th is  conclusion, conceived in  purely negative
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terms, was immediately followed by a genuine attempt to shed some l ig h t  on 
the e lusive re lig io n  o f the two old women. Leaning on his own e x tra o rd i
nary learning Nicholas o f Cusa tr ie d  to  decipher th e ir  obscure confessions. 
Oiana and the Canon episcopi had provided a s ta rtin g  po in t: fo llo w in g  th is  
track  Nicholas of Cusa remarked tha t Diana, sometimes id e n t if ie d  with 
Fortuna, had been ca lled  by the two old women, in  th e ir  i ta l ia n  d ia le c t, 
"R iche lla , tha t is ,  the mother of richness and good luck". But two hundred 
years e a r lie r  W illiam o f Auvergne and Vincent o f Beauvais had mentioned in 
th e ir  encyclopedias a c u lt  which was also centered on a nocturnal goddess: 
Abundia or Habonde. Peasants used to give o ffe rings  to her, in  order to 
get richness and p rospe rity . According to a passage (mentioned by Nicholas 
o f Cusa as w e ll) from the l i f e  of Saint Germain of Auxerre included in  the 
Legenda aurea, the well-known c o lle c tio n  o f sa in ts ' live s  w r it te n  in 
th ir te e n th  century by Jacopo of Varazze, food and drinks were usually 
o ffe red  to some in v is ib le  beings as w e ll, ca lled  bonae res, th a t is  "good 
th in g s " .

As we have seen, the close s im ila r i ty ,  both in  name and in  content, 
between Abundia and R ichella  (as w ell as, im p l ic i t ly ,  between both o f them 
and the bonae res) was immediately recognized by Nicholas of Cusa. Looking 
backward, his comparative approach seems su rp ris in g ly  fa m ilia r to  us -  not 
so d if fe re n t,  a fte r a l l ,  from the approach we, as h is to rians , use in  our 
research. But Nichols of Cusa is  not our contemporary. His to le ra n t a t
t itu d e  towards the two old women from Fassa Valley cannot be la b e lle d  as 
"en lightened". As he explained to h is  Brixen parishioners, the b e lie f  in 
the effectiveness of magic seems to suggest tha t the devil is  more power
fu l  than God: moreover, the d e v il's  cause is  helped by the r is e  o f the 
w itches' persecution, in  so fa r as i t  im p lies that some crazy, but 
thoroughly innocent women can be put to death. I t  is  better to  be cautious, 
he concluded: otherwise we would spread the e v i l  in  try ing  to uproot i t .  
These remarkable statements become more c lea r when we read /the b i t te r  
rh e to r ic a l question which introduced them. A fte r a l l ,  Nicholas o f Cusa 
asked h is  parishioners, are not C hris t and sa in ts  addressed in  these moun
ta in s  only fo r the purpose of ge tting  more richness, more crops, more l i v 
ing stocks? In a s im ila r s p i r i t ,  he im p lic i t ly  suggested, the two o ld  women 
from Fassa Valley had addressed themselves to R ichella.

3. Thus, according to Nicholas o f Cusa, praying to God fo r  merely 
m ateria ls  goals was not so d if fe re n t from praying to the d e v il.  The gap 
between th is  austere re lig io n  and the peasant c u lt centered on R iche lla ,
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"mother of richness and good luck", seems very wide indeed. I t  is  a l l  the 
more remarkable tha t N icholas of Cusa tr ie d  to  overcome i t .  But h is  eru
d it io n  and his compassion were not enough. In  the end, that obscure fem i
nine re lig io n  was to  remain a mystery to him.

I t  is ,  of course, not less mysterious to  us: f i r s t  of a l l ,  because 
the available evidence about i t  has been f i l t e r e d  by foreign eyes, usua lly  
fa r  less sharp than N icholas of Cusa's. But even a d is tan t perspective can 
sometimes be en ligh ten ing . An exemplum included in  a sermons' c o lle c t io n , 
preserved in a f i f te e n th  century mansucript o f the Breslau U n ive rs ity  
L ib ra ry , te l ls  the s to ry  o f an old woman who, ly in g  unconscious in  her bed, 
opened her arms, threw o f f  a pot of water which she had previously o ffe red  
to  Herodiana (one o f the many synonyms of the nocturnal goddess) and f e l l  
on the ground. The ir o n ic a l adjective - " la e ta " ,  happy - used by the 
anonymous clerk in  order to  describe the o ld woman's s i l ly  joy in  fro n t of 
her goddess, shed an unexpected lig h t on the deep emotional im p lica tions  
o f these elusive peasant c u lts .

Some of these im p lica tio n s  can be detected also in the sermon I  am 
speaking about. So fa r  I  have tr ie d  to read th is  text as evidence of 
N icholas of Cusa's a t t i tu d e  towards su p e rs titio u s  b e lie fs . But the same 
te x t  can be also taken as evidence - a lb e it in d ire c t  and fragmentary -  of 
the b e lie fs  themselves. This statement seems fa r  from obvious. Several 
scholars have mentioned the sermon, but none o f them have tr ie d  to read i t  
in  th is  perspective. A male philosopher seemed to  be, by d e fin it io n , more 
in te re s tin g  (or more h is to r ic a l ly  relevant) than two old, ignorant peasant 
women. But i f  we re je c t  such assumption, a l l  pa rties  involved in  th is  
extraord inary dialogue look equally re levant -  which does not mean, of 
course, equally accessible to  us.

4. As a dialogue, i t  must have been a d i f f i c u l t  one, fo r c u ltu ra l 
and l in g u is t ic  reasons as w e ll. According to  Nicholas of Cusa, the two 
women spoke I ta lia n : presumably the I ta lia n  d ia le c t  which is  s t i l l  spoken 
in  the Fassa va lley . The p o s s ib il ity  that N icholas of Cusa asked fo r  an 
in te rp re te r (as sometimes the inqu is ito rs  d id  in  F r iu l i  one century la te r )  
in  order to understand the two women, cannot be dismissed. But even w ith 
out th is  additional element o f potentia l d is to r t io n ,  any reconstruction of 
the two old women's b e lie fs  is  bound to be in d ire c t  and (at least in  th e ir  
most id iosyncra tic  elements) conjectural. However, the basic elements 
emerging from the sermon fo llo w  a well-known p a tte rn . As we have seen, the 
close s im ila r ity  among R iche lla , dame Habonde and other nocturnal god
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desses -  whose c u lt ,  mostly feminine, had been the target o f c le r ic a l 
re b u tta ls  since the Middle Ages -  had not been missed by Nicholas o f Cusa. 
This older core was wrapped in to  a layer o f more recent, diabolical be lie fs . 
A s im ila r  tra n s it io n , from e a r lie r  c u lts  re la ted  to nocturnal goddesses to 
the w itches' sabbath stereotype centered on the Devil, had emerged fo r the 
f i r s t  time on both sides of the Alps in  the second h a lf of the fourteenth 
century. F if ty  years a fte r Nicholas o f Cusa's  sermon the same development 
took place in  Fiemme Valley, not fa r from Fassa, where the two o ld  women 
liv e d ; two hundred years la te r ,  in  Scotland. A l l  over Europe, the w itches' 
sabbath stereotype was imposed, by a s t r ik in g ly  s im ila r process, upon a 
layer o f even more s tr ik in g ly  s im ila r b e lie fs . In my book S to ria  notturna 
these conclusions are based upon the ana lysis o f a large evidence. Here I 
w i l l  l im i t  myself to discuss two small d e ta ils  of Nicholas o f Cusa's 
sermon, in  order to show some im p lica tions  (which seem qu ite  re levan t) 
o f them.

Several women from Fiemme Valley, accused of being witches, were put 
on t r i a l ,  between 1505 and 1508. In court they spoke at length about a 
goddess, ca lled by them la  donna del bon zogo, "the Lady of the good play", 
and id e n tif ie d  by the judges in  Trent (on the basis of the Canon ep iscop i) 
as Herodiades. According to Margherita, also ca lled  Tessadrella, she had 
two stones besides the eyes, one on each side, which could be opened and 
shut at her w i l l .  Another woman, Caterina d e lla  Libra from Carano, gave a 
s l ig h t ly  d if fe re n t descrip tion of the same mythical being: "she had a 
black band around her head and two stones on each side, over her eyes and 
ears ( dinanzi le  orecchie e t occhie) , in  order to prevent her from seeing 
and hearing: because what she sees or hears, tha t she wants fo r  h e rs e lf" . 
"She f l ie s  in  the a ir "  Margherita de ll'A gno la , also called Tommasina, said 
"and she has two stones besides her eyes, one an each side, in  order to 
prevent her from seeing: because i f  she could see everything, the e n tire  
world would be damaged". Convergences and small varia tions l ik e  these are 
obvious, inso fa r as they come from people l iv in g  in  the same area. More 
su rp ris ing  is  a descrip tion o f the "Lady o f the Play" having "eyes as big 
as p la te s ", provided in  the same years by a woman, also accused o f being a 
w itch , l iv in g  in  a nearby va lle y , F ie ' a lio  S c il ia r .  Those "eyes as b ig  as 
p la tes" look lik e  a s im p lifie d  version o f the goddess' b izarre  ornaments 
(the two stones covering her eyes and ears) recorded in  Fiemme Valley. 
More p rec ise ly , a misunderstanding -  e ith e r by the defendants, or by the 
judges, or by the notaries -  based on a verbal description o f the goddess'
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physical appearance, but even the obscure a llu s io n  to the stones covering 
the goddess' eyes and ears seem to be a d is to rte d  reception of an e a r l ie r ,  
much more v iv id  d e sc rip tio n , which conveys the d is t in c t flavour o f an 
e cs ta tic  experience. In  1457 the two old women from Fassa Valley to ld  
Nicholas of Cusa th a t R iche lla  had come to  them by n ight. They had not 
been able to see her face "being prevented by the protruding parts o f a 
sem i-c ircu la r ornament attached to her ears" ( propter quasdam protensiones 
cuiusdam sem ic ircu la ris  ornamenti ad aures a p p lic a t i) .

5. Are sp e c ific  morphological s im ila r i t ie s  necessarily re la ted  to 
h is to r ic a l links? S to ria  no ttu rna , my book on the o rig ins  of the w itches' 
sabbath, t r ie s  to answer th is  question, by analyzing a large amount of 
evidence from the Eurasian continent over a period of three thousand years 
I  cannot give here de ta ile d  examples o f myths and r itu a ls  which would 
exemplify these outstanding (and th e o re tic a lly  challenging) c o n tin u it ie s . 

I  w i l l  say only tha t the dangerous, aggressive eye ascribed to the "Lady 
of the Good Play" in  Fiemme Valley (as w e ll as in  other places l ik e  
Ferrara) echoed s im ila r  t r a i t s  displayed by morphologically re lated m ythi
ca l beings, l ik e  Artem is, as w ell as by characters o f the European fo lk lo re , 
l ik e  the S lavic V i j ,  whose deadly eyes were covered by enormous eye lids ."’ 
In the case of Artemis the evidence fo r a h is to r ic a l (as w e ll as 
morphological) co n tin u ity  seems very strong. The idea that the s im i la r i
t ie s  between R ichella and the "Lady of the Good Play" implied some h is 
to r ic a l l in k  is  even easier to  accept. Women from nearby valleys went on 
fo r h a lf century (and possib ly much longer) ta lk in g  - but ta lk in g  about 
what? The graphic q u a lity  o f th e ir  descrip tions seems to imply two d i f 
fe ren t (but in te rtw ined) kinds of experiences: verbal d iurna l conver
sations re la ted to non verbal nocturnal ecstas ies. An ecsta tic  f e r t i l i t y  
c u lt  was s t i l l  a live  among male and female peasants in  la te  s ixteenth cen
tu ry  F r iu l i ,  as I  showed in  my book I  benandanti (Torino, 1966). Nicholas 
of Cusa's sermon suggests th a t an ecs ta tic  peasant c u lt ,  also centered on 
f e r t i l i t y ,  had existed in  a nearby region one century e a r lie r .

The sermon can be regarded as the la s t (and only surviving) l in k  of 
a much longer chain o f evidence. Behind i t s  la t in  te x t we must assume a 
speech in  German, which would have provided some account of the mumbling 
words, possibly trans la ted  by an in te rp re te r, by which two presumably 
scared old women t r ie d  to describe in th e ir  na tive  d ia lec t the ex tra 
ord inary event they had experienced, l ik e  a sudden flash , some years 
before -  the nocturnal appearance of R iche lla .
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6. Notwithstanding th is  series of p o te n tia lly  d is to rtin g  mediators, 
however, some unpredictable fragments of th a t e cs ta tic  experience have 
reached us. The two old women -  Nicholas of Cusa explained in  h is  sermon - 

said tha t R ichella had ha iry  hands (dicunt earn habere irsu tas manus): with 
her hand she had touched th e ir  cheeks. A German scholar, who eighty years 
ago wrote a short a r t ic le  on the sermon I  am analyzing, found th is  sen
tence d e f in ite ly  shocking. Irs u ta s , "ha iry " -  he decided -  should have 
meant something e lse: e ith e r "naked" or "rough". ^

We can safe ly re je c t such a preposterous suggestion. The p o s s ib il ity  
th a t R ichella , the nocturnal goddess, had a b e a r-like  appearance, seems 
very strong indeed. A b e a r-like  goddess was worshipped in  the second or 
th ird  century A.C. on the other side of the Alps. A woman ca lled L ic in ia  
S a b in illa  inscribed her name - A rtio  -  on a small bronze group, found in 
Switzerland, not fa r from Berne, in  which the goddess has been represented 
both in  animal and human form. But a recent re s to ra tio n  has shown tha t the 
woman is  a s l ig h t ly  la te r  add ition : in  the o r ig in a l group the goddess had 
been represented only in  animal form, as a bear. Her name, A rtio , has been 
connected to a con jectu ra l C e ltic  word -  *artos -  as well as to an old 
I r is h  word, a r t . So fa r we are on a safe ground. Much more uncertain is  
the re la tionsh ip  between A r t io , the C e ltic  goddess, and the Greek Artemis, 
which the Romans id e n t if ie d  w ith Diana. The p o s s ib i l i ty ,  raised many years 
ago, tha t Artemis h is to r ic a l ly  derived from A r t io , tha t is  from a ce lto - 
i l l y r ia n  goddess brought in to  Peloponnesus by Dorian invaders, has s t i l l  
some serious supporters. They maintain tha t words l ik e  Ate-m i-to and -A- 
t i-m i- te  inscribed on some Pylos tab le ts  -  tha t is ,  w e ll before, the so- 
ca lled  Dorian invasion (X I I I  century B .C .), i f  i t  ever took place - 
should not been necessarily referred to Artemis. In fa c t, the existence of 
a close connection between Artemis and bears has often been emphasized by 
h is to rians  of Greek re lig io n . The famous passage from Aristophanes' 
L y s is tra ta , in  which a woman re ca lls  the time she spent as a young g i r l ,  
"p laying the she-bear in  a sapphron-coloured dress" at Artemis' sanctuary 
a t Brauron, has been frequently  mentioned in  th is  context, as w ell as the 
s to ry  of C a llysto , the nymph transfomed by Artemis in to  a she-bear. Even 
the popular etymology suggesting that Artemis would derive from a rk tos , 
she-bear, although l in g u is t ic a l ly  untenable, po in ts in  the same d ire c tio n . 
R ich e lla 's hairy hand, caressing the wrinkled cheeks of the two old women, 
would then re in fo rce  in  a t ru ly  unexpected way the id e n t if ic a t io n  with 
Diana (or Artemis) suggested by Nicholas o f Cusa. His e ru d itio n , h is
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in s ig h t allowed him to look deeply in to  tha t strange peasant re lig io n  
which was so foreign to him.

7. We can imagine the two old women from Fassa Valley speaking about 
R iche lla  in  fron t of th e ir  bishop. From the height of h is  power and 
lea rn ing  he tr ie d  to convince them to give up th e ir  absurd b e lie fs . They 
d id  no t. In his sermon Nicholas o f Cusa spoke w ith some astonishment of 
those "o ld , crazy, greedy women". As we know, the poor women regarded 
R iche lla  as "the mother o f richness and good luck". But "greed" alone 
( to  use Nicholas of Cusa's contemptuous word) cannot explain th e ir  deep 
and stubborn attachment to the mysterious goddess who p e rio d ic a lly  v is ite d  
them in  ecstasy.

Let me emphasize again th a t the two old women's words and gestures 
have been f i l te re d  - tha t is ,  d is to rted  and c la r if ie d  as w e ll -  by the 
b ishop 's  perception. We can capture a fa in t  echo of those obscure b e lie fs  
using the framework provided Nicholas of Cusa's  sermon as w e ll as try ing  
to go beyond i t .  The sermon i t s e l f ,  there fore , can be considered a d ia
lo g ic  te x t ( in  the sense suggested by M ikhail Bakhtin) in  so fa r  as i t  
conveys a clash of two d if fe re n t cu ltu res . Both the dialogue and the im
p o s s ib i l i ty  of a dialogue between Nicholas of Cusa and the two old women 
are re levant to us.

Notes

X f .  Cassirer (1935: 79 f f . ) .

2C f. Garin (1961: 393-395).

See now Ginzburg (1989: 70 f f . ) .

^ Ib id .  pp. 65 f f .

^See Gogol's short ta le  V i.j ( I  owe th is  reference to  the kindness o f А.Л. Gurevich). 

^Ginzburg (1989: 107 f f . ) .
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THE WHITE SABBATH AND OTHER ARCHAIC PATTERNS OF WITCHCRAFT4

Gustav H enningsen 

Copenhagen

1. Observations on Chronology and Geography

During the seventies we have come to know a great deal about European 
w itch persecution and i t s  chronology. But we should not fo rge t tha t the 
persecution was only a symptom of the presence of b e lie f in  w itches; what 
th is  meant at the d if fe re n t times and places is  s t i l l  a big question. In 
fa c t, the h is to ry  and geography of European w itchc ra ft is  s t i l l  a f ie ld  
where our ignorance is  embarassing and where our knowledge is  bound to be 
lim ite d , depending as i t  is  on the t r i a l  records which genera lly  co n s ti
tu te  an oblique angle to the loca l b e lie fs  system. To take the case of 
Denmark our w itch t r ia ls  usually concentrate on the theme of maleficium. 
and only occasionally reveal the existence of counter w itc h c ra ft and 
legends about witches, a lb e it  the w itches' sabbath. Folklore records of 
the la s t hundred and f i f t y  years, however, demonstrate the existence of
an elaborated system of b e lie fs  and s to rie s  about witches, in c lud ing  no-

2
tions  about the sabbath which are to ta l ly  absent from the t r i a l  records. 
Did these notions also e x is t at the time o f the witch t r ia ls  in  16th and 
17th century Denmark? Or were they added in  the 18th or 19th century when 
popular magic was s t i l l  flo u r ish in g  and the main occupation o f cunning men 
and women s t i l l  was to con tro l the lo ca l witches? I t  is  d i f f i c u l t  to know
fo r ce rta in , but I  would in s is t  on the importance of making th is  kind of
comparison between contemporary fo lk lo re  and h is to r ic a l records o f the 
Early Modern period, inc lud ing  the regions where ju d ic ia l records are poor 
on fo lk lo r is t ic  aspects or where ju d ic ia l records are t o ta l ly  lacking
because there was no persecution of w itches. Only in  th is  way w i l l  i t  be
possible to reconstruct the geography o f the popular magical universes

The Svend Grundtvig and Axel O lr ik  Foundation supported my p a r t ic ip a t io n  in  the 
Budapest conference 6 th -9 th  Sept. 1988 w ith  a tra v e l grant fo r  which I  wish' to  express my 
g ra t itu d e .

Akadémiai K iadó, Budapest
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which lik e  languages and d ia le c ts  divided Europe at the time of the w itch 
persecution.

Our knowledge o f th is  map of popular m e n ta litie s  is  s t i l l  very frag 
mentary, I  would l ik e ,  however, to draw a tte n tio n  to the parts of Europe 
where w itchcra ft is  la ck in g . Thus in the southern regions of the Iberian 
peninsula misfortune is  explained in terms o f sorcery, fo r instance oc
casioned by someone pinch ing a waxpuppet w ith  needles or other kinds of 
magical techniques, but never in  terms o f w itc h c ra ft. 'E v il people' in  
Andalucia did not f l y  to  n ig h tly  gatherings w ith  the Devil, did not turn 
in to  animals and haunt the houses of th e ir  neighbours to suck the blood of 
th e ir  ch ild ren; nor were th is  kind of people thought to be bom or equipped 
w ith  some personal magical power to do harm. In  southern Spain we do not 
f in d  w itchcra ft in  the anthropological sense o f the word and consequently 
a t the time of the In q u is it io n  there were no w itch  t r ia ls  but hundreds of 
t r i a l s  fo r sorcery. Northern Spain on the con tra ry  has a deep-rooted t r a 
d it io n  fo r w itchcra ft and here the In q u is itio n  kept try in g  endless series 
o f witches along w ith  ord inary  sorcerers, wise women and other magical 
agents; however, w ith remarkable few death sentences.^

For I ta ly  we may no tice  the same d iv is io n : A northern region w ith 
both w itchcra ft and sorcery, and a southern one w ith only sorcery. But 
there  is  an important d iffe rence  from Spain: In  southern I ta ly  and in 
S ic i ly  we find  special kinds of magical agents equipped with powers of 
transform ing themselves in to  animals, of f ly in g  and of curing and divin ing. 
These people, however, have nothing to do w ith  w itches, they were h igh ly 
estimated by the lo ca l population who considered them as benefactors to 
so c ie ty . They are s t i l l  to  be found in  remote parts  of the Mezzogiorno. 
but I  ignore to what extent they have been stud ied, so I  w i l l  turn to  the 
In q u is it io n  records o f the 16th and 17th century fo r  a b r ie f descrip tion  

o f the b e lie f system. In  the Kingdom of Naples they were called ianare ( " fe -  
mina ehe vada Iana ra "),^  but what I can re fe r about them stems from the 
records of the Spanish In q u is it io n  in S ic ily  where they were ca lled donna 
de fuera (Spanish form o f the S ic ilia n  donni d i fuo ra ) . The l i t e r a l  trans
la t io n  is  'women from o u ts id e ',  but a donna d i fuora also happens to be 
the S ic il ia n  word fo r fa i r y .  So in  order to b e tte r understand the meaning 
we could trans la te : " f a i r y " .  In other words these magical agents, almost 
exc lus ive ly  women, were la b e lled  " fa ir ie s "  because they specia lized in 
curing a l l  illnesses caused by the fa ir ie s  on human beings as w ell as on 
animals.
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This fa iry  c u lt  is  also found in  Greece and the greater part o f the 
Balkan Peninsula and we continue to find  i t  in  the eastern and southern 
Mediterranean cu ltu res where a kind of specia lized magical agents cure a 
series of diseases by acting as interm ediaries between the human world and 
the world of the jnun (s ing , j in n ) .  ̂ We might continue our round trip  to 
another European periphery where witch t r ia ls  were almost to ta l ly  absent: 
Ire land . This is  also an area dominated by a strong b e lie f in  fa ir ie s  and 
by healers acting as interm ediaries. And from 16th century Wales we f in d  a 
pastor complaining about "swarms of soothsayers and enchanters" who claim 
" th a t they walk on Tuesdays and Thursdays a t n igh t w ith the fa ir ie s  o f whom 
they brag themselves to  have th e ir  knowledge. These sons of B e lia l,  who 
should die the death (L e v it. 20.6) have in c ite d  such an astonishing reve r
ence o f the fa ir ie s  in to  the hearts of our s i l l y  people, that they dare 
not name them without honor". Unfortunately the good p ries t did not give 
more d e ta ils  of the Welsh fa iry  c u lt .  To gather an impression o f what i t  
could have been l ik e  we may d ire c t ourselves to i t s  contemporary counter
part in  S ic ily  described in  great d e ta il by the Spanish In q u is it io n .

2. The White Sabbath

The fo llow ing  is  a b r ie f o u tlin e , a repo rt on the S ic ilia n  dona de 
fuera in  the 16th and 17th centuries published elsewhere.^ In q u is it io n  
court in  Palermo conducted almost a hundred cases against men and women 
who served as mediators between the fa iry  world and the human world. In 
the reports o f the hearings which generally were conducted w ithout to r tu re  
we fin d  the accused explaining to the in q u is ito rs  tha t they are organized 
in  loca l companies o f 12, 30 or 33 people who -  in  s p ir i t  -  go out on 
ce rta in  nights o f the week to jo in  with the fa ir ie s ,  who are b e a u tifu l 
women clad in  white, but whose non-human nature is  revealed by animal fee t 
or a t a i l .  The fa ir ie s  are usually seven in  number and one of them is  the 
Fairy Queen. She is  also known as "La Matrona", "La Maestra" or "The Greek 
Lady". Sometimes they ride  to the meetings on b i l l y  goats, sometimes they 
ju s t go suspended in  the a ir .  The main a c t iv i ty  during these n ig h tly  
gatherings is  the v is i t  to the houses o f the loca l town or v il la g e . 
Together w ith the fa ir ie s  the dona de fuera enter in v is ib ly  l ik e  a wind 
and a fte r  re jo ic in g  by dancing and singing, by dressing up in  f in e  clothes 
which they take out o f peoples chests, and by eating and d rink ing , they go 
on to the next place a fte r  g iving th e ir  b lessing to the house. The dance
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i t s e l f  seems to have had a magical func tion , because when they went in to  a 
house w ith  th e ir  sweet songs and music and th e ir  fine  clothes they would 
say: "W ith God's blessing le t  the dance increase! (Dios la  bendiga y 
crezca la  danza!)" And when they le f t  to  go somewhere else, th e ir  parting  
sa lu te  was: "Stop the dance and le t  p rosperity  increase (A lto  la  danza y 
crezca e l b ie n !)"

Less frequent than the rounds to the houses the defendants confess 
to  a meeting held by the dona de fuera and th e ir  fa ir ie s . I t  is  described 
in  g rea t d e ta il by the very f i r s t  dona de fuera who came before the in 
q u is ito rs  of S ic ily .  In the month of November 1587 they wrote to  the 
Council o f the Spanish In q u is it io n  inform ing i t  o f the confessions o f an 
old woman, the wife of a poor fisherman a t Palermo. Her name was Lauria de 
Pavia, and she had been arrested because she boasted of having permission 
from the Holy O ffice to cure s id e  people. But th is  was not the reason why 
the tr ib u n a l wrote to i t s  superiors in  Madrid. The in q u is ito rs  among whom 
were the famous Ludovico a Paramo were perplexed with the confessions ob
ta ined during the hearings: " I f  i t  is  true  what th is  woman says", they

g
t e l l  in  th e ir  le t te r ,  "a new sect of witches has come in to  being".

The in q u is ito rs ' conclusion is  understandable when we read the 
summary o f the woman's confession: She is  describing a kind of w itches' 
sabbath qu ite  unheard o f; a sabbath w ithout d e v ils , without pain and w ith 
out a l l  the ugly and nasty th ings which are usually in fe rred  -  everything 

what Lauria  de Pavia confesses is  beauty and de ligh t and there is  no track 
o f the D e v il. She describes how she and her company with th e ir  "enseign" 
at th e ir  head rode on b illy -g o a ts  through the a ir  to :

a country called Benevento tha t belongs to  the Pope and l ie s  in  the 
kingdom of Naples. There was a great p la in  there on which there stood 
a la rge tribune w ith  two cha irs . On one o f them sat a red young man 
and on the other a b e a u tifu l woman; they ca lled  her the Queen, and 
the man was the King. The f i r s t  time she went there, -  when she was 
e ig h t years o ld , -  the ensign and other women (s ic ) in  her company 
sa id  tha t she must kneel and worship th is  king and queen and do every
th in g  they to ld  her, because they could help her and give her wealth, 
beauty and young men to  make love w ith . And they to ld  her th a t she 
must not worship God or Our Lady. The ensign made her swear on a book 
w ith  b ig le tte rs  th a t she would worship the other two. So she took an 
oath to worship them, the King as God and the Queen as Our Lady, and 
promised them her body and s o u l.. .  And a fte r  she had worshipped them 
l ik e  th is ,  they set out tables and ate and drank, and a fte r  th a t the 
men lay with the women and with her and made love to them many times 
in  a short time.
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The fisherman's w ife explained fu rth e r to the in q u is ito rs  tha t:

A l l  th is  seemed to her to be taking place in  a dream, fo r  when she 
awoke she always found he rse lf in  bed, naked as when she had gone to 
re s t. But sometimes they ca lled  her out before she had gone to  bed so 
tha t her husband and ch ild ren  should not fin d  out, and w ithout going 
to sleep (as fa r as she can judge) she started out and a rrived  fu l ly  
clothed.

She went on to say tha t she did not know at tha t time th a t i t  was 
devilment, u n t i l  her confessor opened her eyes to her e rro rs  and to ld  
her tha t i t  was the Devil and tha t she must not do i t  any more. But 
i t  sp ite  of th is  she went on doing i t  u n t i l  two months ago. And she 
went out jo y fu lly  because of the pleasure she took in  i t . . .  and 
because they ( i .e .  the King and the Queen) gave her remedies fo r 
curing the s ick so tha t she could earn a l i t t l e ,  fo r she had always 
been poor.

I  have gone through the Council's correspondence w ith the In q u i
s it io n  of S ic ily  in  the 16th century and not found any e a r lie r  mention of 
dona de fue ra . So Paramo and h is  colleagues were probably in  th e ir  good 
r ig h t  to  speak of a "new sect" of witches. But fo r  an h is to ria n  o f w itch
c ra f t  the dona de fuera appear to  be ju s t the opposite: They belong to 
an archaic b e lie f system which may be traced back to the 14th century, 
tha t is  before the era of w itch persecution. Our main source is  two famous 
t r ia ls  o f the In q u is itio n  in  Milan brought against two wise women o f that 
c i ty  in  the years between 1384 and 1390. I t  appears from the confessions 
o f the two women tha t they set out every Thursday n ight w ith a ce rta in  
"Signora (or Madonna) Oriente" and her soc ié té , a secret society fo r  which 
both liv in g  and dead were e l ig ib le .  Oriente explained to her fo llow ers 
tha t she ruled in  her société as C hris t ru led in  the world, and in  order 
not to  offend her i t  was forbidden to u tte r  the name of Jesus during the 
meeting. At the nocturnal meetings we fin d  them prac tis ing  a well-known 
shamanistic r i t u a l :  they slaughtered a l l  kinds of animals and ate them, 
where upon the bones were c a re fu lly  put in to  the skins, fo r at the end of 
the meal Madonna Oriente would go around touching the bundless o f bones 
w ith  her magic s t ic k , a fte r  which the animals were restored to  l i f e .  At 
le a s t two animals had to be represented during these r i tu a l  meals, other
wise the world would come to an end. At the meetings Oriente ins truc ted  
her fo llow ers in  the use of medicinal herbs, in  fo re te llin g  the fu tu re  and 
in  exposing e v il spe lls . In the same manner as the S ic ilia n  fa ir ie s  and 
donas, Oriente and her band went on n ig h tly  rounds to the houses, eating
and drink ing  w ith the r ic h  and g iv ing th e ir  blessing where they found the
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home clean and t id y .  One o f the two wise women confessed to the Milanese
in q u is ito rs  that she was t h i r t y  years old when she f i r s t  went "to  Diana's
game ( ad ludum Dianae)" and tha t her fam ily had obliged her to take part in
place o f her aunt, who was a member of the "company" and who was unable to

9
die before she had found a substitu te .

Although elaborated w ith  sceptical laughter by Boccaccio i t  is  c lear 
th a t the same tra d it io n  l ie s  behind his N inth Tale of the Eight Day of 
Decameron, w ritten  about 1350. I t  te l ls  o f a secret society of 25 men 
meeting twice a month in  whatever place a p a ir  o f them should decide, but 
apparently always in  luxu rious  palaces. Here they are served de lic ious 
meals and entertained by b e a u tifu l women who sing, dance and make love 
w ith  them. The transport to  the meetings is  e ffectuated on a black, horned 
animal and while t ra v e ll in g  the ride r is  not allowed to th ink of God or 
the sa in ts , otherwise he w i l l  be thrown to the ground. The a c t iv ity  of 
these happy night goers is  correctly  re fe rred  to by Boccaccio w ith i t s
popular term: "Andiamo in  corso (we go the course)", explain the two
tr ic k s te rs  to the physic ian Maestro Simone to  whom they are revealing a l l  
d e ta ils  of the soc ie ty  in  sp ite  of having tak ing an oath o f secrecy.

Both the 14th century I ta lia n  sources and the In q u is itio n  records 
from S ic ily  witness to  a popular tra d it io n  w ith  a l l  the d e ta ils  described 
by the demonologists o f the 16th century: I t  is  merely tha t a l l  elements 
have acquired opposite value: the b e a u tifu l fa ir ie s  have turned in to  
h o rr ib le  demons; the splendid food in to  a ro tte n , s tink ing  mess; the sweet 
musci has become h a te fu l catervauling , the jo y fu l dance exhausting caper
ing and the pleasurable love - pa in fu l rape. How are we to explain th is  
congruence which is  almost to ta l between the two b e lie f systems? In 
northern I ta ly  we may observe a process o f d iabo liza tion  by which the 
white sabbath is  turned in to  a black sabbath. Attempts to have the same 
development were made in  S ic i ly ,  but here the d iabo liza tion  campaign of
the Church was a fa i lu re :  the population s trong ly  opposed to the slander 
against th e ir  love ly  fa i r ie s  claiming tha t they were not a fra id  of the 
cross and therefore not e v i l ,  but s p ir i ts  l iv in g  in  the hope tha t the 
Sa lvation  might be extended to them as w e l l . ^

3. W itch c ra ft, Shamanism and Dream Cult

I t  is  tempting to  exp la in  the black sabbath as a simple inversion of 
the white sabbath. Indeed there was a prototype fo r every element of the
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black sabbath: A leader; subordinate, supernatural beings; in s tru c tio n s  of 
fo llow ers , homage to  the leader; a m i l i t a r i ly  structured organization of 
the members; specia l cha rac te ris tics  and supernatural powers o f the 
members; weekly n igh t meetings; f l ig h t  or transporta tion  through the a ir ;  
meeting a c t iv it ie s  as dance, music, banquets, and sexual org ies; entering 
of houses; compulsory attendance and crue l punishment fo r non-attendance; 
secrecy and p ro h ib itio n  of naming God during the meetings. -  A ll what the 
learned demonologists o f the 15th and 16th centuries had to do was to take 
the d e ta ils  confessed by the en thus iastic  members of these fa ir y  and 
mystery cu lts  and re in te rp re t them as d e v ilis h . Such an explanation would 
be preferable both to  Norman Cohn's hypothesis o f the sabbath being a de
monological co c ta il o f at least four d if fe re n t t ra d it io n s ^  and the accu-

12mulation proposed by Carlo Ginzburg. There are, however, problems w ith 
applying the d ia b o liza tio n  theory to other areas of our w itch c ra ft map, 
where almost no trace o f a white sabbath can be found. One might escape 
th is  d i f f ic u l t y  by arguing that the monopoly o f the black sabbath in  these 
areas is  precise ly  a proof of the d iabo liza tion  process having been com
pleted e a r lie r  and which eradicated every track of the white sabbath. Or 
one may resort to the d iffu s io n  theory. But none o f these explanations are 
sa tis fa c to ry , because both lead to the qu ite  untenable assumption tha t 
a l l  fo lk  legends about the witches' sabbath are derived from learned t ra 
d it io n .

The way out of th is  dilemma is  probably the one suggested by Gábor 
Klaniczay in  a 1984 a r t i c le . ^  We should concentrate our study on magical 
counter action against w itchcra ft taken by the d iv in e r, the cunning man, 
the wise woman, and the other kinds of European "w itch doctors" (French 
désenvouteur, Spanish saludador, English w itc h fin d e r, German Hexenbanner, 
and Danish Hekse-mester (master of w itches). These people appear almost 
always as the card ina l po in t in  the lo ca l b e lie f system and by focusing 
on them we might avoid the oblique angle of witch t r ia ls  re ferred to  in  
the beginning o f my paper.

Maybe we should also s ta r t  searching in  court records and in  h is 
to r ic a l and comtemporary fo lk lo re  fo r popular demonologists, or be tte r 
popular mythologists: Semi-professional a u th o ritie s  on ora l tra d it io n s  
re lated to the supernatural, who functioned as loca l opinion leaders. In 
the same way as some o f the most popular S ic i l ia n  donas were experts on 
fa iry  lo re  and great s to ry  te l le rs ,  the benandanti of northern I ta ly  were
using s to rie s  about the witches as an important part o f th e ir  therapy.
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Both were operating as mediators between the human world and a s p ir itu a l 
counterworld and both had to make tra ve ls  in to  the other world in  order to 
s e ttle  th ings in  the present world: curing il ln e s s ,  repa iring  m ischiefs, 
securing p rospe rity  or avoiding the end of the whole world. Klaniczay 
contribu tes w ith  an in te res ting  catalogue of magical agents behaving in  
s im ila r ways in  Central Europe. However, in  most parts of Europe the pro
fessiona l magicians do not tra v e l in to  the s p i r i t  world, but con tro l the 
witches actuating  from the present world w ith  a series of magical tech
niques.

There is ,  however, one po in t where I  am s lig h t ly  in  disagreement w ith  
Klaniczay. He hypo the tica lly  imagines "a tra n s it io n  from bas ica lly  shaman- 
is t ic  b e lie fs  to  a belief-system , dominated by the paradigm of w itch c ra ft"  
and,then s ta r ts  looking fo r "a place in  the w itch c ra ft paradigm where 

.. shaman-like pe rsona lities  could f i t  i n " . ^  I  do not know of any ethno
graphic example where such a paradigm s h if t  has taken place, ne ithe r is  
there, in  my view, any need fo r such an assumption. We know of Asian 
b e lie f systems where w itch c ra ft is  an in tegrated part of shamanism and 
where the shaman happens to be a so rt of popular demonologist. Such a 
system has been described by the German ethnographer Michael Oppitz in  a 
series o f studies of the Magar shamans in  the Kingdom of Nepal. In w idely 
c ircu la te d  Nepalese p r in ts  based on o ra l t ra d it io n  and on cod ified  mythol
ogy o f the shamans one may read de ta iled  descrip tions of what witches 
look l ik e  and what they do in  th is  world, a lb e it when on sabbath. On 
reading o f the r ite s  and b e lie fs  o f the Magar shamans, fo r instance the 
dance o f the nine mythological w itch s is te rs , one constantly has the fe e lin g  
of being a t the roots of European w itch c ra ft

Dieser Tanz is t  ein eigenständiger r i t u e l le r  Akt im nächtlichen Drama 
der Heilungsséancen und fin d e t spät in  der Nacht s ta t t ,  vor der 
Schlachtung des O pfe rtie rs . Dabei tanzen neun Akteure, acht Laien und 
e in  Assistenz-Shamane, zum Trummenspiel des Meisters neun Tanz- 
runden um den kränkelnden Lebensbaum des Patienten. Jeder der Tänzer 
h ä lt e in  ü te n s il des Hausrats, der Landwirtschaft oder der Jagd in  
Händen, und am Ende jeden Tanzrunde deponiert jew eils  einer von ihnen 
seinen Gegenstand am Fusse des Zentralpfostens. Und damit scheidet er 
aus der Gruppe der Tanzenden aus, de rges ta lt, dass in  der le tz ten  
Tanzrunde nur noch einer der Tänzer übriggeblieben is t .  Die gewöhn
l ic h  verwendeten und am Hauspfosten niedergelegten Gegenstände sind: 
ein grosses Holzgefäss, ein Webstock, eine Axt, ein Röstbesen, eine 
S iche l, ein Spaten, die Spitze e iner Pflugschar, ein S p reu te lle r, 
P fe il und Bogen.
. . .  Gemeinsam repräsentieren diese Gegenstände das Universum der men
schlichen K u ltu r, aus dem die Hexenschwestern ausgeschlossen sind.
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M it der Ablage der Gegenstände werden die Hexen von den Akteuren der 
Séance eingeladen, sich ih re r  zu bemächtigen und so im Gemeinschaft 
der menschlichen K u ltu r zurückzukehren, m it anderen Worten, s ich zu 
redomestizieren und von ihrem Hexentum, samt seinen m alefikatorischen 
Handlungen, die ausserhalb der menschlichen K u ltur stehen, abzu
lassen. 15

Magar witches are red-eyed, blood th irs ty  and constantly associated with 
domestic and agrarian u te n s ils  l ik e  the broom, the sp ind le , the s ic k le  and 
the plough-share. When a shaman is  r i t u a l ly  born a w itch comes in to  being 
as h is  personal, negative double. "Shamans and witches are antipodes", 
concludes Oppitz1 (whose report makes me wonder whether we should not 
g ive up the comparison w ith  A frican w itchc ra ft and pay more a tte n tio n  to 
what has been published on the phenomenon in  Asia).

In opposition to K lan iczay's idea of a tra n s it io n  from shamanism to 
another b e lie f system dominated by w itchcra ft we should maybe consider 
the p o s s ib il ity  of European w itch c ra ft having developed out o f a shaman- 
i s t i c  system of which i t  was an important and integrated pa rt. Indeed we 
might imagine a kind of reduction process ob lig ing  the European shamans to 
cu t o f f  a l l  those sides o f th e ir  a c t iv ity  which were too compromising in  a 
C h ris tian  society, thus leaving us w ith an atomised version o f what 
o r ig in a lly  constituted a European fo lk  re lig io n  based on shamanism. In 

th is  way we might even be able to reconstruct a popular version o f the 
black sabbath and demonstrate tha t th is  was the fundament on which the 
French and Germans constructed th e ir  demonologies.

What then could be the o r ig in  of the white sabbath? Maybe some kind 
o f white shamanism characterized by the shaman dealing w ith  a s p i r i t  
world where the forces are not negative but ambivalent and where the ro le  
o f the intermediaries is  not to combat each other or f ig h t  w ith  the 
s p i r i t s ,  but to mediate and restore harmony between the two worlds.

We should, however, consider whether the very concept o f shamanism at 
a l l  is  appropriate fo r describ ing the d iffe re n t dream cu lts  and va ria tions  
o f lethargism which have been brought to l ig h t  during the la s t twenty 
years of European "w itc h c ra ft"  studies. In fa c t, most of the so-called 
shamanistic b e lie fs  systems which have been discovered since the pioneer
ing work of Carlo Ginzburg conform to a European pattern which d if fe r  
from the c lass ica l d e fin it io n s  o f shamanism: (1) while the shaman is  a 
master of h is trance, the European agents have no con tro l whatsoever over 
how and when they are fa l l in g  in to  catalepsy; (2) while the trance of the 
shaman tends to be a c o lle c t iv e  spectacle, th e ir  European colleagues are
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u su a lly  alone when th e ir  soul leaves the body or at most they are be
ing  watched by th e ir  spouse or another member o f the fam ily ; on the other 
hand (3 ) while the shamans almost always are tra v e ll in g  alone, the Europe
an agents are lik e ly  to  meet w ith many other o f th e ir  kind when going on 
th e ir  soul journeys; (4) w h ile  the shamans have a pub lic  pos ition  as fo lk -  
hea lers th is  is  fa r from the ru le  with th e ir  European counterparts many of 
whom keep th e ir  soul journeys as a secret and s t r ic t l y  p riva te  a c t iv ity ;  
(5 ) f in a l ly  the very psycholog ical basis fo r  the soul journeys of the 
European agents does not seem to be the trance but a deep le th a rg ic  sleep 
w ith  a strong, v isual dream experience. Some o f the European dream cu lts  
suggest conclusions which b rin g  us to the borderland of parapsychology, 
th a t is  unexplored psycholog ical phenomena. Could we imagine a kind of 
c o lle c t iv e  dream or communication while dreaming? In my S ic il ia n  materials 
I  have come across examples o f "rêve à deux", th a t is  cases where two (or 
even three or four) in d iv id u a ls  report on the same events during th e ir  
n ig h t ly  soul journeys. That these people were capable of having co lle c tive  
dream experiences would be a lo g ica l but con trovers ia l conclusion. How
ever, I  must admit tha t I  f in d  i t  boring to exp la in  away a l l  these remark
able coincidences in  a r a t io n a l is t ic  way. There are s im ila r problems with 
understanding how these people manage to make there soul journeys with 
re g u la r ity ,  fo r instance every Tuesday and Thursday n igh t. Is  there a way 
o f c o n tro llin g  ones dreams? I  do not have the answers to these questions; 
I  on ly  want to point out th a t we are bound to f in d  another psychological 
ve h ic le  as soon as we give up the trance theory, which in  most of the 
European cases seems to be an impossible explanation.

Rather than id e n tify in g  the archaic forms o f European "w itch c ra ft"  
as shamanism, i t  would probably be worth while try in g  to f in d  a new term 
and to  elaborate a new concept based exclus ive ly  on the European m ateria l. 
Indeed the whole f ie ld  o f study could need a re d e f in it io n  of i t s  concepts 
and terminology which u n t i l  now are based almost e n tire ly  on African 
anthropology. The idea l th in g  would be a c la s s if ic a t io n  o f magical agents 
and charism atic ind iv idua ls  in  the European fo lk  re lig io n  based not only 
on h is to r ic a l sources but a lso on contemporary fie ldw ork . Anthropological 
and fo lk lo r is t ic  case s tud ies  are indeed a precondition fo r a closer 
understanding of the d if fe re n t  kinds of cunning or charismatic men and women 
which we are acquainted w ith  in  the t r ia l  records. Without such models, 
based on interviews w ith  l iv in g  persons, we are l ik e ly  to end as a new 
so rt o f inqu is ito rs  c la s s ify in g  our h is to r ic a l "cases" according to learn
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ed theories but b lind  to psychological and soc ia l re a lit ie s  which cannot 
immediately be reconstructed from our sources. For my own part I  fe e l an 
urgent need fo r investiga tions  in to  the soc ia l ro le  and psychological 
character o f some of those " f ly in g  women" who are s t i l l  tra v e llin g  in  the 

Mediterranean n igh t.

Notes

See e .g . Ankarloo/Henningsen (1990: " In tro d u c tion " e t passim), based on a Symposium 
on European w itch c ra ft held in  Stockholm 1984; fo r  a more recent survey see Behringer (1990).

2
For a representative c o lle c t io n  o f 19th century Danish w itch lo re , see Kristensen 

(1892-1901; 1928-1939), espec ia lly  v o l.  6 in  both se ries , Christiansen (1958) "The Black 
Book o f Magic. The Experts", pp. 18-38; "Witches and W itc h c ra ft" , pp. 39-56.

^These conclusions are based on an ana lysis o f 2172 cases o f superstic iosos brought 
before the Spanish In q u is it io n  courts  in  Barcelona, Logrono Valencia, Zaragoza, Cordoba, 
G a lic ia , Granada, Llerena, Murcia, S e v il la , Toledo and V a lla d o lid , see Contreras & Henning- 
sen (1986), espec ia lly  tab le  1, p. 114. I t  should be noted th a t the subd iv is ions o f super
s tic io s o s  in to  witches and other types o f magical agents has been untertaken on ly  a t the 
back side o f our card index. This part o f the in form ation was not included in  the s ta t is t ic s  
and remain unpublished in  my w itch  t r i a l  c o lle c tio n  a t the Danish F o lk lo re  Archives.

4
For in form ation about the Neapolitan ianare I  am indebted to Giovanni Romero whom 

I  v is ite d  in  h is home at the is land  o f Procida where he k in d ly  looked through h is  excerpts 
from the records of the In q u is it io n  o f Naple.

9See Henningsen (1990), esp. the "Appendix" w ith  examples from Greece, Tun is ia  and
Morocco.

^Penry (1960: 33), c f .  Thomas (1971: 6 0 8 f.) . In  the 1540's  one o f these soothsayers 
a c e rta in  Harry Lloyd confessed to  a Welsh court tha t he had "conference" w ith  the fa ir ie s  
( in  Welsh T y llw ith  Tegg) on every Tuesday and Thursday n igh t throughout the year, and tha t 
they gave him p lenty o f gold, c f .  W illiam s (1956) and Jones (1964-1965: 98) reference by 
courtesy o f S tuart C lark.

^Henningsen (1990), a shorter version was published in  Hungarian (1985). Where no 
reference is  given I  am merely summarizing the aforesaid rep o rt.

g
Archivo h is tó r ic o  Nációnál (M adrid), Secciőn de In q u is ic ió n , L ib ro  879, fo .  117r-v.

9Verga (1899: 165-188).

^ C f .  Henningsen (1990: 2 0 5 f.) .

Cohn (1975) supposes the learned mythology on witches to  have o rig ina te d  from four 
d if fe re n t  t ra d it io n s :  (1) ancient slanderous assertions about re lig io u s  m in o r it ie s , (2) 
popular sorcery r i tu a ls  used when casting s p e lls , (3) learned r i t u a l  magic and con ju ra tion  
o f demons, and (4) popular notions o f n ig h t- f ly in g  witches and the t ra d it io n s  concerning 
women who went out by n igh t to ^oin Diana s t r a in ■

12
Ginzburg (1989), esp. pa rt I  and p. 276 f f .  Much more convincing is  the ana lys is  

o f the popular tra d it io n s  exposed in  pa rt I I  o f the book.

^K lan iczay  (1984).

^V la n icza y  (1984: 4 1 5 f.) .

150 p p itz  (1981: 5 0 f. ) .
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1ÊIdem. p. 42 f .

^ C f .  Ravis-G iordani (1979: 370); Ginzburg (1989: 150).
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THE POPULAR FOUNDATIONS OF THE WITCHES' SABBATH AND 

THE DEVIL'S PACT IN CENTRAL AND SOUTHEASTERN EUROPE

Éva Poes 

Budapest

The problem complex of the w itches' Sabbath and the D e v il's  pact 
-  the la t te r  bound up w ith the former -  is  a question o f the European 
research on w itch c ra ft and witch persecution which, though frequently  
studied with various approaches, has never been d e f in it iv e ly  explained. 
The rea l point at issue is  the o rig in  o f the witch-concept o f demonology: 
the w itch who - as Norman Cohn defines"*" the witch stereotype o f perse
cu tion  -  is  a member o f a secret sect under the command o f Satan. A ll 
along, there have been doubts as to whether the doctrines on the Sabbath
and the D e v il's  pact, cropping up in  the theolog ica l l i te ra tu re  o f the

2
14th-15th centuries, were e n tire ly  the inventions of demonologists. In 
add ition  to the elements inherited  from the ideology of the e rad ica tion  of 
h e re tic a l movements, an important fac to r was -  as has been shown by Cohn, 
in  a deta iled charting  of the relevant development^ - the views and prac
t ic e  of the " r i tu a l  magic" of the Middle Ages and early modern times, -  
i t s  views and p rac tice , tha t is ,  re la tin g  to  the conjuration o f s p ir i ts  
and d e v ils , to the procurement of dev il-se rvan ts  and incubus-devils. But 
there was yet another h igh ly important source: i t  was also Cohn who, of 
those surveying the early  phase of the persecution of witches, drew a tten 
t io n  most emphatically to the popular elements in  the charges o f w itch
c ra f t .  There are well-known references in  medieval ecc les iastic  sources to 
people -  r id in g  on the backs of animals or ac tua lly  turning in to  animals -  
f ly in g  in  groups to n ight-tim e meetings; to  the women jo in in g  the tra in  
o f Diana (Holda, Herodias); to the b e lie fs  clustered around the be-

4
ings tha t European research has termed "n ig h t witches". Of these i t  was 
known or suspected tha t underlying them were p a rtly  Graeco-Roman and p a rt
ly  Germanic and C e ltic  -  possibly Thracian and I l ly r ia n  -  "p re -w itch 
c ra f t "  fo lk  t ra d it io n s , which subsequently merged in to  w itc h c ra ft. Such 
p re -w itchcra ft tra d it io n s , which subsequently also came to enrich the o f
f i c i a l  concepts of the witches' Sabbath, have been revealed -  in  regard to

Akadémiai K iadó, Budapest
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the "sou l t r ip s " ,  "o ther-w orld  b a ttle s ", and metamorphoses in to  animals of 
I t a l ia n  and Southern Slav, as w ell as of B a lt ic  shamanistic magicians -  by 
Carlo Ginzburg, Mircea E liade, and Gábor K laniczay.^ As regards the 
S ic i l ia n  and Southern Slav fa ir y  c u lt ,  I  must mention the researches of 
Gustav Henningsen and a study by myself.^

The c ir c le  of the popular elements may be fu rth e r broadened. Both Cohn 
and K ieckhefer re fe r to the fa c t tha t even the more s t r ic t ly  defined demono
lo g ic a l m otifs  -  such as the fig u re  of the d e v il him self, the con ju ra tion  

of him, and the re la tionsh ip  w ith him - contain elements of that type .^ 
This demonology anchored in  the peasant world o f b e lie fs  - as fa r as my 
knowledge o f i t  in regard to  Central and Western Europe enables me to 
judge -  was a constant fea ture  of the European w itch persecution and of

g
the peasant testimonies uninfluenced by to r tu re  or by leading questions. 
Yet, we know l i t t l e  about the kind of re la tio n s h ip  that ex is ts  between 
" o f f i c ia l "  and "popular" diabolism , and how the elements of these may be 
separated from one another; nor, to the best o f my knowledge, has th e ir  
concrete o r ig in  been studied in  a wider perspective: which people's con
cepts o f the dev il became the " o f f ic ia l"  d e v il,  entering in to  a pact w ith  
the w itc h ; what was the o r ig in  of these concepts; and how they acquired 
th e ir  o f f i c ia l  status?

To be able to explain these processes in  a Hungarian - o r, indeed, 
in  a Southeastern European -  context, we have to  know, f i r s t  of a l l ,  what 
the w itch  persecution going on in  a p a r t ic u la r  place demanded. Was i t
necessary in  Hungary, too -  as in  Western Europe - to bring in  the
charges o f the D ev il's  pact and the w itches' Sabbath, or was the bewitch
ing -  the maleficium -  s u f f ic ie n t  grounds; were they content with general 
references to "d e v ilish " magic? The la t te r  seems to  be the case fo r  the

Hungarian t r ia ls  and fo r those Orthodox areas o f Southeastern and Eastern
9

Europe where there was w itch persecution. In  the 16th century, the view 
th a t a l l  e v i l  (inc lud ing  the black magic or bewitchment a ttribu ted  to  the 
w itch ) was the "work of the d e v il"  gained currency in  Hungary as w e ll;
bu t, as Klaniczay has summarized in  a recent study of h is ,10 there was a 
lack o f any demonological l i te ra tu re ,  of an acquaintance with the learned 
demonology contained in  the Central and Western European manuals on w itch  
persecution . In the absence o f any knowledge re la t in g  to tha t, there was 
l i t t l e  expectation of the d e v il entering in to  a pact and of the- w itches' 
Sabbath, held in  worship o f Satan. In 1562, fo r  example, Péter Méliusz 
Juhász, in  "The Debrecen Confession", w rites about those who "have sur-
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rendered themselves to the d e v il" ;  yet, nowhere do we find  any de ta iled  
explanation as to how tha t might have happened. Thus the diabolism appear
ing in  the t r ia ls  cannot, in  general, be derived from the demonological 
manuals, which, a fte r  a l l ,  were unknown to the w itch hunters themselves. On 
the contrary: our t r ia ls  are re la t iv e ly  untouched storehouses of popular 
notions on the d e v il and the witches' Sabbath.

With the present paper, I  wish to con tribu te  to explaining the 
popular foundations o f the demonological doctrines under sc ru tiny . More
over, I  wish to do so mainly by using examples from Southeastern Europe 
which come from the areas of non-demonologized persecution. Indeed, the 
main centres of the la t te r  are located in  areas - Serbian, Bulgarian, and 
Romanian areas belonging to the Orthodox Church - where demonology in  
service of persecution could not exert an in fluence  i f  only because there 
was no persecution o f w itches. The o f f ic ia l  and apocryphal demonology of 
the Orthodox Church is  extremely r ic h , but i t  was not in  the service o f a 
mechanism of jud ica tu re  purposefully aiming to  track down persons who had 
formed a pact w ith the d e v il.  Russel Zguta, surveying the Russian t r ia ls  
published by Novembergsky, found only one data on a D ev il's  pact, observ
ing tha t "The absence o f Satanism in  these t r ia ls  is  the more puzzling 
since the demonic theme was already quite popular and well-developed in  
Muscovite lite ra tu re  by the la te  s ixteenth cen tu ry ." A ll tha t sa id , 
there was some kind o f popular demonology as w e ll in  the area under 
examination, but th is  is  in t r in s ic a l ly  not a regular ingredient o f the 
popular system of w itc h c ra ft.

The "beginning" of w itchcra ft -  w itch predecessors

H istorians studying the f i le s  on w itch hunts noted, one a fte r  the 
other, the figu re  o f the v illa g e  witch to be detected "behind" the t r ia ls ,  
they noted the fo lk  in s t i tu t io n  system of w itc h c ra ft, the system which, in  
the words of Keith Thomas, is  "the a ttr ib u t io n  of misfortune to  occu lt 
human agency". I t  is  obvious that th is  in s t i tu t io n  and the fig u re  o f the 
"v illa g e  witch" existed both before and independently of the mass-scale 
persecution of w itches. However, in  ce rta in  periphera l areas o f Europe 
-  inc lud ing a portion  of Orthodox Southeastern Europe, which is  the 
present focus of our sc ru tiny  -  th is  fo lk  in s t i tu t io n  designed to expla in  
misfortunes and to resolve c o n f l ic ts ^  (an in s t i tu t io n  ch a ra c te ris tic  o f 
large parts of early modern Europe) does not e x is t,  to th is  day, in  a
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f u l l y  developed form. Here the figu re  o f the "v illa g e  w itch" possessed 
only marginal s ign ificance or none at a l l ;  the i l l s  that b e fe ll human be
ings proceeded not from the enemy w ith in  the community but from the realm 
o f the na tu ra l and the supernatural world, fa l l in g  outside the world of 
man -  from the sickness demons, child-bed demons, ghosts, and other demon
ic  beings of various fo lk  mythologies. These -  w ith d ifferences o f empha
s is ,  depending on the p a rtic u la r area and the people one is  dealing with 
-  perform an important ro le  in  the behaviour-regulating system o f norms of 
the communities. Alongside the other important predecessor, the magician, 
they may, in  many respects, be regarded as the "ancestors" o f the European 
w itch . Wherever "v illa g e  w itch c ra ft"  struck ro o t, these demons -  losing 
th e ir  o r ig in a l function - merged in to  the b e lie fs  surrounding the "human" 
w itch . This is  especia lly  true  of the Hungarian, as well as the Slovenian 
and the Croatian areas, where witch persecution was active in  in fluenc ing  
the popular belief-system . This o ffe rs  an in s tru c tiv e  comparison w ith  the 
more p r is t in e ,  more archaic systems of the " t r ia l- f r e e "  region.

As the in s t itu t io n  of v illa g e  w itch c ra ft got firm ly  implanted, the 
fig u re s  o f the v illa g e  sp e c ia lis ts  of p o s itive  magic, o f magicians and 
healers entered, in  a most natura l fash ion, the "accuser -  accused - 
w itc h - id e n t if ie r /h e a le r"  network of re la tionsh ip s  of w itch c ra ft. In  th is  
Southeastern European region, th is  new system coexisted, even in  the 
modern age, with the remnants of a more archaic stage, which i t  had only 
p a r t ly  in tegrated in to  i t s e l f .  This is  represented by community magicians 
whose task i t  was to prevent and to ward o f f  calam ities a rr iv in g  from the 
supernatural sphere, to o ffe r  sa c rifice s  atid to practise other r i te s  in 
tended to  establish contact; -  they were mediators between man and the 
world o f demons/the dead/the gods. I t  is  a common feature of these medi
a to rs  -  who, among d iffe re n t peoples, have d iffe re n t h is to r ic a l roots - 
th a t they are active w ith in  the compass o f mythological systems which are 
characterized by in tim ate , d ire c t contacts and a constant in te ra c tio n  be
tween the human world and the other world (o r nature, as a quasi-o the r- 
w o rld ), between the liv in g  and the dead. The traces - palpable, in  places, 
r ig h t  up to  modern times - o f the r i t u a l  constra in ts governing re la t io n 
ships are loca lized p rec ise ly  in  those types of magicians who are im
po rtan t determinants o f the genesis of several d iffe re n t Central and 

Southeastern European witch types.
Where (and i f )  the fig u re  of the w itch is  known in  the area under 

survey, i t  is  by no means uniform and homogeneous. In broad terms, i t  may
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be said tha t, ranging from the varied fig u re s  o f the afore-mentioned 
demonic beings and the "magician-ancestors" to the m u lt ip l ic i ty  of 
"v illa g e  witch" figu res  tha t had emerged, there are countless degrees and 
tra n s itio n s , many kinds o f loca l va ria tions  and contaminations. I  cannot, 
in  th is  place, enumerate a l l  those va rian ts . I  sha ll discuss only those 
major types which -  according to my inves tiga tio ns  - had an important ro le  
in  the formation o f fo lk  diabolism, i .e .  the concepts of the witches' 
Sabbath and of the d e v il.

As regards the demonic w itch-ancestors, the l i s t  of demons relevant 
to the question is  a f a i r ly  ec lec tic  one: sometimes possessed of d i f 
fe ren t h is to r ic a l roots and sometimes re la ted  to  one another, the mythical 
beings of various peoples share one -  from our perspective, important -  
cha rac te ris tic  (which, indeed, in  the modern age, tends to standardize 
them as w e ll) : namely, th a t, in  one way or another, they do harm to  man or 
h is  household and crops, they are h o s tile  towards the human world. That 
invested them w ith  ju s t  the sort of a ttr ib u te s  which, given the r ig h t 
circumstances, could become the presumed property of the "human pest", 
the v illa g e  w itch. In my above-mentioned paper, I  described in  d e ta il the 
Balkan fa ir y , as one o f the prime demonic antecedents fo r the East-Central 
European w itch, the traces of the mythology and c u lt of fa ir ie s  -  traces 
which, p a rtic u la r ly  in  the Orthodox Eastern Balkans, s t i l l  survive in  a 
"pure" form - ,  and the hum anization /"w itch ic iza tion" processes of fa iry  
mythology. Hence, in  th is  respect, I  s h a ll make a few supplementary re
marks only in  connection with the Sabbath. In  the same paper, I  also 
wrote about the "b la ck ", underworld demons o f Southeastern Europe, as 
mythical beings which had merged in to  the figu res  of the fa ir ie s  and thus 
in d ire c tly  in fluenced, too, the be lie f-system  perta in ing to w itch c ra ft. 
Here I  would emphasize the d irec t ro le  o f demons: given th e ir  nocturnal, 
deathly character, they might, without any a lte ra tio n , have been the im
mediate shaping antecedents fo r the "n igh t w itch ".

In th is  place, we should, f i r s t  o f a l l ,  ta lk  about the mora demon 
(also known under the names of morina, mura, zmora, e tc .) ,  which is  one 
of the most important demonic predecessors o f the Southeastern European 
witch (indeed, I  am convinced that the s itu a tio n  is  much the same in  
Central Europe, to o ). In the lig h t  of recent researches i t  seems tha t the 
mora demon ( l ik e  the Germanic Mahr, mare a lso) is  a descendant of the 
common Proto-Indo-European figures of malignant "revenants", which claim 
th e ir  shapes and being from the dead. O r ig in a lly ,  i t  is  a nocturnal in 



3 1 0 ÉVA PÚCS

cubus demon, harmful to  both man and b e a s t.^  In th is  area, however, i t  
has a presumably secondary c h a ra c te r is tic . Here i t  is  only ra re ly  a re 
tu rn in g  dead person or a demon of death from the lower regions (which is  
the case in  certain loca tions  in  Bulgaria or on the island o f Hvar; or 
which is  true of the Romanian morca, which is ,  in  e ffe c t, id e n tic a l w ith 
the "unbaptized" demons, to be mentioned below). In Serbian and Croatian 
b e l ie fs ,  the mora is ,  in  most cases, the soul o f a liv in g  person which 
-  in  a trance or in  a dream -  departs from him/her, assuming animal form. 
We s h a ll ,  therefore, come back to the more, as a human predecessor o f the 
w itch , when we are discussing magicians. Here we w i l l  f i r s t  ta lk  about the 
re a l demons, which - as beings attacking in  groups - had an important ro le  
in  the genesis of ce rta in  concepts o f the w itches' Sabbath.

In  the area under review, th is  category includes the hosts, passing 
in  storms, of the dead - known under the names of the "unbaptized" or 
"shadows" -  who v is i t  people a t the turn of the year (near re la t iv e s  of 
the C entra l European Wilde Jagd, Wütendes Heer, the soul-troops led by the 
Perchtas) or, in general, the "c loud -d riv ing ", storm-bringing souls so
jo u rn in g  in  the clouds, in  the storm, as in  some kind of archaic other 
w orld . "Black" demons of th is  kind include the demons called karakond- 
z u l i , karakondzhi, e tc .,  which -  appearing in  likeness of animals, cen
ta u rs , or deformed, black men or black ch ild ren -  emerge, also at the time 
o f the w in te r so ls tice , from the lower world to  v is i t  mankind; or the 
horse and centaur demons ca lle d  todorci (Serbian) and santoaderi (Ro
manian), which make th e ir  v is i t s  during the "week of the dead" between the

18Orthodox Easter and W hitsuntide: "S t. Iheodore's horses". Common to  a l l  
o f them is  the essentia l fea tu re  - essen tia l, th a t is ,  from our focus - 
th a t they are a l l  dead people -  generally appearing in  animal form -  who, 
in  sp e c ifie d  periods associated w ith the dead (n ig h t, w inter s o ls t ic e , new 
moon, Easter), attack the l iv in g ,  and -  as the archaic "revenants" in  
general -  "carry them away". Joining the processions of the souls and 
demons, the liv in g  who have been carried o f f  themselves die - e ith e r a 
f in a l ,  irrevocable death or a temporary one -  and, in  accordance w ith  the 
close and d irec t re la tionsh ip s  between the l iv in g  and the dead which we 
have discussed above, they become demons s im ila r to those.

Passing over, fo r the moment, those demons which, as lone ly  a t
tacke rs , do not have any major ro le  in  the concepts of the w itches' Sab
bath ( s t r ip s , lamia, other child-bed demons, sickness demons), we may 
s ta te  th a t a l l  these m ythical beings - spec ia liz ing  in  various forms of
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m ischief -  became, in  degrees varying from area to area, w itches; th a t is  
to say, there occurred a process of humanization whereby the supernatural 
functions, the attacks or sanctions against man of the various illn e s s  
demons became the bewitching of the human w itch w ith in  the community; we 
witness the emergence o f the human shape o f demons and o f a frequently  
dual terminology, s ig n ify in g , by tu rns, man and demon. The designation 
"w itch ", in  these areas, often stands fo r a demonic being; in  a great many 
instances, the witch is  " s t i l l "  a demon, who, in  certa in  cases, might be 
id e n tif ie d  as a human being.

The fully-developed witch versions o f a l l  these demons are known
already from the time of w itch persecution, from both the Southern Slav
and the Hungarian witch t r ia ls .  The demons appearing at the time o f the
w inter so ls tice  or the c loud-driv ing souls are -  according to  Hungarian,
Croatian, and Slovenian data -  equivalents o f the w itch. The terms used
in  the Hungarian t r ia ls ,  such as "e v i l  ones", "wicked sou ls", "damned
sou ls", and "unclean ones", as well as the s im ila r appella tions o f modern
popular b e lie f (especia lly  those to be found in  Southern Transdanubia and
Transylvania, Moldavia and Bucovina), e ith e r denote demons or beings that

19are a cross between a demon and a human w itch . In other cases, they ex
pressly re fe r to the v illa g e  w itch; as, indeed, the data o f the witch 
t r ia ls ,  too, must, n a tu ra lly , always ascribe the ch a ra c te ris tics  of the 
demonic predecessors to the human w itch, the person of the accused. Here 
is  an example of the la t te r  phenomenon, from a t r i a l  held in  Békéscsaba in
1756: on Christmas n igh t, a noise is  heard from the lo f t ;  then an old

20woman, id e n tif ie d  as a w itch, comes barefoot, dressed in  a shabby frock .
At the same time, the witches "prowling about" at the time o f the w inter 
so ls tice  tend -  even according to our twentieth-century data -  to be de
mons, rather than human beings: " . . .  someone was moaning on the h i l l . . .  I t
was the evening of St. Lucy's day, and we were frightened in  case i t  was

21some witches prowling the countryside". As regards the transform ation
in to  witches of the c loud-driv ing "storm -souls", of the "unbaptized", they
are, in  a l l  p ro b a b ility , the p rin c ip a l source o f those properties  o f the
Balkan (and the Hungarian) witch tha t have to do w ith the ra is in g  of
storms, the bring ing of h a il,  and w ith  storms in  general: "Witches get to

22know th e ir  companions when they are moving in  the wind".

That the transformation of demons in to  witches happened re la t iv e ly  
la te  is  attested by the fa c t tha t the w itch o f the Hungarian areas and of 
the areas s ituated to the southeast o f the Hungarians does not possess any
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o r ig in a l,  ch a ra c te ris tic  "witch-mythology" whatever, a l l  i t s  supernatural 
t r a i t s  deriv ing  from systems predating the be lie f-system  of w itc h c ra ft. In 
th is  respect, I  must con trad ic t Gábor Klaniczay, who, in  connection w ith  
the b e lie fs  of Hungarian w itch t r ia ls ,  says th a t,  compared to the r ic h
mythology of witches, "archa ic patterns" had a re la t iv e ly  minor ro le  to

23play. In  my opinion, an "archaic pattern" is  v ir tu a l ly  a l l  they had; 
there being no o r ig in a l mythology of witches, i t  was th is  archaic pattern 
tha t had to  be adapted once the popular in s t i tu t io n  o f w itchcra ft had be
come pa rt o f the fa b r ic  o f soc ia l practice .

I t  is  a question whether tha t change was induced by the persecution
of w itches. Indeed, going fu rth e r, one could even ra ise the question
whether, in  Hungary (C roa tia , Slovenia), i t  was w itch persecution tha t 
gave r is e  to  the fig u re  o f the human w itch , the in s t itu t io n  of v illa g e  
w itc h c ra ft. We can be sure th a t i t  was not the sole fac to r responsible. The 
Serbian and Romanian b e lie fs  on witches provide proofs that th is  "humani
za tion" also occurred w ith in  the fo lk  be lie f-system , in  a spontaneous 
fash ion, as i t  were. On the other hand, the process was incomplete: as I  
have said before, the Romanian or Bulgarian human w itch does not, to th is
day, perform the kind o f ro le  tha t one may observe in  the " t r ia l  area";
up to  modern times, the demons had survived as an independent species, 
to , alongside the semi-humanized figu re  o f the w itch .

The "demon -  human" re la tionsh ip s , the process of the evoluation of 
demons in to  humans/witches, were presumably influenced to a large degree 
by the fa c t tha t a l l  these demons were in tim a te ly  connected with ce rta in  
types o f magicians -  p rec ise ly  w ith those (and not by accident, e ith e r)  
which we also include among the predecessors o f the w itch. The magician 
and demon predecessors o f the w itch are pa rt o f the same archaic b e lie f -  
systems. W ithin the r i t u a l  framework of the re la tionsh ip s  between the 
l iv in g  and the dead, the above demons appear as the guardian or c a llin g  
s p ir i t s  o f the magicians who maintain contact w ith  the other world -  or as 
the s p i r i t s  who accompany them to the other world; on the other hand, they 
more or less coincide w ith  the deathly varian ts  o f the magicians, the forms 
they assume a fte r death. I t  is  natu ra l, the re fo re , tha t the in te g ra tio n  
in to  w itch c ra ft of the "demon - magician" p a irs  belonging together o ften 
became interwoven even w ith  each other, generating -  amongst other th ings - 
b e lie fs  in  tra n s it io n a l or two-faced part-demonic, part-human w itches.

Here we can only b r ie f ly  re fe r to the magicians discussed e lse
where in  d e ta il by several authors and to  those o f th e ir  a ttr ib u te s  which
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are important in  our present context. The "wind magicians" - associated 
w ith  the souls passing in  storms, the "unbaptized" -  are carried  away to 
th e ir  other world by these demons. Assisted by the "good" storm-demon- 
souls, they f ig h t so u l-b a ttle s  in  groups against the "bad" storm-souls, 
the unbaptized. The examples include one of the types of the Serbian and 
Croatian stuha/zduha^ and the Eastern European pianetnyk; from the h is 
to r ic a l m ateria l, we also know of some Central European p a ra lle ls  from the 
region o f the Alps. These cognate figures are, in  a l l  p ro b a b ility , re 
p os ito ries  -  active , in  ce rta in  points of southeastern Europe, u n t i l  the

24modern age - of a Proto-Indo-European shamanistic p rac tice . By keeping 
away the demons bringing bad weather, these magicians ensured good weather 
and good crops fo r th e ir  own tr ib e s . From the data, the process o f th e ir  
p a r t ia l transformation in to  witches is  c lear: in  add ition  to th e ir  charac
te r is t ic s  as storm-demons, the figures of the "storm-witches" -  known in 
both Central and southeastern Europe - ,  who f ig h t  in  whirlw inds, bring 
h a il onto the v illa g e , and carry people o f f  in to  the storm, -  w e ll, in  ad
d it io n  to th e ir  storm-demon's a ttr ib u te s , these storm-witches also bear 
the t r a i t s  of the magicians ju s t mentioned. According to a data from the 
is land of Hvar, fo r instance, witches " f ly  about in  the a ir  in  order to 
d rive  the malignant clouds which carry h a il in  them over the vineyard of 
the person that they want to  take revenge on". ( In  the figu res of the 
witches possessing the a ttr ib u te s  of the storm-demon i t  is  often im
possible to d is tingu ish  the features re fe rr in g  to the souls passing in 
storms, the "e v il ones", and those re fe rr in g  to  the magicians, who o r ig 
in a l ly  maintained a r i t u a l  re la tionsh ip  w ith  the former, and who were 
"ca rried  away" in to  th e ir  company -  as features re fe rr in g  to demonic and 
human antecedents, re sp e c tive ly .)

An important predecessor of the witch among a l l  the peoples of 
Southeastern Europe is  the werewolf ; in  the area under survey, i t  is  in  
Romanian fo lk  b e lie f th a t i t  has the most prominent ro le  in  th is  respect. 
Here I  must point out tha t the w erewolf-beliefs of these Southeastern 
European peoples are by no means uniform; alongside the r ic h  and varied 
S lav ic  tra d it io n s , there are many traces, too, o f Graeco-Roman, Turkish, 
and -  in  the b e lie fs  o f the Hungarians, fo r instance -  o f Germanic were
wolf tra d it io n s . In the present age, a l l  these produced amalgams varying 
from people to people. Here we cannot go in to  th is  immensely ram ified 
problem complex; we can only record a few fac ts  from the r ic h  im plications 
o f the "werewolf -  w itch" re la tionsh ips .
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In  Romanian and Serbian fo lk  b e lie f -  and less c le a r ly  among a l l  the 
peoples o f the Balkans - ,  the werewolf f i t s  in to  the dual system of the 
l iv in g  and the dead as a p e cu lia r dual being: those who were man-wolves 
w h ile  they lived  become wolf-demons - demonic werewolves -  a fte r  th e ir  
deaths. The p rinc ipa l animal forms of both the l iv in g  and the "dead" were
w o lf are the wolf and the dog, besides which i t  also has horse, p ig and/or
w ild  boar, bear, snake, b ird  and f is h , cat and other forms. The term in-

26ology vukodlak, kudlak, e tc . preserves the o r ig in a l wolf shape. The 
" l iv in g "  werewolf, the re fo re , is  a tra n s it io n a l being possessing the 
a b i l i t y  to  change in to  a w o lf (o r some other animal) -  i . e .  capable of 
changing in to  a demon; w h ile  the "dead" werewolf is  exc lus ive ly  a demon. 
In sp e c ifie d  periods, the " l iv in g "  werewolf -  jo in in g  the w ild  packs that 
ca rry  him away - changes in to  an animal. According to archaic data, on 
these occasions i t  is  the soul leaving the body tha t assumes an animal 
form: i t  is  the animal-soul o f man, f ly in g  out in  a trance or during sleep, 
th a t a ttacks people and th e ir  household, c h ie fly  th e ir  flocks  o f sheep 
and goats, and th e ir  herds o f c a t t le .  The concept of the soul tem porarily 
leav ing  the body is  re la ted  to  th a t of the werewolf being born in  a caul, 
w ith  two hearts, and two rows o f teeth. This betokens the presence o f two 
souls : the "superfluous" body part is  the seat o f the soul which is  
capable o f leaving the body, and which, surviv ing a fte r  death, keeps re
tu rn in g  as a demon. Upon h is  death, the soul of the man-wolf f in a l ly  
en te rs  the other world o f the w ild  packs and from then on, as a werewolf 
demon, i t  attacks i t s  own former community and/or the h o s tile  "a lien " 
communities: the neighbouring v illa g e  and i t s  flo cks . Given a l l  these a t
t r ib u te s ,  the Southern Slav and Romanian werewolf was assigned a peculiar 
ro le  in  the process of w itc h ic iz a tio n  - humanization: as a part-human, pa rt- 
animal tra n s it io n a l being, i t  was, without any a lte ra tio n , su itab le  fo r 
embodying the v illa g e  w itch , who, assuming the form of an animal, worked 
m isch ie f. In several areas o f Romania or of the eastern sections o f the 
Hungarians, there is ,  fo r a l l  p ra c tica l purposes, no d iffe rence  between 
the b e lie f- f ig u re  of the "w o lf-w itch " and tha t o f the werewolf, which 
bears animal t r a its  -  a t a i l ,  sometimes h a ir , b r is t le ,  horns, and "wolf 
te e th " -  even on i t s  human form; ye t, the werewolf-witch has a prominent 
ro le  in  Serbian be lie fs  as w e l l . ^  This type o f the w itch is  c h ie f ly  male, 

as, indeed, the werewolf predecessor, too, tends to be -  though not ex
c lu s iv e ly  -  a male being. This "w olf w itch" -  by tu rn ing  a somersault, 
s lip p in g  through a b e lt,  or by some other t ra d it io n a l procedure o f chang-
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ing in to  a wolf; or as has been said, at n ig h t, in  h is /her "sleep" -changes
in to  a w o lf, dog, snake, ca t, e tc . and harries  the flocks, te a rin g  in to
the animals. As a Hungarian data from Szolnok-Doboka county says, "some
ch ild ren  are born w ith a t a i l ,  w ith nine strands of ha ir on them. Those 

28are rea l witches". According to certa in Romanian data, the p r ic u l ic i  (the
Romanian term fo r 'w erew o lf') is  expressly a s tr ig o i (the Romanian term fo r

29'w itc h ')  incarnated as an "animal". The witches metamorphosis in to  
animals, too, takes place at cha rac te ris tic  times associated w ith  werewolves: 
at new moon, at Easter, on S t. George's day, on St. Andrew's day, and around 
Christmas. Also having th e ir  o rig in s  in  the werewolf are the "anim al-soul" 
w itches, who, at the stated periods, f a l l  in to  a trance and leave th e ir  
bodies - fo r instance, the Romanian " liv in g  s t r ig o i" ,  whose soul leaves h is / 
her body on Eastern n igh t or on the n ight o f St. George's day or S t. N i
cholas's day and "goes about i t s  business" in  animal form. This type of 
w itch is  "not yet" a true  v illa g e  w itch: i t  does not hurt people, only 
beasts -  to that extent, i t  s t i l l  preserves i t s  werewolf o r ig in s . The sole 
mark o f the emergence o f w itch l ik e  cha rac te ris tics  is  tha t (the  Romanian 
s t r ig o i , fo r instance, o ften  does th is ) they do not k i l l  or tea r a t the 
animals but take th e ir  m ilk  away. In th is  region, the werewolf a ttacking 
the flo c k  is  -  though perhaps not the on ly, a t any ra te , a very important 
predecessor of the "m ilk-harm ing witch". Their o rig in  is  proved by th e ir  
appe lla tion , which is  o ften  id e n tica l w ith  tha t of the werewolf (e.g. 
" p r ic u l ic i " ) .  A Transylvanian Hungarian example of the c h a ra c te r is tic  m ilk 
s tea ling  werewolf-witch: "There was a woman who had a t a i l ;  she was a 
w itch . Every year, she took away the m ilk on St. George's day. She had so 
much m ilk , she had p a ils  f u l l  of m ilk. And she had only one cow ... she was 
so th in  -  she was, indeed, l ik e  a p r ik u l ic i" . ^

The other a c t iv ity  o f werewolf o r ig in  attaching to the w itch is  
damaging, on these same days, the crops of the neighbouring community. In 
these b e lie fs  connected w ith  demonic werewolf and/or witch -  fo r  instance, 
the dead s tr ig o i of the Romanians - ,  and p a r t ic u la r ly  in  the Southern Slav 
b e lie fs , the werewolf t r a i t s  also blend w ith  the crop-stea ling a ttr ib u te s  
o f the "dog-headed demons" and dragons. These "complex" c rop -s tea ling  
demons plunder the corn and, during the "werewolf's times", they carry o ff  
the crops in to  h e ll or to "the ends of the earth ". According to other 
va ria n ts , i t  is  the werewolf-demons - performing the ro le  o f guardian 
s p ir i t s  - of the neighbouring tr ib e  that "s te a l"  fo r themselves the crops. 
Throughout the en tire  reg ion, the crop-stea ling  a ttr ib u te s , too , were in -
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h e r ite d  by the demonic w itches of werewolf o r ig in .  This is  a prime charac
t e r i s t i c  of especia lly the romanian s t r ig o i ; indeed, there e x is ts  a 
spec ia l sub-species, namely, tha t of the "corn s t r ig o i" .

The dual figure  o f the human and demonic werewolf was the main de
term inant of the l iv in g  and dead, as well as "two-souled" figures o f the 
Romanian, Serbian (and U kra in ian) witches. The other prominent ingredient 
was the b e lie f tha t those who were, while they live d , norm-breakers, 
people without s ta tus, became, a fte r th e ir  deaths, " e v i l" ,  attacking 
demons -  werewolf-demons, unbaptized demons, vampires: the demonic were
w o lf -  no d if fe re n tly  than the "dead s t r ig o i" or the "dead" varian t o f the 
Serbian ve^tica ( 'w itc h ')  -  claims i t s  being from norm-breakers, those 
who died unbaptized, or those who were werewolves in  th e ir  l iv e s  (the 
person who is  a werewolf in  h is /he r l i f e  -  as a tra n s it io n a l being - is  
a lso a norm-breaker outside human status and community). The dual w itch- 
fig u re s  represent an interm ediate stage in  the humanization of the demon- 
w itch : the infringement o f the co lle c tive  norms e n ta ils  w itchc ra ft accu
sa tio n s , but not "ye t" as p a rt of a tissue o f human re la tionsh ips designed 
to  reso lve co n flic ts  w ith in  the community -  in  sho rt, not yet w ith in  the 
compass of "v illa g e  w itc h c ra ft" .  The breach o f the norms already manifests 
i t s e l f  w ith in  one's own community, but the sanction is  s t i l l  supernatural.

As fa r  as the Hungarian werewolf and werewolf-w itch are concerned, these 
are , on the one hand, surrounded by werewolf-beliefs tha t are common to  a 
la rg e r  Central and Southeastern European Germanic-Slavic region. They are 
mostly shepherds ( in  the w itc h c ra ft t r ia ls ,  mainly cowherds), and as such, are 
men, who, in  the form o f a w o lf or dog, a ttack the "h o s tila "  (neighbouring) 
f lo c k .  The Hungarian w itch , who, in  the form of a w o lf, dog, or snake, a t
tacks animals and f lo c k , is  c le a r ly  of werewolf o r ig in .  From our w itch t r ia ls ,  
we a lso  know the werewolf-w itch, which is  more in tim a te ly  a ll ie d  w ith  the 
above Southern Slav and Romanian b e lie f- f ig u re s ; i t s  d is t in c t iv e  charac
t e r is t ic s  jo in  i t  to the Southeastern European fig u re  of the "two-souled" 
werewolf. A relevant a t t r ib u te  may be the "sending of a wolf" on another's 
f lo c k ,  given that the "sent w o lf" ("sent dog") is  presumably connected with 
the archaic a b i l i ty  to  p ro je c t the soul; i t  may be a "ra tio n a lize d " ver
s ion , as i t  were, of the werewolf who " s p ir i tu a l ly "  performs the change in 
to  an animal - of the w o lf or dog form of the projected soul or the guar-

32d ian /he lp ing  s p ir i t ,  which is  iden tica l w ith  the former.

Nonetheless, a "m ilk-harm ing" version -  one fu l ly  developed in to  
a w itch  -  of the many-faced Hungarian werewolf-w itch is  known already in
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Hungarian w itchc ra ft t r ia ls ;  he/she, " in  the shape of a black dog, ca rries  
away in  a jug the y ie ld  from other people's c o w s ..." .5'5 Through the m otif 
o f personal revenge, the werewolf which out o f revenge, causes harm to  the 
flocks  o f other people is  only a small step away from the " re a l"  w itch ; 
th a t step is  taken when i t  is  not the flo ck  o f the neighbouring community 
but the animals o f p a r tic u la r ind iv idua ls  th a t he/she harms, thereby open
ing the way to h is /he r entry in to  the web o f re la tionsh ips invo lv ing  the 
c o n f lic ts  w ith in  the community and the re so lu tio n  of those c o n f lic ts .  "On 
the evening of St. George's day and on the n igh t o f St. Lucy's day, while
they were walking in  other people's stables and courtyards, the m ilk  of

34the owners' cows was lo s t and the cows mooed in  an unusual manner."
Also worthy of mention among the werewolf-concepts in tegrated in to  

w itch c ra ft are the archaic be lie fs  on the "master of the animals". These 
concepts, rooted in  e rs tw h ile  hunting cu ltu re s , have survived in  traces in  
the Balkans, in  I t a ly ,  and in  the region o f the Alps. The masters o f the 
game stock of what were o r ig in a lly  p a r t ic u la r  fo res t d is t r ic ts  appear as
S t. Andrew, St. Sava, and St. George, as the patron saints of wolves and

34as patrons pro tecting  the flock from wolves. I t  seems fa i r ly  natura l 
th a t the reg ion 's  sole surviving range o f b e lie fs  connected w ith  w ild  
fo re s t animals became the sustainers and conservers of that ( s t i l l  more 
archaic?) composite o f m otifs . In Slav and Romanian areas, there also 
liv e s  a layer of these conceptions tha t is  "more o r ig in a l"  than the 
b e lie fs  regarding patron sa in ts -  namely, the wolf-shepherd ( v u ^ ji p a s t ir ). 
This "master of the animals", who has preserved his animal form, is  the 
leader of the werewolf pack - o r, as the Romanians say, he is  the "ch ie f 
o f the p r ik u l ic is " ,  the "king of the wolves". I t  is  h is  t r a i t s  tha t 
appear -  in  modern Southern Slav (Eastern Slav) and Hungarian fo lk  belief -  
in  the figu re  of the werewolf who understands the language o f wolves, 
bears, and snakes and knows how to handle them, too. A case in  po in t is  
the "evident w itch" o f a t r i a l  held in  Gés in  1742, who - being a were
w o lf-w itch  -  has a t a i l ,  too, and, "by v ir tu e  of her w itch c ra ft, has power 
over the beasts and the b ird s . . . "

An important type o f the Southeastern European magicians in tegrated 
in to  the system of w itch c ra ft is  the "werewolf-magician". The fig u re  of 
the "benignant" werewolf -  defined by Jakobson and Szefte l, and subse
quently by Ginzburg and by Klaniczay57 - is  a community magician, who, 
besides h is other werewolf a ttr ib u te s , is  born w ith a caul, and i t  is  to 
th is  tha t he owes h is  shamanistic fa c u lt ie s : h is  soul -  in  a trance -  de-
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taches i t s e l f  from his body and, in  the other world, i t  ba ttles  w ith  the 
h o s t i le  animal-demons (who are " e v i l" ,  "a lie n "  versions of the above were
wolf-demon) fo r the welfare o f h is community: fo r  good crops or fo r  good 
weather. Alongside the Croatian-Slovenian kresnik -  described by Мала Bo^- 
k o v i i - S tu l l i  and subsequently by Gábor Klaniczay - ,  as w e ll as the 
zduha^ ( not i t s  "wind-magician" type) and the Slovenian vedomec, i t  is  
a lso  possible to include the Eastern Balkan -  Serbian, Bulgarian, Ro
manian -  magician ca lled zm j, zme.j, zmi.ja, zm ajevit ^ovek, zmeu ( 's n a k e ', 
'd ra g o n ', 'snake-man', e tc . ) ,  who is  born w ith  a caul or is  born o f a 
snake fa th e r, in the shape o f a snake. In the form of a dragon, snake, 
eag le , and rooster and in  other shapes, he b a ttle s  in  the storm clouds fo r 
good weather to be given to  h is community; or he has guardian s p ir i t s ,  
c a l l in g  s p ir its  which perform tha t o ff ic e . Alongside the archaic "own - 
a lie n "  opposition of the b a tt le  waged w ith  the guardian s p i r i t  o f the 
neighbouring tr ib e , the images o f the m ythical b a ttle s  also feature  the 
m ytho log ica l universal o f c e le s tia l,  " f ie r y "  d iv in it ie s ,  which is  then 
continued with underworld, "watery" monsters, since the b a ttle  is  often 
waged against flame-throwing, lig h tn in g - and thunder-bringing c e le s t ia l 
eagles and dragons - which also inherited  the a ttr ib u te s  of the Old Slav
Perun - ,  as well as against watery/underworld snakes and re p tile s  having

39th e ir  abode in puddles.
N a tu ra lly , the existence and a c t iv ity  o f these magicians cannot be 

narrowed down to th e ir  werewolf character; the werewolf nature o f ma
g ic ia n s  may, in fa c t, be ju s t  an overlying stratum , a Slav ch a ra c te r is tic  
superimposed, as i t  were, on the Old European shamanism of which these 
magicians were the la s t re p o s ito rie s , as i t  were (and of which the "wind- 
magicians" may preserve a more o r ig in a l stage). The question is  compli
ca ted, but we may s im p lify  i t  in  our present context: in  the question of 
the "pre-Sabbath" and the "popular D e v il's  pac t", the werewolf nature of 
the magicians is  the most important th ing  -  not only in  regard to  the 
animal form assumed in  the other world but also because the guardian and 
in i t ia t in g  s p ir its  of the magicians are werewolf-demons acting as "good" 
patrons o f his own community, while his adversaries are often the neigh
bouring , "a lie n ", " e v il"  m ag ic ian -sp irits  -  e v i l ,  tha t is ,  from the stand
p o in t o f h is own community. The times of the other-world ba ttles  coincide 
w ith  the werewolf's times and w ith the periods a t which crops and animals 
are "a ttacked": St. George's day, Easter, Whitsun, and the times around 
Christm as. In the varied b e lie fs  and mythological images of the b a ttle s ,
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we alee encounter the m otif o f the dead v is it in g  people at the beginning 
of the a g ric u ltu ra l seasons and o f the year and the m otif of the "ob ta in 
ing o f crops from the dead" during other-world b a ttle s  waged w ith a g r i
c u ltu ra l implements -  m otifs  whose p a ra lle ls  may be traced to Caucasian 
and Iran ian shamanism.

As regards the magician a ttr ib u te s  o f the witches of the region 
under review, here too we see an in te rtw in ing  o f the strands leading to 
the magician and demonic predecessors, which may be in terpre ted as parts 
of the selfsame mythical and r i tu a l  system. In the magicians, the above 
" l iv in g  and dead werewolf" d u a lity  declares i t s e l f  in  th is ,  tha t those who 
were magicians in  th e ir  liv e s  become demons o r, indeed, vampires a fte r  
th e ir  deaths. To the extent tha t these magicians became witches, th e ir  
a b i l i t y  to change in to  animals, th e ir  animal-shaped guardian s p ir i ts ,  and 
th e ir  demonic animal forms re turn ing a fte r th e ir  deaths -  the one bound up 
w ith the other -  combined to enrich the demonic a ttr ib u te s  of the w itch, 
l iv in g  on, as they d id , in  the dual -  l iv in g  and dead -  figu re  o f the 
w itch. This is  most c le a r ly  to be seen in  Romanian b e lie fs , in  the ambi
valent character of the s t r ig o i , who, born w ith a cau l, is  at once endowed

41with powers of d iv ina tion  and magic and inc lined  to  work m ischief.
The la t t ic e  of re la tionsh ip s  of these magicians is  the tr ia n g le  of 

"own community -  neighbouring community -  supernatural sphere". The myth
ic a l ba ttles  over crops, enacted w ith in  confines tha t were e x - te r r ito r ia l 
to one's own community, were adapted v ir tu a l ly  w ithout a lte ra tio n  to the 
fig u re  of the Romanian w itch , who was, as yet, ne ithe r a "v illa g e  witch" 
nor a "human w itc h " .W h e n  he/she is  "already" a w itch, he/she is  a 
"good" witch of h is /he r own community; only fo r  the adjacent tr ib e  or 
v illa g e  is  he/she "bad": to them, he/she is  the dangerous "a lien  magician". 
The dimensions have been narrowed down to a network o f re la tionsh ips w ith 
in  the community and between ind iv idua ls , when these same b e lie fs  on the 
harming o f crops and the acqu is ition  of crops appear as a ttr ib u te s  o f the 
v illa g e  w itch. In the Romanian and Bulgarian w itch c ra ft b e lie fs , alongside 
the phase of the crops sto len fo r the v illa g e  from the witches of the 
neighbouring v illa g e , th is  phase is  also represented -  namely, harming the 
ploughland, pasture, and cows o f one's next-door neighbour in  the v illa g e  
fo r the sake of enhancing one's own p ro f i t .  With th e ir  cosmic tim ing -  i f  
w ith nothing else - ,  these "e a rth ly " magic operations, as performed by the 
witches, s t i l l  re fe r to  the shamanistic s o u l-b a ttle s . At th is  p o in t, the 
v illa g e  witch may already become a person suspected o f de libe ra te ly  be



w itch in g  members of h is /h e r own community, but the "p re -w itch c ra ft"  t r a i t s
are a lso c lear: the in f l ic t in g  of in ju ry  is  not a de libera te  exercise of
m aleficium  but the negative side of the ambivalence -  lo ca lized  in  an
archa ic  "own - a lien " opposition -  o f pos itive  magic. The Bulgarian witch
par excellence is  the brodnica, who obtains wheat from other people's
f ie ld s  and milk from other people's cows, and who, on the day o f St. John
the B ap tis t, acquires the corn of the neighbouring v illa g e  community.
However, the bewitching o f p a rtic u la r in d iv id u a ls , the causing o f human
illn e s s e s  through black magic is  ra re ly , i f  ever, a ttr ib u te d  to  her/him.
The Romanian, Bulgarian, and Macedonian witches generally remained at the
stage o f taking away the cow's m ilk and the corn; on the other hand, they

43are o ften  experts on love magic. Besides th is ,  the rea l "v il la g e  w itch", 
denoted by the words vestica  and magiosnica, -  who practises good and pre
sumed bad magic as w e ll, and hence turned from a good magician in to  a 
f i c t i t io u s  black magician p a r t ly  active w ith in  the community -  w e ll, th is  
re a l "v illa g e  w itch", then, scarcely has any scope in  Bulgarian fo lk  
b e l ie f .  That "p re -w itch c ra ft"  stage is  represented, too, by the Hungarian 
"dew-picking w itch", who, by acquiring the dew, steals the crops or the 
m ilk  o f the neighbouring community or the neighbouring household. In her 
case, too , i t  is  the dates o f the magical securing of m ilk and corn tha t 
s ig n a l her belonging in  the o r ig in a l "cosmic tr ia n g le " : "And since witches 
are commonly reputed to  be abroad and to practise  w itch c ra ft, on the n ight 
o f S t. George's day, w ith  the aim of obtaining cow’ s m ilk ."  3 In c id e n ta lly , 
the change had taken place: "m ilk-harming" had been transferred from the 
herd o f the alien community to  the neighbouring stables -  and, concomi
ta n t ly ,  i t  had been trans fe rred  from men to women, as can be il lu s tra te d  
by the example of a w itc h c ra ft t r i a l  held in  lá lly a  (Zemplén county) in  
1715: "That they can take fo r  themselves the m ilk of other people 's cows 
by c o lle c t in g  -  on Good F riday, S t. George's day, and St. Lucy's day -  the 
manure o f the cows belonging to other people and carrying i t  in to  th e ir  
own yards or byres.

Coming back to the Serbian-Bulgarian-Romanian areas, here, accord
in g ly ,  the transformation o f these magicians in to  witches was not com
p le te d . This may presumably have something to do w ith the absence of 
w itch-persecution: Gábor Klaniczay has id e n t if ie d , in  the C roatian-S lo- 
venian-Hungarian region of w itch-persecution, a fa r more rap id , more com
p le te  version of s im ila r processes. ^

Although, fo r the sake o f be tte r i l lu s t r a t in g  our p o in t, we do ta lk
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about "phases", these stages o f development -  which may also be reg is te red  
p a ra lle l w ith each other -  should not be construed as a lin e  o f develop
ment, as the gradual "transform ation in to  a w itch" of one and the same 
type o f magician. Accordingly we do not pos it a necessarily s tra ig h t 
development between the shamanistic magicians and certa in  w itch types; the 
re a l i ty  must have been much more complicated than tha t. The entangled con
catenations o f manifold changes and contaminations may also con ta in , as 
one o f th e ir  ingredients, the p o s s ib il ity  o f a female, " in fe rn a l" ,  "black" 
magician - one possessing "nocturnal" knowledge - ,  as a predecessor o f the 
w itch . This p o s s ib il ity  is  raised in  connection w ith the helping s p ir i t s :  

The Bulgarian and Romanian "p re -w itch" has a version o f a "helping 
s p i r i t  possessing magician" par excellence. This s p ir i t  is  incarnated in 
the shape of a b ird  (chicken) or in  tha t o f a snake or liz a rd . As Milena
Benovska has put i t ,  "the chicken is  the soul-anim al, the a lte r-ego  o f the 

48Bulgarian w itch ". I t  is  by obta in ing, by hatching th is  animal th a t the 
w itch acquires her a b i l i t y  to f a l l  in to  a trance: the rea fte r, her soul is  
capable o f leaving her body and of assuming the form of an animal. Accord
ing to  Bulgarian data, fo r instance, the w itch smears he rse lf w ith  the 
blood o f a chicken obtained from the egg o f a black hen; from th is  time 
on, her soul, f ly in g  out of her body, re g u la rly  goes about in  the shape 
o f a b u tte r f ly  to cast e v il spe lls . Though not quite as d is t in c t ly ,  the
Serbian w itch also possesses s im ila r fea tures; she - having obtained her

49"soul-animal -  is  capable of assuming the form of a goose, dog, or w o lf. 

These ringed snake liz a rd , or chicken "soul-anim als" -  hatching from eggs 
or extracted from puddles or caves -  are "watery" counterpoles, as i t  
were, o f the soul-animals of the zme.i/zma.j/zma je v it  ^ovek magicians, who, 
in  the other world, b a ttle  in  the shape o f f ie ry  • serpents, liz a rd s , 
dragons, or roosters, or who possess " f ie r y " ,  c e le s tia l helping s p i r i t s  of 
th is  k ind; or they are id e n tica l w ith , or akin to , the underworld, "watery" 
adversaries fig u rin g  in  the other-world so u l-b a ttle s  of the m ag ic ians .^  
In th is  way, these witches are in fe rn a l counterpoles, as i t  were, o f the 
above shamanistic magicians. I t  would require a special study to  reveal 
how th is  p o la riza tion  came about: Are we, in  fa c t, dealing w ith  an in 
herently  d if fe re n t kind of in i t ia t io n  or shamanistic p ractice , associated 
w ith in fe rn a l, "watery" beings, -  so th a t the above-mentioned in fe rn a l 
magician predecessor did e x is t -  or are we simply dealing w ith a f ic t io n :  
the na rra tive  f ic t io n  o f d ia b o lica l in i t ia t io n ,  which emerged, under the 
impulse o f (Orthodox) demonology, as the underworld, watery opposite of the
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c e le s t ia l,  f ie ry , d iv ine  beings? Here I  only wish to point out tha t our 
legendary data present the owners of these soul-animals not -  or not 
only -  as "d e v ilis h " , malevolent variants of the zme.j-type magicians but 
also as reposito ries o f a pecu lia r pos itive  a c t iv i t y :  they are possessors 
o f noctu rna l, chthonian, "fem inine" secrets (as, indeed, they are - in  
con tras t with the e xc lu s ive ly  male zme,j -  themselves mostly women). 
Possession of these help ing s p ir i ts  is  ascribed to  women who "see" lo s t 
p roperty , who are seers o f the dead and p rac tise  love magic, the discovery 
o f th e f t ,  the "watching" o f treasures, and, above a l l ,  healing. This sug
gests the idea that th is  type of magician's p rac tice  -  the active  "black 
magician", with in fe rn a l, "watery" in i t ia t in g  s p ir i t s ,  as a predecessor 
o f the f ic t io n  of the "he lp ing -sp irit-possess ing " witches - d id re a lly  
e x is t .51 I f  that was so, the transformation o f these in to  witches -  by 
v ir tu e  o f th e ir  underworld, nocturnal, feminine context -  must have taken 
place in  a much more d ire c t way than in  the case o f any other type of ma
g ic ia n . And as fa r as the helping s p ir i ts  are concerned, the "d iabo l- 
iz a t io n "  of these performs an important ro le  in  the "popular" concepts of 
the D e v il's  pact, as we s h a ll see when we come back to th is  la te r .  Also to 
acquire importance in  the "d ia b o lica l"  context is  the fact that both the 
" f ie r y "  and the "watery" types of the helping s p ir i t s  have th e ir  incubus 
demon variants as w e ll. The relevant examples include the Bulgarian and 
Serbian f ie ry  zmej/zma.j dragon or the Romanian zbura to r, which, descending 
on earth  at n ight, enter the house through the chimney and, assuming the 
form o f a man, have sexual intercourse w ith e a rth ly  women. The sm all-s ize  
help ing chicken or snake (according to Romanian, Slovenian, Croatian, and
Hungarian be lie fs ) likew ise  turns, fo r the n ig h t, in to  a sleeping partner 

52of the opposite sex. We must, fo r the moment, the complicated question 
- which would lead us too fa r  from our to p ic , anyway - as to where and 
when the e ro tic  aspect o f f ie ry  dragons and incubus-chickens emerged. 
I t  would appear th a t, o r ig in a lly ,  these beings, as shamanistic helping 
s p i r i t s ,  were not incubus demons; in  ce rta in  po in ts  of the Balkans, they 
a cc id e n ta lly  coincided w ith  the f ie ry  dragon-lover.

Showing a considerable concordance, in  a po rtion  of the area under 
survey, w ith the fig u re  o f the putative "b lack magician" here mentioned is  
the f ic t i t io u s  b e lie f- f ig u re  of the mora, which, as I  mentioned before, is  
a demonic fig u re -va ria n t o f a human being, and to  which a baneful power is  
ascribed. I t  appears a t n ig h t in  animal form -  p r im a rily  in  the shape o f a 
b u t te r f ly  or a hen, more ra re ly  in  the shape o f other pou ltry  (o r any
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other animal). At n ig h t, i t  creeps in to  people 's homes and there performs 
the a c t iv it ie s  o f a "pressing" being or incubus demon. Besides the above 
names, nocnica -  i . e .  "woman of the n igh t" ( c f .  the "night-women", women 
"prow ling at n igh t" of the Hungarian t r ia ls )  -  is  one of i t s  frequent ap
p e lla tio n s . Her a c t iv ity  as a nightmare is ,  according to many data, per
formed by her sou l, f ly in g  out of her body ly in g  asleep or in  a trance - 
her soul, which assumes the shape of a wasp, f ly ,  or a b u t te r f ly .  This 
"s o u l- f ig u re " , being t in y ,  is  able to penetrate through the keyhole; then, 
reaching the place of action , i t  turns in to  a hen or a tu rk e y .^  So i t  is ,  
in  fa c t, -  no d if fe re n t ly  than the aforementioned Bulgarian, Serbian, 
Romanian he lp ing-sp irit-possessing w itch -  a malevolent, nocturna l, fem i
nine va rian t of the magicians who, known in  the same area, have the a b ility  
to  f a l l  in to  a trance. I t  is  th is  d u a lity  tha t is  underscored by the 
b e lie f  of the "white caul -  black cau l": while  the above magicians are 
born w ith a white caul ( to  which they owe th e ir  shamanistic fa c u lt ie s ) ,  
the human mora is  born w ith a black cau l. The hen shape of the sou l- 
animals is  coextensive w ith the in fe rn a l soul-anim al/helping s p i r i t  of 
the former w itch. But the mora shares some other a ttr ib u te s , too, w ith  the 
"watery" helping s p ir i t s .  Thus, fo r instance, both beings are succubus de
mons, i .e .  female sexual sleeping partners. The h e lp in g -s p ir it possessing 
w itch and the mora, there fore , are in  some kind of in te rre la tio n s h ip , 
which has yet to be fu l ly  explored; but the Southern Slav (and Hungarian) 
w itch inherited  a great many features o f the mora, anyway. Thus, fo r 
instance, the "mora beings" are the winged w itch-souls ("my mother took 
wing and l e f t . . . "  -  they say in  a t r i a l  in  Regécvár in  1683), the witches 
who -  in  the shape of a hen and a b u tte r f ly ,  as well as of a f l y  -  enter 
through the keyhole, oppress people (e spec ia lly  women in  ch ild -bed ), and
bra id  the manes of horses, with the p r in c ip a l stereotype invo lv ing  an idea

54of the w itch as a woman attacking in  animal form at n ight. The data of 
the Hungarian w itch c ra ft t r ia ls ,  too, on the bee, wasp, and b u tte r f ly  
shape o f the soul leaving the body ly in g  in  a trance state or in  sleep 
-  o r, more w idely, on the soul detaching i t s e l f  from the body'5’’ -  may well 
be correspondents of the mora or, fo r tha t m atter, of the southern Slav 
and Romanian w itch. The same may be said about the diverse va rian ts  o f the 
helping s p ir i ts  of the Hungarian w itch -  va rian ts  which have a f f in i t ie s  
w ith  both the shamanistic magicians o f the Balkans and the mora and/or the 
w itch.

The kinship of the two types o f helping s p ir i ts  -  the " f ie r y "  and
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the "watery" -  and, concurren tly , th e ir  re la tio n sh ip  with the mora are 
a tte s te d , amongst other th in g s , by th e ir  Hungarian a f f in i t ie s .  Besides the 
fa c t th a t the Hungarian w itch  bears many o f the a ttr ib u te s  of the mora, 
a l l  th ree  beings, in  Hungarian fo lk  b e lie f,  have yet another common cor
respondent -  namely, the ü d é re  or ludvé rc /lüdvé rc . I t  is  a pressing demon 
( lidércnyomás -  'n igh tm are '), as well as a f ie r y ,  c e le s tia l, dragon-type 
being and/or a watery, underworld chicken hatched from an egg."^ Also to 
be detected in  our w itc h c ra ft t r ia ls  are some more archaic, "shamanistic 
he lp ing  s p ir it/so u l-a n im a l"  features of the ü d é re  -  features th a t are, 
in c id e n ta lly ,  missing from Hungarian fo lk  b e l ie f .  These are the type of 
fea tu res  possessed by the w itch 's  b ird , to  which he/she owes h is /he r 
knowledge. Our most revea ling  data comes from a w itchcra ft t r i a l  held in  
Nagykároly in  1745. Here the accused - according to the witnesses' t e s t i 
monies heard - kept the ü d é re  l ik e  some "huge unshapely hen" under the 
bed, s le p t with i t  at n ig h t, and fed i t  unsalted porridge -  a l l  o f which 
conforms to the ru les, known to th is  day, o f the keeping of the ü dé re  hen. 
At the same time, i t  is  th is  üdére (as w e ll as oven-peels, baker's
shovels) tha t they ride  as they f l y  out through the keyhole, heading fo r

58the meeting held on G e llé rt H i l l .  This is  nothing other than an epic 
counterpart - transposed, in  accordance w ith  the ru les of the epic, in to  a 
saddle animal -  of the (Bulgarian, Romanian) soul-anim al, which represents 
the a b i l i t y  to f a l l  in to  a trance.

Even according to our data from the present age, the Hungarian w itch
o ften  has a helping s p i r i t ,  helping animal; the b u tte r f lie s , snakes, and
chickens -  and the üdére  chicken as well -  f i t  in to  the above "magician
and h is  helping s p ir i t "  context. The witch who has a helping s p i r i t  at
h is /h e r command "has everyth ing"; he/she is  capable of producing th ings by
magic; a prudent manager, he/she increases h is /h e r possessions by magic
means -  i f  need be, at the expense of h is /he r neighbour or of the neigh-

59bouring v illa g e , the neighbouring pasture. E a rlie r on, th is  stage of 
the transform ation of the magician in to  a w itch was mentioned: the "one
tim e" helping s p i r i t ,  used in  harming one's neighbour -  which, changing 
in to  a w itch-animal, helps the witch in  h is /h e r acts of maleficence -  may 
be assigned to the stage o f the acqu is ition  o f goods from one's neighbour. 
Just as the werewolf's animal-soul was ra tio n a lize d  in to  a "sent w o lf" , 
the w itch , too, may have h is /h e r animal "sent to in f l i c t  harm": "a t the 
time o f threshing or seed-cleaning, the s t r ig o is  s tea l the grains o f corn, 
they have b ig , coffee-coloured frogs, which they send in to  people's barns,
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where the wheat is  stacked in to  p ile s . The frogs s tu f f  th e ir  chaps w ith
wheat and take i t  home to the s t r i go i . . The transformation o f the
helping s p ir i t  in to  a pest is  c le a rly  re la ted to the transmutation o f the
magician in to  a m aleficent w itch, but -  as w ith  the transformation o f the
aforementioned magician types in to  witches -  th is ,  too, did not take place
everywhere and in  an unequivocal fashion. In the system of Hungarian fo lk
b e lie f ,  too, these kinds o f helping s p ir i ts  tend to be associated w ith the
fig u re  of the "learned shepherd" (coachman, m il le r ,  hunter) -  possessing
many of the features of the shamanistic werewolf magicians - ,  ra ther than
w ith  the w itc h ;^  as, indeed, already in  our t r ia ls  we encounter these
"learned shepherds", who acquire helping s p ir i ts  fo r  themselves -  l ik e ,
fo r  instance, János Somogyi, tha t "learned man, versed in  many a r ts " ,  who

62found lo s t horses, healed the s ick , and to ld  the fu tu re  from the s ta rs .
We must b r ie f ly  mention yet another important aspect -  important, 

tha t is ,  in  the context o f the popular D e v il's  pact -  of the witches' 
helping s p ir its ,  which are presumably o f shamanistic o r ig in . What is  in 
volved is  a method - o r, more exactly, the b e lie fs  associated w ith that 
method -  of the " in i t ia t io n  in to  w itc h c ra ft" , a method generally known in 
the modern age as the "recogn ition  of w itches". According to the most f r e 
quent form of f ic t i t io u s  r i te s  known in  Slovenian, Croatian, and Hungarian 
(as well as Austrian, Slovak, and Moravian) areas -  r i te s  re la ted  in 
belief-legends - , ^  witches can be recognized, during one of the fe s tiv a ls  
o f the w inter so ls tice  or on the Friday of the new moon or on St. George's 
day, a t the crossroads or on "S t. Lucy's s to o l" (s to o l slowly made from 
the 13th to the 24th o f December fo r su pe rs titious  purposes on Christmas 
n igh t) in  church, w ith in  a magic c irc le ;  or using these same methods,
in i t ia t io n  can be obtained in to  w itch c ra ft. C lea rly , the methods are r ite s

64by which to sym bolically estab lish  contact w ith the "other world". These 
r ite s  feature many elements of the necromantic, d ev il-con ju ring , d e v il-  
servant-acquiring methods o f r i tu a l magic, w ith  traces to be detected, 
too, of the "popular" communication with the other world, o f the above 
" in i t ia t io n " ,  which may be linked with the shamanistic magicians. The ex
c lus ive  derivation from learned magic is  also contradicted by Orthodox 
p a ra lle ls . In the Serbian, Romanian (and Eastern Hungarian) area, the most 
frequent procedures of re c o g n it io n / in it ia t io n  are associated w ith the 
snake (c f.  the above helping s p ir it /s o u l-a n im a l) . With the help of the 
snake, the in it ia n d  "sees" the witches through some aperture or from an 
elevated p o s it io n .^  Common to both types o f r i te s  is  th is :  tha t what the
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in i t ia n d  "sees" or "recognizes" is  the witches changing in to  animals at 
the w itches' Sabbath enacted in  the symbolic other world -  or the prede
cessors o f these, the werewolf-demons, the unbaptized demons, and so on 
(according to Austrian data, the in it ia n d  "sees" the procession o f the 
Perchtas). In the horned, feathered, and ta ile d  figures o f the animal- 
souls and animal-demons we may recognize the c a llin g , in i t ia t in g ,  and 
guardian s p ir its  of magicians. The b e lie fs  on the " in i t ia t io n  in to  w itch
c ra f t "  are c lea rly  a secondary accretion - th is  may be product of the 
d e v il-co n ju rin g  methods o f r i t u a l  magic. What is  o r ig in a lly  involved is  
the in i t ia t io n  of the magician predecessors o f the w itch: even according 
to modern b e lie fs , the in it ia n d  often does not become a witch but acquires, 
ins tead , a certa in in fe rn a l,  "deathly" knowledge - the kind of knowledge 
proper to  the aforementioned Bulgarian, Serbian, and Romanian "guardian- 
sp irit-possess ing " w itch . He/she sees treasures hidden in  the ground and 
sees the fu tu re ; he/she becomes a seer of the dead or an expert in  find ing  
lo s t  ob jects ; one who is  "learned, versed in  healing, and able to see in to  
the fu tu re  and in to  the p as t"; "a fte r  passing the te s t, he/she has con tro l 
and magical power". The time of the "recogn ition  of w itches", too , coin
cides w ith  the periods of the appearance of the demons linked w ith the 
magicians. The data re la t in g  to the trance s ta te , to  the knowledge-acquir
ing "ecstasy" of the soul detaching i t s e l f  from the body, are also shaman- 
i s t i c  m otifs . The maker o f S t. Lucy's s to o l, fo r  instance, " is  beaten up" 
by the s p ir i ts ;  " . . .  los ing  consciousness, he/she remained ly in g . . .  I f  he/ 
she has survived seven n ig h ts . . .  he/she becomes a w itch " . ^  Frequent in 
th is  context is  the t r ia d  o f "dismemberment -  extraction  o f bone - re 
v iv a l" ,  the well-known m o tif of in i t ia t io n  in  c la ss ica l, Eurasian shaman
ism: the maker of St. Lucy's s too l " is  sent to sleep" by the in i t ia t in g
s p i r i t s ,  who "take h is members to pieces and thus they dance w ith him un-

68t i l  cock-crow, when they suddenly put him back together again".
A l l  these methods, w ith  the exception o f a s ing le  Hungarian data on

69"re co g n itio n  by means o f a snake", are e sse n tia lly  absent from the Hun
garian -  and, as fa r as I  have been able to survey, from the Croatian and 
Slovenian - w itchcra ft t r ia ls .  This fa c t, too, would suggest tha t i t  was 
not diabolism , coming w ith  the t r ia ls  from the West, that brought w ith i t  
the procedures of these quasi-shamanistic methods - o r, indeed, those of 
the re levant procedures which were embedded in  r i tu a l  magic. The la t te r  
are presumably a ttr ib u ta b le  to the manuscript and subsequently prin ted 
books o f magic and form ularies of r i tu a l  magic. The methods o f "recogn ition"
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in  question also spread via wandering legends, and we know them, too , from 
popular legend sujets of la tte r-d a y  o r ig in . ^  These motifs o f the witch 
b e lie fs  -  m otifs leading to the shamanistic magicians, to the mora, to the 
helping s p ir i ts  - represent one of the foundations of the popular con
cepts o f the D ev il's  pact, hence we sh a ll have to come back to them in  our 
discussion of dev ils . Before th a t, however, le t  us see the Sabbath con
cepts tha t may be linked w ith the demonic and magician predecessors pre
sented .

The Witches' Sabbath

Of the mythical beings and magicians integrated in to  the system of 
w itc h c ra ft, a l l  those tha t were imagined as forming troops or those who 
pursued some group a c t iv ity  contribu ted , each w ith a peculiar "pre-Sabbath" 
concept, to the Southeastern European belief-systems of w itc h c ra ft.

In th is  respect, we must f i r s t  say a few words about fa ir ie s .  The 
fa ir y  c u lt  and mythology contributed to the emergence of a ce rta in  Sabbath 
type which may be summed up under the term " fa ir y  feas t": th is  -  to  de
scribe  i t  in  one sentence -  is  an e ro tic  wish-world banquet w ith  music and 
dance in  " fa ir y  heaven". This -  owing to fa iry  ancestors associated with 
death -  also has some archaic features and associations w ith  the dead, 
t r a i t s  tha t can be linked w ith the "souls in  storms"; yet, fa ir y  mythology 
is  dominated by l ig h t ,  by the heavenly, by the elements o f spring and 
summer - w ith death i t s e l f  not the re a l, "dark" death tha t we know but 
ra the r an ecs ta tic  loss of s e lf  in  a b lis s fu l other world. However, fa r -  
removed a l l  th is  may be from the stereotype of the witches' Sabbath, in  an 
East Central European region -  and p rim a rily  in  Hungarian fo lk  b e lie f  -  i t  
became one o f the most important bases of the popular Sabbath concepts. 
The w itches' Sabbath of fa ir y  o r ig in  is  the "white Sabbath", -  a term pro
posed by Gustav Henningsen, who, from the f i le s  of 16th-century " fa ir y  
t r ia ls " ,  has revealed a r ic h  S ic il ia n  fa ir y  world very s im ila r to  th a t of 
the Balkans. He regards th is  as one o f the possible European roots o f the 
re a l, "b lack" Sabbath: one of the keys to the o rig in  of the European
witches' Sabbath is  the turn ing of the fa ir ie s ' banquet -  under the im-

72pulse of witch persecution -  in to  a grotesque an tithes is  of i t s e l f .  We 
have no reason to doubt tha t such processes did take place in  those areas 
o f Central and Western Europe where a "p re -w itchcra ft" fa ir y  mythology 
s im ila r  to the S ic ilian -B a lkan  one did a c tu a lly  e x is t. Having said th a t, 
one o f the most in te res ting  lessons to be drawn from the Hungarian material
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is  th is ,  that a l l  does not always turn in to  "b lack" -  in  the b e lie fs  
regarding fa iry  Sabbaths, many traces o f "heavenly" a ttr ib u te s  survive.

Besides the d is to r t io n  o f the fa iry  Sabbath, at least as s ig n if ic a n t 
in  the genesis of the d ia b o lic a l,  "black" w itches' Sabbath were the pre
decessors who were "b lack" r ig h t  from the ou tse t; the same demonic beings 
as those that are the bases, too, of popular concepts of the d e v il. An im
portan t type of the Southern Slav and Romanian, as well as o f the Hun
garian, concepts of the soc ie ties  of witches is  the h a lf-"w itch ic ize d " 
va ria n t of the troops o f the dead, of demons appearing among people: the 
troops o f the souls passing in  storms, o f the "unbaptized", the "shadows", 
the "karakondzuli" and the "horses of St. Theodore" a l l  race along in  a 
quasi-other world h a lf humanized and p a r t ly  loca lized  in  an ea rth ly  
s e tt in g ; the man who has been carried o ff  by them finds himself in  a com
pany o f witches, instead o f in  an assembly o f the souls, of the dead. The 
troops o f nocturnal, deathly demons entering people 's houses or carrying 
people (o r ig in a lly ,  people 's souls) o ff in to  th e ir  "world beyond" -  w e ll, 
the troops of these demons, as I  said before, represented a basis of the 
"popular" be lie fs  on the soc ie ties  of witches where - as opposed to the 
assemblies of fa ir ie s  -  nothing needed to be made w itch lik e  or nocturnal, 
there was no pos itive  value tha t had to be turned in to  negative -  i t  was 
enough to c a ll these demons witches and p o s it a human incarnate form of 
them; th is  allows th e ir  appearance, too, as human in f l ic to r s  of harm w ith 
in  the community, as v i l la g e  acquaintances. These troops of the dead often 
became socie ties of witches while re ta in ing  v i r tu a l ly  a l l  th e ir  demonic 
fea tu res. The re levant examples include the storm-demon-witches; the most 
graphic data we have on them are to be found in  Croatian t r ia ls :  they 
hold th e ir  meeting in  the mountains, where they make the storm and the 
h a i l . 7 The karakondzuli demons a rriv ing  from the lower regions and the 
in fe rn a l feasts of the demonic, "dead" werewolf in  c e lla rs , m ills ,  caves, 
or (a f te r  i t  has entered through the chimney, the symbolic passage in to  
the nether world) in  people 's kitchens; cooking, vomiting in to  foods, 
u r in a tin g  in to  drinks, rude ly carrying the innates of the house o f f  in to  
dance -  a l l  these have almost one-to-one p a ra lle ls  in  Serbian, Romanian, 
Hungarian witch b e lie fs , and already in  the records, too, of Croatian and 
Hungarian w itchcra ft t r ia ls .  The "preambulation o f the nether world" by 
the covens making a round o f the w ine-ce llars re c a lls  these demons as do 
the uproarious and obscene re ve lr ie s  of the s t r ig o is  in  the kitchen and in  
w ine -ce lla rs  and m ills ,  where -  in  accordance w ith  th e ir  werewolf l in e -
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age -  they often appear in  the shape of animals, such as a horse, w o lf, 
74dog, p ig , or ca t. In the witches' fe as ts , the entrance to the world 

below and the crossroads are added to the demonic ancestors' meeting 
places, symbolizing the underworld. In Bulgarian and Greek -  and, to a 
lesser degree, in  Serbian - fo lk  b e lie f ,  these gatherings l iv e  not as 
w itch but as demon b e l ie f s ; ^  th e ir  "spontaneous" transformation in to  the 
w itches' Sabbath is  proved by th e ir  appearance as Romanian and Serbian 
w itch b e lie fs .

In the witnesses' testimonies of Hungarian w itchcra ft t r ia ls ,  we get 
h igh ly  varied accounts of socie ties o f witches entering the house and 
holding a "feas t" there o r, in  the shape o f animals, carrying people o f f  
w ith them and "g iv ing  them a r id e " . These narra tives are genera lly charac
te rized  by a blending o f the d iffe re n t types o f demonic predecessors, but 
occasionally one or the other of the demon types discussed above can also 
be c le a rly  iso la ted . The witches sometimes come in  the shape o f kara- 
kondzu li-type demons to fetch the people who have been carried o f f ;  thus, 
fo r instance, the p la in t i f f  in  a t r i a l  which took place in Eger had been 
v is ite d  by a big "black man", who "gnashed h is  teeth and lured him to him
s e lf " .  The "b ig  black host" fea turing  in  a t r i a l  in  Hódmezővásárhely, said 
to have raced across the v illa g e  and entered houses, or the "bad souls" 
which, according to a testimony heard in  a t r i a l  held in  Sopron County, 
had appeared in  the courtyard at Christmas re c a ll the troops o f the "un
baptized", which a rr ive  in  the midst of people at the turn ing o f the year; 
while from a t r i a l  tha t took place in  Bihar County we learn o f what we 
might recognize as St. Theodore's horses: " . . .  the previous n ig h t, they, in 
the shape of a black horse, had trampled on him, and on account o f that 
trampling he f e l l  i l l . . . " . ^

The "carrying away of the soul", the idea of temporary death also 
appears in  the b e lie fs  concerning those who have been ca rried  o f f  and 
dragged around by soc ie ties o f witches, which bear the inheritance  of 
demons. Of the w itch predecessors of the Balkans, th is  tends to  be as
sociated especia lly  w ith the souls passing in  the wind, the "shadows", and 
storm-demons; simultaneously w ith th a t, i t  is  also known from the b e lie fs  
re la t in g  to the meeting of witches, from both the Serbian and the Croatian 
m ate ria l. Thus, fo r  example, according to  a data from Kuce, i t  is  the 

"shadows" of the witches that take part in  the meeting on Christmas Eve, 
while th e ir  bodies l ie  half-dead at home.^ A few Hungarian examples: ac
cording to a data from a t r i a l  heard in  Kiskunlacháza in 1766, a c h ild  was
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snatched up from the courtyard by a witch appearing in  the likeness o f a 
black man (c f .  karakondzuli) , and "around morning, he was carried about in  
a w h irlw ind  fa r and wide beyond the Danube and on th is  side of the Danube". 
The abductee of a t r i a l  in  Szalonak (Vas County, 1653), accompanied by h is  
w itch  companions, rides a wonderful coach drawn by a crab as they go (a t 
Christmas) to fetch some wine; yet, only h is  soul is  there, h is body is  
ly in g  a t home in  the meanwhile. According to evidence given at the above- 
mentioned t r i a l  in  Sopron County, the "bad s p ir i t s "  want to carry away the 
v ic t im , "robbed of h is  mind" -  o r, more p re c ise ly , the mind robbed o f the 
body; and, according to  several data, he/she is  carried away in  h is /h e r 
s leep. Under th is  head f a l l  too -  even though they cannot always be as
signed exactly to one p a r t ic u la r  kind of demon -  the numerous data o f our 
t r i a l s  on those who are "taken fo r rides" a t n ig h t, who are often ca rried  
away through the keyhole, while they are asleep. The v ic tim  in  a t r i a l
th a t took place in  Vásárhely, fo r instance, "was carried about fo r two and

78a h a lf  years by the wicked ones". In the b e lie fs  regarding those abduct
ed by w itches, i t  is ,  as I  mentioned before, d i f f i c u l t  to d is tingu ish  the 
strands leading to the magicians, who were o r ig in a l ly  in  contact w ith  the 
demons. Thus, fo r instance, when the v ic tim  is  ca rried  away to a "fe a s t"
by w itches appearing in  a whirlw ind or when he/she is  "snatched up" w ith

79the rainbow by the "wicked ones", we may also con jectu ra lly  include
among the one-time roots -  though the lin k  cannot be proven -  the b e lie fs
re fe r r in g  to the in i t ia t io n  o f the "wind magicians" abducted by the cloud-
d r iv in g  souls. D iffe re n tia t io n  from those ca rrie d  away in to  the assemblies
of animals of the werewolf-witches is  also d i f f i c u l t :  changing or being
changed in to  an animal may be a common element o f both types o f the
w itches ' Sabbath and the re levant narra tives.

In  th is  group of the Sabbath concepts, the a f f in i t ie s  of the above
demons w ith  the dead also has an important ro le ; the scenes of the demonic
w itches ' feast are often none other than ghost legends. The su rv iva l o f
the demonic w itch, too, must have received repeated impulses from th a t
area -  v i t a l  u n t i l  modern times - of fo lk  b e l ie f .  A cha rac te ris tic  type,
fo r instance, of the meeting of "ghost witches" is  a data from Galgamácsa:
at m idnight mass, "the witches of the v illa g e  gallop round the church
r id in g  on lime brush handles and smashing a l l  those earthen pots against 

80the church w a ll" . I t  is  evident from numerous data of our w itch c ra ft 
t r ia ls  th a t there is  a strong tendency to "exp la in " certa in  rea l phenom
ena, t ra d it io n a lly  genera lly in terpre ted as ghosts, such as animals ap
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pearing in  unusual places and at unusual times and noises heard at n ight - 
w e ll, there is  a strong tendency to explain these as apparitions o f eerie , 
demonic witches; fo r example: "In  the shape o f a poodle, i t  came in to  our 
house and hid under the bed, from where i t  being re luc tan t to  come out, my 
son, a fte r some beating and poking in  th is  fashion, climbed under the bed 
and pulled i t  ou t...".® '* ’

And now le t  us see what kind of antecedents o f the w itches' Sabbath 

the Southeastern European witch owes to the werewolf. The most relevant 
example in  th is  context is  the gathering of witches who, at the tra 
d it io n a l periods of the werewolf (S t. Andrew's day, S t. Lucy's day - 
Christmas, Easter, Whitsun, St. George's day, and new moon) change in to  
animals: "On the n ight of S t. Lucy's day, beware of walking a t the cross
roads at midnight, because the witches, in  the shape of dogs and cats,

82hold th e ir  b a ll there". To tra ve l to the w itch feasts, these witches 
change in to  animals corresponding to the varied SE European werewolf 
shapes (dog, ca t, p ig , e tc .)  or r ide  such animals, often changing the 
people they have carried  o f f  in to  th e ir  own saddle animals. This is  un i
ve rsa lly  present in  Southern Slav, Hungarian, and Romanian w itch b e lie fs . 
According to a Romanian data, fo r instance, the witches meet at road
in te rsec tions  on the n ight of S t. George's day or at Whitsun: on that

83n ig h t, they a l l  turn in to  snakes, dogs, and pigs. Or in  Hajdú County:
"You can see a w itch at the cross-roads on the n ight o f St. George's day...

84he/she assumes the form of a dog, ca t, or horse". From na rra tives  of the 
Romanian s tr ig o i feast i t  is  generally c lear tha t the w itch -  in  conform
i t y  w ith the archaic werewolf b e lie fs  -  takes part a fte r  fa l l in g  in to  a 
trance ("a deep s leep "); moreover, he/she p a rtic ip a te s  only w ith  h is /her 
animal-shaped soul. In the testimonies o f the w itch c ra ft t r ia ls ,  th is  
legend often takes the form of reports of experiences about persons 
ca rried  away by werewolf-witches. Thus, fo r instance, a person, from the 
1724 t r i a l  in  Szeghalom, who was carried  about in  the shape o f a dog
"beyond Tokaj" at Christmas re c a lls  the werewolf who become active  at 

83Christmas time.
The d ive rs ity  o f the Sabbath concepts of werewolf o r ig in  is  enhanced, 

too , by the b e lie fs  regarding the "lo rd  o f the animals". These contributed 
to  one of the fundamental m otifs of the popular w itches' Sabbath: the 
"w o lf shepherd", w ith h is  pipe or by some other means, is  able to  summon 
the wolves from a l l  over the world, and, as th e ir  ch ie f, he a llo ts  to them 
th e ir  tasks: whom each o f them must tear apart, which flocks  they must
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a tta c k . A l l  th is  takes place on a customary werewolf day, when the next
season's tasks of h a rm - in f lic t io n  are assigned to  the wolf pack, i . e .  to
the people who, at th is  tim e , have changed in  droves in to  wolves or in to  

86o ther animals. This m o tif ,  taken as i t  is ,  is  a perfect w itches' Sabbath.
Indeed, a version fe a tu rin g  witches is  also known from th is  area: fo r
ins tance , according to a Hungarian data from Moldavia, the assembled
w itches, assuming the form o f wolves or dogs, bears, e tc ., "hold a council,
from which they disperse, each to the spot where he/she wants to work 

87e v i l " .  I  suspect th a t, no t only in the area under survey but in  general
as w e ll,  the motif of the "master of the animals", as a prolegomenon to
the European witches' Sabbath, deserves serious a tte n tio n .

Since Ginzburg's p u b lica tio n  on the benandanti, the appearance, in
the Sabbath concepts, o f the other world soul journeys and b a ttle s  of
shamanistic f e r t i l i t y  magicians - as well as the in te rn a tio n a l connections
o f the be lie fs  and r i te s  -  has received de ta iled  treatment in  several 

88papers; therefore I  here o f fe r  only a few b r ie f  comments on the to p ic .
The group ba ttles  o f the "wind magicians", watching over the weather 

o f th e ir  community (the above-mentioned zduha^, stuha, and th e ir  l ik e ) ,  
provided ample raw m ateria l fo r  the concept o f troops of storm-bringing 
w itches. In the Southern Slav and Romaniahx, as w e ll as in  the Hungarian 
m a trix , the be lie f in  w itches figh ting  in  groups in  the storm is  wide
spread to  th is  day: "The Sokaces of Darázs believe tha t whenever there is  
a w h irlw ind  the witches come down from the h i l l  o f Harsány and there they
f ig h t  and chase one another. Then, i f  someone gets caught up, they k i l l
h im ...  The vrácsáras often dance together w ith  the witches on the h i l l  of 

89Harsány". Both our w itc h c ra ft t r ia ls  and our present-day b e lie fs  te s t i fy  
to the fa c t that there is  a lso  a "pos itive " or magician's past underlying 
the w itc h 's  a c tiv ity  connected w ith storms and h a i l .  We quote from a t r i a l  
th a t took place in  Zemplén: " f ly in g  up in to  the clouds, witches can pro
voke -  o r, indeed, prevent, as the case may be -  rainshowers and h a il

90destroy ing the vineyards on the h il ls id e s " .
As regards the o the r-w orld  battles o f magicians who, with various 

a g r ic u ltu ra l implements, f ig h t  fo r the crop, the r ich e s t examples o f the 
w itches ' Sabbaths that may be included in  th is  type are furnished by Ro
manian b e lie fs ; but the s im ila r  Serbian and Hungarian Sabbath concepts 
also preserve the figu res , transformed in to  w itches, of the "crop-stea ling  
demons", werewolf-demons, and the "e v il magician's souls" o f the neigh
bouring t r ib e ,  as well as those of the community's own "good" magicians,
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recla im ing the crops. S t i l l ,  i t  is  p r im a rily  the negative ro le  -  the con
cept o f the neighbouring, a lie n , or demonic crop thieves -  th a t has as
sociated i t s e l f  w ith the souls gathered fo r  the witches' Sabbath: the
souls o f the s tr ig o is , fo r example, meet on St. George's day to  the in ten t

92"th a t they may "take away the manna of the meadow"; the Hungarian w itch
c ra f t  t r ia ls '  covens fa l l in g  w ith in  th is  sphere also take away the f e r t i l -  
i t y  o f the earth by s tea ling  the dew (o r the produce). The fa c t tha t i t  
is  the souls of the magicians that take p a rt in  the other-world b a ttle s  is  
-  as has been mentioned already in  connection with the werewolf b e lie fs  - 
preserved most c le a rly  by the b a ttle  images of the Romanian witches' 
Sabbaths. The b a ttle s , in c id e n ta lly , lo s t  th is  meaning o f th e irs  and 
e ith e r  became the b a ttle s  o f "bad s p ir i t s " ,  of demon-witches, or were 
ra tio n a lize d  in to  a magical a c t iv ity  a ttr ib u te d  to earth ly , "dew-p icking", 
"co rn -s te a lin g ", "m ilk -s te a lin g " witches.

Nevertheless, the fe r t i l i t y - r e la te d  a ttr ib u te s  of the magician
predecessors are -  even according to modern data -  regular ing red ien ts  of 
th is  type of the Sabbath b e lie fs . Thus, the means of transport th a t witches 
use to  trave l to th e ir  meetings include -  especially in the Romanian, 
Serbian, and the eastern (and more spo rad ica lly , in  the southern) Hun
garian areas - the shovel, the hemp-breaker, the loom, the broom, and the

94fo rk . I t  can fa i r ly  be assumed tha t the b e lie fs  in w itch companies 
possessing new bread, new wine at Christmas and at Whitsun -  indeed, the 
b e lie fs  in  witch companies p rac tis ing  f e r t i l i t y  magic - were also in 
he rite d  from the b e lie fs  regarding shamanistic magicians; although th is  
is  ca lled  in to  question by the fac t th a t the modern legendary m otif of 
fresh  f r u i t s  and produce acquired from fa r - o f f  countries at fe s t iv a ls  is  
known both from the legends of those entering in to  a D ev il's  pact and as a 
m o tif associated with r i t u a l  magic. Their m otifs of " in i t ia t io n " ,  how
ever, -  such as the "dismemberment -  bone ex trac tion ", already mentioned 
in  another context, o r, fo r tha t m atter, the Romanian b e lie fs  o f dew
p ick ing  performed " in  s p i r i t "  and/or w ith  a helping s p ir i t  -  unequivocally

96bind these Sabbath types to the shamanistic magicians.
Reviewing what has been said so fa r ,  we may state tha t in  Southern 

Slav and Romanian, as w ell as in  Hungarian, witch b e lie fs  we see the 
spontaneous development o f certa in  w itch society concepts which are 
grounded in  p re -w itchcra ft b e lie f-  and r i t u a l  systems. Their modulation 
in to  w itch be lie fs  probably goes back to a p lu ra lity  of fa c to rs : the loss
of function  of the various demonic in f l ic to r s  o f harm and the d iscon tinu -
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ance o f magician's p ra c tic e , the mediators' lo ss  o f ro le  and the appear
ance, the newly acquired relevance of v il la g e  w itchcra ft, as an in s t i 
tu t io n ,  with the underlying change in the ideology of h a rm -in flic tio n  - 
a l l  these must have been instrumental in  tha t transform ation.

In  the Southeastern European region, we can see the witches' Sabbath 
in  the making; in  th is  environment, in ta c t o f d iabolism , i t  is  also c lea r 
th a t i t  was not a f ic t io n  created by w itch-hunting demonologists. A l l  the 
key components of the Sabbath stereotypes o f demonology - the nocturnal 
f l i g h t ,  the metamorphosis in to  animals, the journey on the back o f animals, 
the o rg ia s tic  feast, the music and the dance, and the witch companies 
s e tt in g  o ff to cast th e ir  e v il spells - w e ll,  a l l  these elements are 
present in  these popular b e lie fs  and na rra tives  o f spontaneous genesis, 
even i f  not in the completeness required by Western demonologists and even 
i f  p a rtic u la r loca l va ria n ts  do not contain a l l  the motifs together. The 
appearance of these b e lie fs  in  the Croatian-Slovenian and Hungarian w itch 
c ra f t  t r ia ls  proves th a t -  even in th e ir  ir re g u la r  and non-"complete 
Sabbath" form - they were su itab le  fo r performing th e ir  ro le  in  the in te r 
roga tions , given tha t they were narratives about group meetings, feas ts , 
marches, and ba ttles .

As we shall see below, Satan or the fig u re s  o f devils are not absent, 
e ith e r ,  from certa in  n a rra tive  types of popular witches' Sabbaths; ye t, 
Satan is  by no means as essen tia l a requ is ite  -  even where the courts are
concerned - as the fa c t th a t there are groups invo lved. Just before tack
l in g  the subject of d e v ils , le t  us say a few words about the other im
po rtan t common c h a ra c te r is tic  of the v illa g e  Sabbaths. I t  is  with an un
expected th ird  p o s s ib il i ty  th a t these popular w itch  company concepts pro
vide a va lid  answer -  v a lid ,  tha t is , at leas t in  the region under survey - 
to  the theological debates, dogging the Middle Ages and early modern times,
on whether the "nocturnal f l ig h t "  and the w itches ' gathering i t s e l f  are

97r e a l i t y  or an i l lu s io n  suggested by the d e v il;  fo r ,  according to these 
"p re -w itch c ra ft"  r i te s ,  they are neither, but ra th e r a "soul journey" ex
perienced in a dream or trance , in  ecstasy. A common cha rac te ris tic  o f the
witches of the region under examination -  one, moreover, that is  a t t r i 
butable to both the magician and the demonic predecessors -  is  the notion 
o f the soul temporarily leaving the body and, enmeshed with i t ,  the o the r
w o rld ly  character o f c e rta in  witches' Sabbath types, the idea of the soul 
v io le n t ly  transported to  the world beyond.

In  the present paper, we sha ll not be discussing the fac t tha t the
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e a rth ly  representatives, masked embodiers o f certa in  m ythical beings
- whether the black demons or the fa ir ie s  - ,  o r, fo r tha t m atter, the
masked troops of th e ir  mediators (such as the ^a lugari and the ru s a lia )

98also had an impact on these same witch soc ie ty  concepts. As a matter of 
fa c t,  the mythical and r i t u a l  "memories", or the tex tua l m otifs re fe rr in g  
to these, tend -  often w ith in  the narra tives o f even the self-same type of 
w itch society -  to merge in to  each other to  a f a i r ly  considerable exten t. 
Yet, the m otifs of the "e a rth ly " troops represent a su b s ta n tia lly  less 
s ig n if ic a n t element compared to the narra tives  o f magicians and demons or 
fo r  tha t matter, to those o f the soul b a ttle s  waged in  groups. We may p r i 
m arily  ta lk  about "sou l-w itches", demonic witches and, correspondingly, 
about the "w itch ic ized" varian ts  -  w ith the degree of the "w itc h ic iz a tio n "  
varying from area to area (and occasionally from t r ia l  data to  t r i a l  
data) -  o f a Sabbath held in  a quasi-other-world and placed, in  the narra
t iv e s , in  a more or less ea rth ly  se ttin g  and about several interm ixed 
types o f a fa i r ly  complex, "co lo u rfu l"  nocturnal w itch. A ll th is  f i t s  in to  
the archaic web of re la tio n s , discussed above, between th is  world and the 
world beyond; the magician predecessors of the w itch and the human beings 

ca rried  away by the demons are not the only examples of the o ld , presumab
ly  common Indo-European tra d it io n s  of the "contacts". The e cs ta tic  rav ish 
ment by fa ir ie s ;  the possession of the ru s a lia s , maintaining r i t u a l  con
ta c t w ith the fa ir ie s ;  the v is ions and other-world tr ip s  o f holy men, 
healers, and seers of the dead, th e ir  tak ing away by sa in ts ; the i n i t i 
a tion  o f healers and th e ir  o ften genuine experiences of the other world -

99a l l  these perta in to the re levant systems o f archaic re la tionsh ip s . The 
half-humanized figu re  of the v illa g e  w itch , which gained ground amidst 
these r ic h  tra d it io n s , some of which are s t i l l  a live  even today, -  the 
fig u re  of the v illa g e  w itch, too, has preserved a great deal from the 
above m otifs .

What has been said about the " r i tu a l  memories" do not support the 
r i t u a l is t i c  theory of Murray, Runeberg, Summers, and o t h e r s , s i n c e  we 
are dealing not with rea l w itches' gatherings but with memories -  pre
served in  witch b e lie fs  -  o f rea l soc ie ties . Having said th a t, we might, 
in  the l ig h t  of the foregoing, raise the question how fa r the "so c ie ty  of 
w itches" was a f ic t io n  and how fa r i t  was r e a l i t y .  We do not be lieve  tha t 
we should always necessarily draw a sharp d iv is io n  between the "genuine" 
o ther-world experiences of the witch predecessors and the f ic t io n  o f par
t ic ip a t io n  in  feasts, as by the persons who occasionally pleaded g u i l ty  to
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the f ic t io n a l charge o f w itch c ra ft or by the "innocent ones" ca rried  o ff  
in to  w itch  companies ( fo r  instance, those who, a t the t r ia ls  te s t i f ie d  to 
th a t e f fe c t) .  The la t te r  can also sometimes be a genuine (e .g . dream or 
trance) experience: a genuine other-world experience about p a rtic ip a tio n  
in  a f ic t i t io u s  w itch company, with the experience of the nocturnal f l ig h t ,  
the soul detaching i t s e l f  from the body, o r, indeed, of the s ig h t of 
demons "entering houses".

On the other hand, we may often observe, in  the data on the t r ia ls ,  
a misunderstanding, as i t  were, a " ra t io n a liz a tio n "  of the other-world ex
periences, the soul experiences. Sometimes the "understood" and the "non- 
understood" versions occur in  one and the same t r i a l ,  as is  the case in  a 
t r i a l  which took place in  Megyaszó (Zemplén County) in  1731. The witness, 
by her account, attended a witch feast held on Ingvár H i l l ;  but, she says, 
"on ly  her mind had been lu red there, her body was absen t...". At the same 
tim e, she explains how they managed to get through the keyhole: "they went
out even through the keyhole; there they drew themselves out as th in  as a 

102ro p e ". In other cases -  according to the witnesses of a t r i a l  held in  
M iskolc - ,  the abducted person is  held by h is  armpits while being pulled 
through the "hole of the lo c k " . '1'05 We cannot know on which side the mis
understanding lay -  th a t,  indeed, could have been a stage tha t had lo s t 
i t s  relevance fo r both the accused and the witnesses. These ra t io n a liz in g  
explanations, however, must c h ie fly  have been induced by the conduct of 
the co u rt, since th e ir  w itch feast f ic t io n  was supported not by the soul 
experiences of the accused or the witnesses; what they needed was not ac
counts o f "soul journeys", of other-world, dream adventures, but rea l 
gatherings of witches whose liv in g ,  breathing pa rtic ipan ts  were capable of 
in form ing against one another. As Cohn w rite s , "w itch-hunting reached 
massive proportions only when and where the a u th o ritie s  themselves ac
cepted the re a lity  of the nocturnal journeyings. For without such journey- 
ings no witches' sabbats".

Nor is  there a hard-and-fast boundary l in e  in  the other d ire c tio n : 
The "other-w orld  journeys" o f the shamanistic magicians, too, has a stage 
where -  while the magicians' sense of th e ir  community ro le  is  s t i l l  pre
sent -  they, instead o f a c tu a lly  performing th e ir  r ite s  of estab lish ing  
con tac t, merely re la te  the adventures of the company b a ttlin g  in  the other 
w orld . That is  what we may observe in the version of the zduhac magician 
to  be found among Hungary's Croats: thought demonstrably no longer operat
ing as a community func tiona ry , he " s t i l l "  recounts as a firs t-p e rso n  ex-
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perience the tra d it io n a l b e lie fs  attaching to h is  figu re  -  how he f l ie s  in 
h is  sleep to the n igh t-tim e gatherings of magicians and how, on St. 
George's day, he, w ith h is  a l l ie s  h is  fellow-magicians, s tea ls  the crops 
fo r  h is  own v illa g e  from other reg ions.10"’ That leaves the way c lear fo r 
the society of magicians, now to become na rra tive  f ic t io n ,  to  make a 
s tra ig h t leap to the f ic t io n  of the socie ty of witches, which, now
stripped of a l l  i t s  subtext of in d iv id u a l other-world experiences, is  
"on ly" a legend to be furnished w ith a catalogue-number.

Devils - in i t ia t io n  and D e v il’ s pact

The d ive rs ity  of the b e lie fs , in  the Central-Southeastern European
area under review, concerning w itches' soc ie ties  and w itches' meetings is
a t leas t matched - and, i f  possible, even surpassed, where i t  comes to the
number of variants they have -  by the co lou rfu l array o f fo lk lo r is t ic
d e v il figu res. At a l l  those points in  the belief-system s o f w itchc ra ft
where the remnant o f some kind o f demon or s p i r i t  liv e s  on, the fig u re  of
the Christian d e v il appears -  more exactly , p a ra lle l w ith these s p ir i ts ,
souls and demons, th e ir  more or less d iabo lic ized  variants also appear.
This applies to both the deathly-demonic and the werewolf ancestors of the
w itch , as well as to the helping s p i r i t  an incubus-type beings. From our
standpoint, a c ru c ia l ch a ra c te r is tic  of these fo lk lo r is t ic  demon figures
is  tha t they became popular dev ils  o f C h r is tia n ity  often before they had
become witches (and even where they never became w itches). Especia lly  in
Orthodox church demonology -  and in  close in te ra c tio n  w ith th a t, in  fo lk
b e lie f  as well -  they were more or less id e n t if ie d , a very long time ago,
w ith  the Christian d e v il.  There is  nowhere a c lea r-cu t demarcation between
th e ir  figures and the varied "v illa g e " dev ils  o f the Central-Southeastern
European peoples. From Bulgarian, Serbian, Romanian, Greek, and Albanian
fo lk  b e lie f we know the w erew olf-like d e v ils , the "unbaptized" d e v ils , the
todo rc i devils -  and we could continue the l i s t ,  r ig h t to  the female
d e v ils  coinciding w ith child-bed demons and illn e s s  demons.107 The "popular
demon —*■ d e v il"  development is  not unique to Orthodox fo lk  demonology;
s im ila r  processes also occurred w ith in  the o rb it  o f Western C h r is t ia n ity  -
i t  is  enough i f  I  re fe r here only to the dragon or werewolf features of
the Western dev il or the dev ils  tha t have developed from the Mahrs and 

108nightmares. The b e lie fs  under sc ru tiny , however, generally re fe r  to the 
"Orthodox" dev ils , given tha t the popular demon ancestors o f d e v ils  coin
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cide w ith  the Southeastern European witch predecessors under survey, 
o r ig in a t in g  from Orthodox te r r i to r ie s .

Just what the above phrase "a very long time ago" s p e c if ic a lly  means 
I  do not know; i t  is  a question requiring fu r th e r research ju s t when and 
how these Orthodox popular d e v ils  emerged; as, indeed, the development of 
the r ic h  " o f f ic ia l"  demonology of the Orthodox Churches is  also to  be 
c la r i f ie d  yet. This much is  ce rta in , that tw o -d irec tiona l processes took 
p lace: Church demonology -  w h ile  taking on board many fo lk lo r is t ic  fea
tu res  and absorbing a whole host of the demons o f fo lk  b e lie f systems - 
i t s e l f  had an impact on fo lk  b e lie f.  These popular d e v il figu res stand 
somewhere in  the middle o f the crossfire  of re c ip ro ca l in fluences. U n til 
the 20th century, the lower c lergy of exo rc is ts , healers, and users of 
in can ta tio ns  were part o f the network of re la tionsh ip s  of the magic func
t io n a r ie s  and mediators o f Serbian, Bulgarian, and Romanian v illa g e  com
m un ities . As a resu lt o f the close connections, the demonology of the 
Church reached the peasantry via constant, d ire c t channels. The d e v il 
legends o f eccles iastic  o r ig in  - including the legends about people 
e n te rin g  in to  a pact w ith  the d e v il -  are known as Romanian and Bulgarian 
f o lk lo r is t ic  narratives. The frescoes of v illa g e  churches, portraying
d e v ils ,  dev ilish  actions, and -  quite often -  confederates o f the d e v il,

109also represented an im portant channel.
Church demonology had an impact on popular demons even at the points 

where i t  did not turn them in to  devils . That is  presumably responsible fo r 
the occurrence, in the p a r t ic u la r  b e lie f systems, o f a po la riza tion  be
tween the divine and the d ia b o lic a l;  although the influence of bogumilism 
-  which has not been stud ied in  th is  respect -  can fa i r ly  be assumed, too. 
In th is  process, the above-mentioned popular demons became - on the op
p o s ite  side of the d iv in e  pole -  e v il,  dark, and in fe rn a l; pa irs  of 
"w h ite  -  black", "heavenly -  in fe rn a l" came in to  being; every demon tha t 
was ambivalent or, in  some aspect of i t ,  malignant became expressly 
" d e v il is h " .  The varied o the r worlds of demons, werewolfs, and the dead 
turned in to  h e ll, w ith the days of demons becoming a counterpole to the 
C h ris tia n  fe s tiv a l, i . e .  an a n t i- fe s t iv a l.  The "anti-mass" o f dev ils  and 
w itches, held at the time o f C hristian fe s t iv a ls , f i t s  as a natura l step 
in to  th is  process. As a contemporary data from Alsó-Fehér County says, " I t  
is  they (the 'unclean o n e s '), and not God, who stay even in  the church at 
n ig h t" .  We emphasized th a t here these processes did not take place 
under the impulse of the Satanism propagated by w itch persecution.
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What is  the s itu a tio n  in  Hungary? Here too, the demonology of the 
Reformation and the Counter Reformation -  the sermons, the theo log ica l 
pamphlets -  reveal to us a su b s ta n tia lly  fo lk lo r is t ic  doctrine o f dev ils . 
The dev ils  mentioned in  Bornemisza's work, w ritten  in  1578, about the 
temptations of the d e v il, include ghosts, revenants, storm-demons appear
ing in  whirlw inds, and incubuses -  the well-known demonic beings (w e ll- 
known, in  fa c t, to th is  day) of fo lk  b e lie f ,  conveniently bracketed under 
the ru b ric  of " d e v i l " . ^  In Hungary too, the 16th-17th cen tu ries were the 
"d e v ilis h "  period of the C hris tian  Church; both Catholics and Protestants 
tended to adopt a view under which a l l  e v i l  demons were declared to be 
d e v ils . This must have influenced fo lk  b e lie f as w e ll: "bad" demons be
came, in  the eyes of the peasantry too, more or less the equ iva lent o f the 
d e v il.  In  Hungary, no less than among our southeastern neighbours, the in 
crease o f the power of Satan, ch a ra c te ris tic  of the age, manifested i t s e l f  
not so much in  the d iffu s io n  of the standardized and d e f in it iv e ly  e laborat
ed Satan figure  of the Western Church but rather in  the absorption of 
f o lk lo r is t ic  elements in to  the d e v il concept o f theology. In  th is  way, 
there came in to  existence, too, some d is t in c t ly  Hungarian fo lk lo r is t ic  
d e v il figu res of autochthonous o r ig in , fo r instance, in connection w ith  the 
lid é rc  or the werewolf. On the other hand, some of the above-mentioned 

demons of our language neighbours - those versions of them, tha t is , 
which, through Church demonology, had become dev ils  -  became components of 
Hungarian fo lk  b e lie f.

The p a ra lle l and also in te ra c tin g  "demon -*• witch" and "demon -* devil"
developments resulted in  a peculiar coincidence of the "demonic w itch" and
the "popular d e v il" : i t  is  ch a ra c te ris tic  how, in  the Eastern Hungarian
te r r i to r ie s ,  the figu re  o f the d e v il,  the w itch, and o f the various
demons merge, in  a ce rta in  respect, in to  one another: "This too is  an e v il
s p i r i t ,  l ik e  the w itch, i t  is  a ghost; only one of them can express i t  as
a w itch, while the other can express i t  as an incubus, but they are a l l

112from the world below. I t  is  th is  kind of coalescent "d e v il-w itch " 
figu res  that tend to crop up in  the records of Hungarian t r i a l s  in  our 
eastern areas. Here th is  is  also re fle c te d  by the terminology o f witches. 
An example from Udvarhelyszék from a t r i a l  held in  Keresztúr in  1745: A 
woman was fas t asleep when her husband woke her up because he was being 
"pressed": "hey, get up, hurry, because there is  a dev il or a w itch  in  the 
house" (the being in  question is  alleged to have entered naked through the 
flu e  and to have flashed i t s  teeth at the man). But the term "d e v il"  is
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also applied - as a k ind o f substitu te  fo r "w itch " -  to "pressing" cats or 
to  th ree  pressing women dressed in  black; or a w o lf (werewolf) w itch is  
mentioned as a "big d e v i l" .

N a tura lly , the "popu lar demon -»-development d id  not leave in ta c t,
e ith e r ,  the Sabbath concepts o f demonic o r ig in . This is  often simply "an
assembly of dev ils ": " . . .  the devils congregate in  deserted m ills  and

114confer on which fu rth e r sou ls  to carry aw ay...". Or from a 1694 t r i a l  
th a t took place in  Debrecen: " . . .  when she was a young woman, her lodgings 
were v is ite d  by hosts o f d e v i l s " . ^  This is  the o r ig in  of those variants 
o f fo lk  be lie fs  concerning societies of w itches where the v ic tim  is  
c a rr ie d  o f f  to de v ils ' fe a s ts , in ferna l banquets, or in to  the w ild company 
o f werewolf-demons turned d e v ils  - as, fo r instance, when the "e v il ones" 
appearing at the crossroads in v ite d  the witness o f the t r i a l  held in  Egy- 
házasfalu in 1744 "to  jo in  th e ir  company".

A d iffe re n t kind o f example of the d ia b o lic ize d  witches' Sabbath is
fu rn ished  by the b e lie fs  cen tring  on the "master o f the animals" and the
"wolf-shepherd" b e lie fs . The Romanian "ram shepherd", the "head of
w itches", turned in to  a d e v i l ,  jus t as the Serbian and Croatian vu^ j i
p a s t ir  or the Hungarian S t. George's day d e v il,  who asks his werewolf-
w itches, when they set o f f  on th e ir  destructive m ission, what animals they
want to  change in to . This master of the animals turned in to  a dev il often
appears expressly as the male dev il leader o f the female witch company;
moreover, as "arch-w itch, he has power over the e n tire  region" This
"master of the animals" g ra fte d  onto the werewolf b e lie fs  of the Balkans
appears as a devil in  the t r i a l s  also; fo r instance, in  the testimony o f a
t r i a l  held in Hódmezővásárhley in  1758. This n a rra tive  also contains the
frequent motif of the "so u l journey" of werewolf companies, the crossing
o f the r iv e r ,  as a symbolic ge tting  to the other world: " . . .  When we set
o f f  to  cast our e v il s p e lls ,  we always had a d e v il leader, János; we
changed in to  devil dogs... We were taken, in  a n u ts h e ll,  across the r iv e r

118Tisza by Devil János ...".
At the other-world s trugg les  or earth ly , w itc h - lik e  battles o f were

wolves and werewolf-magicians, the devil n a tu ra lly  appears in  the ro le  of 
the demonic crop-plundering adversary from the world below/the end o f the 
w o rld /the  neighbouring coun try . I t  is  in  a t r i a l  th a t took place in  Bihar 
County tha t we get the most graphic descrip tion  o f the werewolf-hero 
dressed in  leopard skin ( ! ) and his (d e v il)  adversaries from a fore ign 
land : "he praised István Lengyel fo r being a brave w arrio r; no matter how
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many male dev ils  came from Turkey, there was nothing they could do; István
Lengyel has leopard skins tha t shine indeed". The "other-world" b a tt le  is
waged w ith hemp-breaker swords (c f .  the above-mentioned s tr ig o i b a ttle s
conducted w ith "a g r ic u ltu ra l implements"). Already according to  the
testimony of the accused in  the famous t r i a l  held in  Livonia in  1691, the
other-world adversaries of the shamanistic magicians were the d e v ils  who
had carried  the crop o f f  in to  h e ll.  Such crop-stealing/harm ing d e v ils  are
known from Slovenian, Croatian, and Hungarian w itchcra ft t r ia ls  too , as

120w ell as from the b e lie fs  of the " t r ia l - f r e e "  areas under examination.
In  the t r ia ls ,  the subject has an in te re s tin g  context: often the dev ils  
are not the "personal" s tea lers of the crop but employ mediators, as i t  
were: th e ir  agents are the witches, who s e l l  the corn or other produce to 
the d e v il or to the a lien  witches, whom the b e lie fs  id e n tify  w ith  the 
d e v il.  The witches o f the t r i a l  held in  Tá llya  in  1715, fo r example, " s e ll
plums, corn, grapes, and wine to the envoys o f the Turkish and Serbian.. , „ 121 witches .

These "corn broker" witches have, in  fa c t, something of a pact w ith 
the d e v il, but ne ither th is  b e lie f nor the d if fe re n t kinds of presence of 
the d e v il at these popular witches' Sabbaths meant the appearance o f the 
stereotyped devil-worshipping assembly o f witch-persecuting demonology. 
Frequently, however, these popular, in fe rn a l d e v il figu res , w ith a l i t t l e  
adjustment, become " o f f ic ia l '  Christian d e v ils  -  they are given a p itch fo rk  
in to  th e ir  hand and hoofs fo r th e ir  fe e t, and sometimes the smell of 
brimstone hovers around them; while the loca le  o f the witches' gathering 
is  often d e f in ite ly  the C hristian or a t leas t the Orthodox-apocryphal 
" fo lk lo r is t ic "  h e ll.  Thus, according to a (Romanian) legend from Kétegyhá- 
za, Békés County, the w o lf- and devil-faced s tr ig o is  dance w ith p itch fo rks  
at th e ir  feast in  a dark cave; fo r h is /he r in i t ia t io n ,  the Moldavian witch 
is  led underground, in to  a c e lla r ,  where he/she meets an assembly o f horny 
de v ils  -  th is  is  where he/she denies God. In narratives o f these 
kinds of in fe rn a l w itch companies we may be ce rta in  of the in fluence of 
the Orthodox apocryphal vis ionary l i te ra tu re ,  which, in  i t s  descrip tions 
o f v is i t s  to h e ll,  i t s e l f  contains such " fo lk lo r is t ic "  images o f h e ll,  
w ith  animal-headed d e v ils , witches' dance, and d e v ils ' feasts. The same 
images o f h e ll appear in  the in i t ia to r y  journeys to h e ll o f holy men and 
seers o f the dead (o r in  the narra tive  o f the in it ia t io n  of a Hungarian 
seer of the dead in  Moldavia). From the 17th-18th-century Hungarian 
v is ionary  l ite ra tu re ,  too, we know descrip tions o f h e ll (also echoed in
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our na rra tives  of w itch meetings) certa in  m otifs  o f which are also known
from Orthodox v is ions o f h e l l .  A case in  po in t is  the ba ttles  between the
" d e v i l 's  army", the "guard o f h e ll" ,  and the hosts of h e ll.  I t  would be
im portant to know where these b a ttle  scenes o rig in a te  from: revealing th is
would also furn ish new data fo r the so lu tion  o f the questions concerning
the other-world "s trugg les" o f the shamanistic magicians. A common image
of the Hungarian v is ions  and of the contemporary Sabbath descrip tions ,
too , is  the "stone bread and wooden k n ife " o f the de v ils ' feas ts . The
d isgus ting  features o f the in fe rna l feas ts  of dev ils  and witches
(vom iting  and u rina ting  in to  vessels, e tc .)  are not fo re ign, e ith e r, even
to the apocryphal v is io n s . Let us quote here a t least one witches' Sabbath
n a rra tiv e , which portrays th is  apocryphal h e ll o f re lig io u s  v is ions : "Some
two weeks before the Christmas of the year 1711, th is  magistrate o f Igmánd
came in to  the c e lla r  o f the v illa g e  of Mocsa; the mother of V icar M iklós
Szombath, Suzy Tengői Falu, Mrs. Haj-Szücs, and several other witches were
the re . They danced, a te , and drank there. They spread a piece of c lo th  on
the ground; the food consisted of a roast lamb and some pork, and instead
o f bread they put out twelve pieces of stone th a t the magistrate o f Igmánd
had brought with him fo r  the banquet. There were twelve wooden knives on
the ta b le , too, and they ate the stones th a t la s t  year's magistrate o f Ig -
mánd had torn apart. The la t te r  ate w ith wooden knives; they took wine
from every one of the casks in  the c e lla r ,  but they could not take any
d rin k  from the birch-hooped cask ... they had a f id d le r ,  to o .. .  and they
danced... and when__ they wanted to leave the c e lla r ,  they f i l l e d  w ith
vomit the casks from which they had taken wine, thus replacing the 

„124w ine. . .
This much seems c e rta in , th a t, in  connection w ith the o r ig in  o f these 

nether-w orld  Sabbath types, the close re c ip ro c it ie s  between e c c le s ia s tic , 
apocryphal, and popular demonology must be emphasized: th is  may represent 
a p e cu lia r Eastern European way of the process whereby the w itches' 
Sabbath acquired a d e v ilis h , in fe rna l character. Unfortunately, however, 
the sources have yet to  be researched; although th e ir  exp loration would 
seem most f r u i t f u l  from the standpoint o f our to p ic .

As regards the shamanistic magicians discussed above and the w itch 
types connected w ith them, we must consider in  some d e ta il the question of 
the he lp ing s p ir its  and of the animal form o f the soul tem porarily leaving 
the body/the animal sou l/the  animal-shaped a lte r  ego; fo r , in  th is  area as 
w e ll,  there occurred a process o f "d ia b o lic iz a t io n " , which unequivocally 
lerl to  ce rta in  popular va rian ts  of the D e v il's  pac t.
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The transformation in to  a "sent d e v il"  o f the werewolf and o f the 
"sent wolf" of the "learned" werewolf shepherds is ,  as i t  were, a pro to
type o f the transformation in to  dev il of the helping s p ir it /s o u l-a n im a l. 
We have examples o f th is  both from our w itc h c ra ft t r ia ls  and from our 
modern b e lie fs ; thus, fo r  instance, the accused o f a w itchcra ft t r i a l  held 
in  Logod (Vas County) in  1687 in f l ic te d  in ju ry  on the "h o s tile "  herd "by 
sending a wolf or the d e v il in  likeness of a w o lf" on the c a tt le .  As fa r
as I  am informed, sent d e v ils  o f th is  kind are unique to Hungarian fo lk

125b e lie f ,  they are, as i t  were, of autochthonous o r ig in . But the fac t 
th a t we are dealing w ith a general trend, a change that occurred in  a 
s im ila r  fashion in  several places, is  proved by the p a ra lle l Southern Slav 
development; here i t  was the departing soul o f the witch (mora) that
modulated in to  a d e v il;  the wasp, b u t te r f ly ,  f l y ,  etc. "soul-anim als" 
f ly in g  out of the body ly in g  in  a trance a t n igh t -  w e ll, these soul- 
animals, as "e v il s p ir i t s " ,  were -  s im ila r ly  to  the autonomous demons - 
id e n t if ie d  w ith the d e v il.  As has been mentioned in  connection w ith  the 
mora, and as is  a ttested  by the Bulgarian-Serbian-Romanian magician 
b e lie fs , here we are c le a r ly  dealing with a w itc h - lik e , nocturnal, d e v il
ish  va rian t o f the shamanistic soul-animals. According to our data, the 
departing soul of the mora and the witch was often regarded not only as
" e v i l " ,  d e v ilish , but as being the dev il i t s e l f . On the one hand, the soul
of the Southern Slav w itch leaves her body "w ith  the help o f an e v il
s p i r i t ;  on the other hand, "there f l ie s  out o f i t  an e v il s p i r i t  which, in

126the shape of a ca t, hen, or w o lf, goes about corrupting  man and beasts".
The "e v il"  so u l/d e v il tem porarily leaving the body is  a lo g ic a l im

p o s s ib il i ty :  man is  not born w ith such a sou l, he can only acquire one. 
The contrad iction  is  resolved by the C hris tian  doctrine of possession by 
the d e v il: the e v il s p i r i t  became man's property through entering or pos
sessing him. Thus i t  was the d iabo lic ized va ria n t of the tem porarily de
pa rting  soul tha t was id e n tif ie d  with the d e v il occupying the body. We 
can quote varied examples to i l lu s t ra te  th is  widespread notion. I t  is  a 
well-known Romanian b e lie f ,  fo r instance, th a t a s in fu l man has a dev il 
entering h is body, "there is  a dev il in  him", "he has become d e v ilis h " .  In 
most cases, Satan possesses him in  the shape o f a f ly  -  or sometimes some 
other insect or animal - ,  and i t  is  th is  sou l, too, tha t w i l l  become the 
bad s p i r i t  re turn ing a fte r  death. For instance: "The dev il enters the man 
o f e v i l  soul and makes him a moroi a fte r h is  death." Accordingly, even at 
th is  "d e v ilish " le v e l, the soul temporarily departing in  l i f e  is  id e n tic a l
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w ith  the soul that keeps re tu rn ing  as a demon a fte r death. The Serbian
w itch  has a "dev ilish  sou l" in  him/her, which, in  the shape o f a hen,

127f l y ,  o r b u tte r f ly , leaves a t n igh t. W ithin th is  complex f a l l ,  as w e ll, 
the Hungarian b e lie fs  regarding the wasps f ly in g  out through the mouth and 
nose o f the witch at her death and the wasps f ly in g  up at the baptism of 
the Romanian moroi ("unbaptized" -  malignant revenant) ( i t  is ,  as i t  were, 
the e v i l  soul leaving h im /her). According to the be lie fs  concerning the 
in i t ia t io n  of the Hungarian w itch, the "knowledge", the "w itc h 's  power"
f l ie s  in  the form of a f l y  or wasp in to  the mouth and nose of the candi-
, . 128 date.

The be lie fs  regarding the in i t ia t io n  o f the Hungarian w itch  (or 
learned coachman, musician, e tc .)  also preserve the assumed p o s it iv e , non- 
d e v il is h  o r ig in , in  th a t, using s im ila r methods (which we have no space 
now to  discuss in  d e ta il:  we are ta lk in g  about "tes ts" which, blending 
w ith  the devil-procuring methods of r i t u a l  magic, take place at crossroads, 
on h ig h -r is in g  p lants, " in  a magic c ir c le " ) ,  pos itive  knowledge can be 
gained as w e ll. A ch a ra c te r is tic  Hungarian example: "Vendel Szabó... longed 
fo r  w itc h c ra ft, so tha t he might become a good piper. He went to  the 
cross-roads, where a wasp flew  in to  h is mouth. When he got home, h is  bag
pipe began to sound, w ithout h is blowing i t . . . " .  Or, according to  a Hun
garian legend - which, however, contains m otifs  leading to the zduha^ 
magician - ,  the witches r id in g  on the backs o f dogs on th e ir  way to  the 
nether-world assembly carry someone o f f  w ith them. The whole journey has 
the character of a te s t;  i t  is ,  as i t  were, the in fe rna l counterpart of 
the in i t ia to r y  t r ip  to heaven. The in i t ia t io n  in to  w itch c ra ft is  re
presented by the fac t th a t a bee ( id e n tic a l w ith  the bee form of the out- 
f ly in g  soul of the zduha^) f l ie s  in to  the candidate's nose .^^

Through the Iranian-Jew ish " f ly  = Satan/Beelzebub, the ch ie f d e v il" ,  
which was fa m ilia r in  ea rly  modern e cc le s ia s tic  views, in  the demonology 
o f both the Western and the Eastern Church, -  w e ll, through tha t id e n t i f i 
ca tio n , the f ly  has a spec ia l place among the d iabo lic ized soul-anim als. 
The d e v il leaving in  the shape of a f ly  through the mouth is  known, too, 
in  the context of the o f f i c ia l  exorcising r i te s  o f the C h u r c h . T h u s  the 
f l y  f ly in g  in  and out o f the mouth and nose o f the witch (mora, moroi)
-  l ik e  the be lie fs  regarding those variants o f the shamanistic soul- 
animals (bee, b u tte r f ly )  which, under pressure o f Church demonology, have 
turned in to  f ly -d e v ils  -  unequivocally coincides w ith possession by the 
d e v il.  Corresponding to these facts is  the Bulgarian d e fin it io n  o f the
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w itch , as an "e v il s p i r i t  occupying a l iv in g  w om an".^ Thus the posses
sion of the witch by the d e v il and the notion that the w itch " is  the dev il 
h im self" met and more or less merged in to  one another. As a Hungarian data 
from Transylvania expresses th is  d u a lity : "What the d e v i l . . .  d id in  her 
body and in  her l ik e n e s s ..."  C h a ra c te r is tica lly , our Hungarian data 
p rim a rily  come from the area ly in g  east o f the Tisza r iv e r  where I  have 
indicated the "sou l-w itch  - d e v il"  coincidence. For instance: the witch
has a dev il in  him/her, he/she gets possessed by the d e v il,  he/she has a

132d e v il dwelling in  him/her, the dev ils  "marry him/her", e tc .
We have mainly Romanian data on how the owner contracts a de facto 

a llia n ce , too, w ith the d e v il occupying the body in  the shape o f a bee, 
f l y ,  or other soul-animals: "he/she gives him /herself to  him", he/she 
s e lls  h is /her soul. In re turn  fo r th a t, he/she w i l l  be damned o r, in  ac
cordance w ith the above framework o f b e lie fs , he/she w i l l  become and "un
baptized" one or a vampire a fte r  h is /her death. In these cases, however, 
we often have to do w ith  a more p r im itiv e , more concrete meaning of the 
pact: man id e n tif ie s  w ith  the d e v il, and he performs h is  wicked actions 
not only with the help of the d e v il but, to  a l l  in te n ts , as a d e v il in 
ca rn a te .^ ^  Thus, in  the case of the human w itch, the o u tf ly in g  soul, and, 
in  the case of the demon-witch, the witch he rse lf, lock, stock, and barre l, 
become, as i t  were, d e v ils . Of such import is  a 17th-century Greek data on 
the "D e v il's  pact", quoted by Schmidt from A lla t iu s , from an area where 
there is  (there was) no rea l human w itch. Here, entering in to  a pact with 
the dev il -  tha t is  to say, in  the form o f dev ils  - ,  the childbed demons 
ca lled  s tr ig g a i, which prowl by n igh t, (o r the same as the souls o f earth
ly  women) f ly  in to  locked houses and perform th e ir  monstrous deeds. This 
Southeastern European version of the popular doctrines on the "D e v il's  
pact" could also have assumed the form of the " o f f ic ia l"  possession re
cognized by the Church. But ne ither possession nor th is  kind o f pact was 
the subject of w itch c ra ft accusations, there being no o f f i c ia l  w itch per
secution in  th is  area. Satan, rather than h is  presumed agents on earth , was 
the enemy; while the popular in s t itu t io n  of w itchcra ft -  where i t  did 
manage to put down some roots at a l l  w ith in  the area under survey -  did 
not even assume the existence o f such agents. I f  someone was a witch in 
th is  sense (he/she was possessed by the d e v il,  w ith whom he/she "had be
come one"), action had to  be taken, under the community ru les  in  force in 
those days, not against him/her but against the d e v il: he/she had to freed 
o f the d e v il, tha t is  to say, the dev il had to be driven out o f h is/her
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body. In  accordance w ith a l l  th a t, the corrup tive  in fluence of the w itch, 
too , was often id e n tif ie d  w ith  possession by the d e v il.  " I f  an animal is  
bewitched, incense and s t in k in g  stone are used to  d rive  the dev il out of 
i t " ,  says a data from Kalotaszeg; but the m u lt ip l ic i ty  of smoking pro
cedures used in  the case o f bewitching is  w e ll known; these, in  my opinion, 

were o r ig in a lly  designed to  expel e v il s p ir i t s ,  ra the r than to cure the 
e ffe c ts  o f any malign s p e lls . Where that sort o f a tt itu d e  is  adopted to 
wards the w itch 's sp e lls , maleficium w i l l  not become a rea l witch charge, 
e ith e r ,  even w ithin the v i l la g e  in s t itu t io n :  i t  is  not followed by a n t i-  
w itch  ac tion , lo  that ex ten t, therefore, we cannot, in  connection w ith  the 
demonic witch " id e n tify in g "  w ith  the dev il and the p r im itiv e  D e v il's  pact 
re la te d  to  the former, ta lk  about the in s t itu t io n  o f "v illa g e  w itc h c ra ft" , 
e ith e r .  Which does not exclude tha t a l l  th is  may have been the basis -  and
perhaps i t  was, too, in  c e rta in  places - of the idea of the "rea l" D e v il's

. 134 p a c t.
Let us see, a fte r these, the "d iabo lic " re la tio n sh ip s  of the helping 

s p i r i t s .  In broad-brush terms, i t  may be stated th a t,  in  the area under 
examination, a l l  types o f these s p ir its  became d e v ils . Already at the time 
o f w itch  persecution -  as can be documented from the Slovenian-Croatian- 
Hungarian t r ia ls  - ,  they appear as synonyms o f the d e v il; indeed, the 
b e l ie f  regarding the forming o f a pact is  known in  connection w ith them, 
both in  the context of the w itch c ra ft t r ia ls  and outside i t .  In our e n tire  
to p ic  under scrutiny, th is  is  the point where there were, indeed, con
t ig u i t ie s  between the "pact" b e lie fs  which, though influenced by e cc les i
a s t ic  views, were nevertheless popular in  o r ig in  and the o f f ic ia l  d iabo l
ism o f w itch persecution.

Ihe s itua tion  is  c le a re r in  the " t r ia l - f r e e "  Orthodox areas, the 
general manifestation form -  o r ra ther, the appe lla tion  -  o f the helping 
s p i r i t  o f the Romanian, Bu lgarian , and Serbian w itch (as well as of i t s  
Hungarian counterparts) is  "the  d e v il" : the " in i t ia t io n "  of the w itch is  
performed by means of a ch icken- or liz a rd -"d e v il"  hatched under h is /he r 
arm pit or obtained from a puddle, p i t ,  or cave. With the help of h is /he r 
d e v il,  he/she te l ls  the fu tu re , "he/she knows who is  doing what and what 
they are th inking o f " . ^ ^  I t  was not only the name o f the helping s p i r i t  
th a t became "dev il" (or "unclean one". Rum. necuratu) ; the notion appears, 
too , th a t the witch, through h is /he r lidé rc  chicken, acquired in  the above 
manner, "comes to belong to  the d e v il" . Ih is  is  s im ila r  to the above-men
tioned p rim itive  D ev il's  pac t, the soul-animal and i t s  owner being more or
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less  id e n tic a l. The same can be said about the Romanian witch or magician, 
who has to give the soul o f a man or a beast to h is/her " d e v i l" ,  lured 
fo r th  from a marsh; in  re tu rn  fo r th is ,  he/she may give him orders in  the 
matter o f the recovery o f lo s t objects and the securing o f favourable 
v e rd ic ts . The pact consists in  h is /he r "attaching h im /herse lf to the 
d e v i l" ,  "becoming one w ith  him", in  th e ir  perpetrating together th e ir  
wicked actions. But also known in  th is  context is  the "re a l"  D e v il's  pact 
-  or at least th is  m otif of i t ,  th a t, in  exchange fo r knowledge, the owner 
o f the zmej/zmeu chickens or s p ir itu s  gives h is /her soul to  the d e v il, 
which the la t te r  comes to claim when he/she d ie s .^ ^  That the s ta r t in g -  
po in t is ,  in  any case, the magician's d e v il (which has developed from a 
help ing s p i r i t ) ,  rather than the w itch-persecuting diabolism o f Western 
o r ig in  - which, in  fa c t, scarcely reached these parts -  is  also proved by 
the fa c t tha t these popular helping d e v il variants and the pact formed 
w ith  them are by no means confined to w itch b e lie fs , but -  as has been 
mentioned already also in  connection w ith the "not yet fu l ly  fledged" dev il 
helping s p ir i ts  -  they are p r im a rily  associated with the rea l and f i c t i 
t io u s , legendary figures of a l l  so rts  o f wise men, seers, and seers o f the 
dead. But the idea of the "D e v il's  pact" i t s e l f  "came from above": i t s  
mediators here must have been the o f f ic ia l  and apocryphal legends of the 
Orthodox Church about the D e v il's  pact and mythical variants o f i t  which 
found th e ir  way in to  fo lk lo re , as w e ll as portraya ls of i t  in  the frescoes 
o f v illa g e  churches and monasteries -  portraya ls which could be seen cen
tu r ie s  ago, as, indeed, they are to  be seen to th is  day.

As regards the Hungarian, Croatian, and Slovenian popular helping
d e v il concepts, these tend to be associated w ith the figu res  o f various
"learned men" (shepherd, m ille r ,  coachman, hunter), rather than w ith  tha t
o f the w itch. Already in  the centuries o f witch persecution -  as is
a ttes ted  by our t r ia ls  - ,  a l l  these helping s p ir i ts ,  inc lud ing  the Hun-

138garian l id é rc , came to  be almost synonymous w ith the d e v il.  The "d ia - 
b o lic iz a tio n "  of the s p ir i ts  also brought w ith i t  a change in  the con
te n ts  o f the concepts: the magician's helping s p i r i t  -  amongst other 
th ings  -  helped to "see" treasures ( i t  made i t s  owner a "se e r"); while the 
helping devils  -  in  accordance w ith  the ideas of the d e v ilis h  o r ig in  of 
treasure , money, and riches, of the D e v il's  pact entered in to  fo r  the sake
o f ea rth ly  happiness, fo r  riches -  simply carry treasures to th e ir  owner,

• u- . ■ 139enrich ing him.
The legendary figu res  of learned men having the d e v il a t th e ir
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command seem to ind ica te  th a t here too the propagation of these D e v il's  
pact concepts was not due to witch persecution. The legendary m otifs , 
widespread in  large areas o f Europe, of magicians and learned men entering 
in to  a pact with the d e v il and promising th e ir  soul to the d e v il in  ex
change fo r th e ir  knowledge are known -  independently o f witch persecuting 
diabolism  - in Hungarian and Croatian, Slovenian (Czech, Ukrainian) fo lk 
lo re . I t  is  not c lear from which century in  modern times we can date a 
fa m il ia r i ty  with these m o tifs  in  the Carpatian Basin. In any case, we are 
probably dealing w ith the entrance in to  fo lk lo re  o f a s e m i- fo lk lo r is t ic  
l i te ra tu re  which - independent of witch persecution, o f any Satanism or 
D e v il 's  pact doctrines th a t might have been propagated here - popularized 
the to p ic  of demonology, o f the D evil's  pact. These influences coming from 
above found fe r t i le  s o i l  in  the be lie fs  regarding the helping s p ir i ts  of 
magicians and wise men -  and possibly witches -  and th e ir  other archaic 
fea tu res preserving Southeastern European shamanistic vestiges. These were 
the feature  that the b e lie fs  in  question blended w ith or were contami
nated by; i t  is the  re s u lt  o f these contaminations th a t here the magicians 
o f the in te rna tiona l legend su je ts s e ll th e ir  soul to the dev il tha t has 
developed from the "popular" ü d é re .1

Here we must come back to  the d iabo lic ized  va rian ts  of the witch re 
cogn ition  and in i t ia t io n  b e lie fs  connected w ith  S t. Lucy's s too l, already 
mentioned above, -  to the Slovenian, Croatian, and Hungarian (Austrian, 
Slovak, Moravian) b e lie fs  regarding the dev ils  conjured up or procured at 
the crossroads, by S t. Lucy's s too l, in  a "magic c ir c le " .  P a rtic u la r ly  
r ic h  is  the contemporary Hungarian m ateria l, from which - s im ila r ly  to the 
" in i t ia t io n "  r ite s  discussed above - the various elements of r i tu a l  magic 
are not absent, e ith e r. The f ic t i t io u s  (or sometimes re a l) r i t e  is  often 
expressly conjuration o f s p ir i t s  or of the d e v il:  fo r  instance, according 
to  a b e lie f found in  Pusztamérges, "he can invoke the s p i r i t  o f whomever 
he wants". We get the toposes of the C hris tian  h e l l :  the stench o f brim
stone, warty frogs; " c o ff in s  f l y  about", f ie r y  cha rio ts  hu rtle  by; and the 
fr ig h te n in g  monsters already known from Lucian ra ise  th e ir  ugly heads. The 
ob jec t o f the r ite s  is  o ften  nothing more than to  force the appearing dev il 
in to  th e ir  service. In  both the Hungarian and the Slovenian, Croatian con
te x t ,  the se lling  of the soul to the d e v il, the D e v il's  pact, also appears. 
Meanwhile, these f ic t i t io u s  r ite s  also preserve th e ir  aforementioned 
archaic roots: the m otifs  o f the soul breaking away from the body, the 
trance s ta te , the "bone extraction".*'^'*' To quote a graphic example, com
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p r is in g  both layers ( in  which i t  is  the in i t ia t in g  s p ir i ts  o f the were
wolf-magicians tha t appear as d e v ils ): "The d e v il appears a t the cross
roads on St. George's day, and he gives one the power... to change, at any
tim e, in to  the kind o f animal one mentions there to the d e v i l . . .  th a t is

142
how numerous herdsmen received th e ir  power to  turn in to  wolves . Some 
re levant data of our w itch c ra ft t r ia ls  show the same d u a lity : For in 
stance, in  1653, in  Szálúnak, Vas County, the learned herdsman Gergely 
Oberman gives h is  soul to h is  d e v il, whom he acquired at the crossroads 
( i t  is  in  the confession of h is  w ife , obtained under to rtu re , th a t th is  
becomes a "re a l"  d e v il; she te s t i f ie s  tha t they both worship the d e v il, 
and tha t they kneel before h im ).^ ^

While our data from Western Hungary -  re fe rr in g  to r i t u a l  magic as 
w e ll -  t ie  those concepts of Hungarian fo lk  b e lie f to the aforementioned 
Austrian-Slovenian-Croatian region, the Hungarian data on lid é rc  lovers 
and d e v il lovers also have some Southeastern European connections. Through
out the en tire  region, every one of the above-mentioned helping s p ir i ts  
(which also appear as incubus and succubus demons) -  both th e ir  " f ie r y "  
and "watery" versions -  also appear as "d e v il love rs"; indeed, they often 
came to be ca lled  "d e v il"  or "d e v il lo v e r" . The Romanian witch -  according 
to widespread b e lie fs  -  also has sexual in tercourse with the o r ig in a l ly ,  
too , " in fe rn a l" ,  "watery" d e v il; the Hungarian w itch has in tercourse w ith 
both va rian ts , w ith both the small-sized chicken helping d e v il and the 
f ie r y  dragon-like d e v il. The corresponding Croatian-Slovenian beings -  the
treasure-bring ing  d e v ils , f ie ry  de v ils , l id é rc  chicken dev ils  -  a lso ap-

144pear as the sexual partners of th e ir  owners.
The "transform ation in to  de v il"  -  at least p a r t ia lly  -  must have

taken place re la t iv e ly  ea rly : the human fig u re  of the lid é rc  lovers ,
c le a r ly  connected w ith the above f ie ry  dragons, is  -  already according to

145two data of our w itchc ra ft t r ia ls  -  the horse-legged d e v il. According 
to Ute Dukova, the presumed early "d ia b o lic iz a tio n "  (which took place in  
the same way in  the t r ia l - f r e e  Orthodox areas as w e ll) was probably in 

fluenced by the "dragon - d e v il"  id e n t if ic a t io n ,  known from as fa r  back
146as the early  Middle Ages. To that we may add tha t th is  was probably 

tru e  not only w ith regard to the "d e v il lo ve rs ". One of two w itch c ra ft 
t r i a l  data we have is  worthy o f note also because, in  th is  connection, an 
otherwise very rare " f u l l  coincidence" or id e n tif ic a tio n  took place be
tween th is  type of popular dev ils  and the d e v il o f church diabolism : the 
horse-legged f ie ry  lover from Tolna County evolves in to  the "cold-bodied"
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d e v il o f o f f ic ia l  demonology, while in  other respects -  inc lud ing  i t s  
w is h - fu l f i l l in g  ro le  connected with e ro tic  d issa tis fa c tio n s  (the w itch 's  
husband was old and b lin d , while the d e v il was young and he gently  
caressed her) -  i t  corresponds to the "popular" lid é rc  d e v il.

What do the witches accused in  our t r ia ls  -  witches who keep help
ing d e v ils  -  use th e ir  dev ils  for? Apart from a few data on e ro tic  con
ta c ts , they do not use them fo r anything th a t the in te rroga tion  -  in  
p r in c ip le  or in  p ra c tic a l terms -  requires. This dev il w i l l ,  a t best,
help tea r at the c a t t le ,  as in  a t r i a l  held in  Vas County in  1653; and 
maybe, th is  dev il is  the one who pu lls  the tr ig g e r  of the gun (claimed to
have gone o f f  by chance) o f the defendant o f the 1748 t r i a l  o f Sopron 

148County. Although we do have some data according to which the w itch
149goes w ith  her own d e v il to the feast, th is  d e v il does not cross from

the p riva te  sphere in to  the group sex scenes o f the o f f ic ia l  w itches' 
Sabbath required by the persecutors, nor does i t  become the object o f the 
c u lt  o f the devil-worshipping assembly. The data of some Transylvanian 
Saxon t r ia ls  seem to  suggest tha t these D e v il's  pact concepts o f shaman- 
i s t i c  o r ig in  may have served as the basis, too , of a more sophisticated 
in te rro g a tio n  requ iring  more diabolism: here claims are made to the e f
fe c t th a t prolonged sleep or a bee f ly in g  out of the defendant's nose 
during a trance is  evidence of a pact w ith the d e v il;  while the m otif of 
bone ex trac tion  is  in te rp re ted  - or accepted -  as a "seal of the devil" 
but i t  is  not th is  tha t characterizes w itch persecution in  Hungary -  
probably because the in te rroga tio n  generally f e l l  short of the exacting 
standards o f the Saxon a u th o ritie s .

I t  is  c lear from our examples tha t ce rta in  "popular" concepts of 
the D e v il's  pact are present in  the area under survey. These concepts 
were, in  the f in a l ana lys is , b u i l t  on the contact-making r i tu a ls  of 
shamanistic magicians, although the idea of the pact i t s e l f  is  c le a r ly  a 
product o f Orthodox demonology and le g e n d -lite ra tu re . The fa c t th a t here 
th is  happened to become associated with w itch b e lie fs  as w e ll, may be a t
tr ib u ta b le  to the accident tha t the animal demons of shamanistic magicians 
are, concom itantly, popular d e v il figures long since known in  the Orthodox 
areas; again, the idea o f possession by the d e v il (a highly popular notion 
in  these parts) i t s e l f  ea s ily  became associated w ith  the magician's soul, 
leaving in  a trance and then return ing in to  h is  body.

Accordingly, the Southeastern European f ig u re  o f the witch o ffe red  
ready-made, as i t  were, fo r diabolism, coming w ith  witch persecution to  a
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section of the area, the idea of the D e v il's  pact, in  conjunction w ith  the 
more or less w itch ic ized , humanized va rian ts  o f the societies o f w itches; 
indeed, i t  provided a shaping precedent, to o , fo r  an other important in 
gred ient of the Sabbath, i . e .  the witch having intercourse with the d e v il.  
Gábor Klaniczay has reviewed the scanty d ia b o lic ize d  witches' Sabbath de
s c r ip tio n s  of Hungarian t r ia ls  and the -  like w ise  rare - regular D e v il's  
pact confessions.*'"’ *' I  d id  not consider i t  to  be my task to study these; I 
only charted the possible convergences, as seen "from below", between o f
f i c i a l  and popular diabolism . Such convergence, as has been seen, were few 
and fa r between; only in  a few instances d id  these fo lk lo r is t ic  dev ils  
come, through one strand or another, close to  the o f f ic ia l  d e v il,  mostly 
only to the extent o f the odd pact formed a t the crossroads. Indeed, as
has also been shown by Klaniczay, the regu la r d e v il of Western demonology

152is  genera lly , too, very rare in  our t r ia ls .  Apart from these few in 
stances, the most these - whether the help ing dev ils  or f ie ry  incubuses - 
do to  add to the defendant's l i s t  of crimes is  to draw the comment "he 's 
got a d e v il" ; but the Hungarian lid é rc  cases do not, in  general, become 
re a l charges of a demonological D ev il's  pac t. This state of a f fa ir s  -  to 
be observed in  Hungary in  the 18th century -  corresponds to the early 
stage in  the centre o f w itch persecution, when the accused were in  a ta c it  
a llia n ce  with the servant-devils  and p r iv a te  incubus dev ils  acquired 
through the methods o f r i t u a l  magic.*"*"* There, th is  state of a f fa ir s  was 
swept away, or ra th e r, i t  was incorporated by the advance of the h igher- 
le v e l o f f ic ia l  demonology; while in  Hungary -  and s im ila rly  in  C roatia -  
i t  had too l i t t l e  in fluence  fo r that so rt o f in tegra tion  to take place. 
The emergence of popular dev ils  was c le a r ly  influenced -  in  ways th a t have 
yet to be revealed -  by r i tu a l  magic, as w e ll as by (mainly Orthodox) 
demonology independent of witch persecution and by the fo lk lo r is t ic  
va rian ts  of D e v il's  pact legends; yet, a l l  these re lationships and in te r 
actions generally arose in  the medium of fo lk lo re ,  rather than in  th a t of 
w itch c ra ft t r ia ls .  In the regions of w itch hunts, the diabolism o f per
secution and fo lk lo re  are fa i r ly  independent o f each other; while  in  the 
Orthodox areas, n a tu ra lly  only the la t te r  is  a liv e .

Can we c a l l ,  a f te r  these, the popular w itches' Sabbath and D e v il's  
pact concepts ou tlined  in  the paper "popular foundations"? -  a fte r  a l l ,  
they scarcely, i f  a t a l l ,  served as the basis o f the Sabbath and D e v il's  
pact concepts of demonology. They can only be regarded as such i f  i t  turns 
out tha t archaic r i te s  and be lie fs  of id e n tic a l h is to r ic a l roo ts  also
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played a part in  the emergence o f d ia b o lis t ic  doctrines in  C entra l and 
Western Europe. With regard  to the Sabbath, we already know about such 
common roo ts . In th is  respect, a l l  the features of the popular concepts 
o u tlin e d  in  the present paper: the transform ation of the magicians in to  
w itc h e s ,15*1 the humanization of the demons,155 the Sabbath concepts of 
sham anistic o rig in  and anchored in  fa iry  c u lt  (concepts, moreover, which 
could be tie d  to the black demons) -  a l l  these features, then, have p a ra l
le ls  in  several areas of Central and Southern Europe; i t  is  enough to 
re fe r  here to the quoted researches of Ginzburg and Henningsen. In  th is  
respec t, nothing less than the traces - surv iv ing  in several re lic tu m  
areas o f Europe - of a Proto-European shamanism must be pursued fu r th e r .  
In  any case, even u n t i l  now several research re s u lts  -  mentioned on ly  in 
passing in  the present paper -  suggest th a t, in  the central areas o f w itch 
persecu tion , concepts s im ila r  to those preserved more c learly  in  Southern 
and Southeastern Europe may have served as the basis fo r the form ation of 
ju s t  about a l l  the features o f the o f f ic ia l  Sabbath version; the ideo
logues were perhaps le f t  on ly  the job o f composing the Sabbath and, at 
bes t, colouring i t ,  rendering i t  more e ffe c tiv e .

I f  th a t is  the case, a tte n tio n  is  due to  the devils that have been 
l i t t l e  studied from such a perspective and, indeed, to the D e v il's  pact 
i t s e l f .  I t  may well be the case that the helping devils of even the 
Western t r ia ls  -  p a r t ic u la r ly  in  the early  t r ia ls ,  had an important ro le , 
too , in  the concepts regarding the D ev il's  pact -  may be supposed to  have 
been rooted not only in  the servant-devils o f r i tu a l  magic, and, con
ve rs e ly , tha t -  in  both Centra l and Western Europe -  the servan t-dev ils  of 
r i t u a l  magic, too, may have something to do w ith  the shamanistic help ing 
s p i r i t s .  In  th is  respect, too , the southeastern and Central European s im i
l a r i t i e s  are s u ff ic ie n t ly  s tr ik in g  to deserve at least some research. 
Schormann, as a h is to ria n , c r i t ic iz e s  the researchers of cu ltu ra l anthro
pology and h istory of re l ig io n ,  who, in h is  op in ion, while exp loring the 
ideo logy o f witch persecution, -  generalizing on the basis of too l i t t l e  
evidence -  exaggerate the ro le  of "popular o r ig in " .  Observing w itch 
persecution "from below", from the angle o f fo lk  b e lie f systems, we are 
s tru ck  by ju s t the opposite -  namely, how l i t t l e  h istorians exp lo ring
w itc h c ra ft  t r ia ls ,  have taken of th is  circumstance.



WITCHES' SABBATH AND THE D E V IL 'S  PACT 353

Notes

Cohn (1975: 97-98, 252); Trevor-Roper (1969: 41-42). This concept is  connected w ith 
the increase, in  the Tate Middle Ages, o f the ro le  o f the d e v il,  the b e lie f  in  him, and the 
fea r o f Satan.

2
On the m otifs  o f the Sabbath and the doctrines o f the D e v il's  pact, as the funda

mental elements o f the new demonology: Trevor-Roper (T969: TT8); Cohn (T975: 100-102); 
K ieckhefer (T976: 22-23, 3T, 78-80); Thomas (T97T: 438).

3Cohn (1975: T64-205).

^Cohn (T975: 38-39, 225-229). On the same to p ic : Kieckhefer (1976: 20-2T). For the 
re levan t medieval sources see: Lea (1957: I .  170-198).

5Ginzburg (T966) ; E liade (T974) ; Klaniczay (T983).

^Henningsen (T985) ; Pócs (T986).

7Cohn (T975: 34-36); K ieckhefer (1976: 24-25).
ß
Many examples o f the popular diabolism o f w itc h c ra ft t r ia l s  are c ite d  by B y lo ff 

(T929); Runeberg (T947: 99-102), but i t  is  also re fe rre d  to  by Kieckhefer (T976: Chapter 
I I I ) ;  Unverhau (T980: 6-T2). Heide Dienst (T986: 76) emphasizes the importance o f popular 
demonology noting th a t i t  is  d i f f i c u l t  to  chart, as i t s  contents -  p rim a r ily  under the im
pulse o f sermons -  changed a great deal in the course o f tim e.

9
On th is ,  Zguta (T977). Lamer (T98T: TO-TI) c a lls  a tte n tio n  to the fa c t th a t in  

Russia -  i t  fa l l in g  outside the zone o f influence o f Roman Taw - ,  the tenet o f canonical Taw 
which held tha t any kind o f a c t iv i t y  outside the Church ( in c lu d in g  healing) could only be 
performed through the power o f the d e v il did not gain ground.

10Klaniczay (1986: 282-283).

U Zguta (1977: 12-14).

12Thomas (1971: 436).

As -  from the cen tu ries  o f w itch persecution -  Anglo-Saxon researchers have de
scribed i t  in  the most m u lti-fa ce te d  manner: Macfarlane (1970); Thomas (1971: 435-583). On 
the "magic fo lk  c u ltu re " free  o f o f f ic ia l  demonology and e x is tin g  independently o f i t :  
K ieckhefer (1975: Chapter I I I .  D is tin c tio n  of Popular and Learned T ra d it io n s ) ; Lamer (1981: 
8 -17 ); Klaniczay (1986); D ienst (1986, 1987); Behringer (1987: 72-96).

14
I  have no space to  discuss in  d e ta il the ro le  th a t the various m ythical beings and 

magicians performed in  the one-time mythologies and r i t u a l  systems o f the p a rt ic u la r  peoples.

^Concerning the area under examination: G rg jid -B je lk o s id  (1899: 629); Ivan isevid  
(1905: 262-263); Bogdan-B ije lid  (1908: 306-308); Krauss (1908: 146-152); Lang (1914: 146); 
Szendrey, Á. (1955); Schneeweiss (1961: 11, 22-23); Barna (1981); Zecevii (1981: 146-147); 
Georgieva (1983: 168-169); Candrea (1944: 152-156). With regard to  Germanic peoples and in 
genera l: H ö fle r, M. (1891); Ranke (1933); Runeberg (1947: 137-138). I t  is  p a r t ic u la r ly  Rune- 
berg who stresses the w itch  connections: he presents the Mahr/mora beings as the demonic pre
decessors o f the w itch . On the presumed Indo-European a f f in i t y :  Toporov (1977); Dukova (1983: 
30-36). (Indo-European mdros = 'd e a th '.)

16For d e ta ils  see: P6cs (1986: 188-190). Data re fe r r in g  to  i t :  Marinov (1914: 212-213, 
218); Kelemina (1930: 40-41); Candrea (1944: 163-164); Zecevii (1981: 123-125, 163-165); 
Moszyrtski (1967: 651-652). The most important works on the Western and Central Europen be
ings: Waschnitius (1913); Liungmann (1937/1938); H ö fle r, 0 . (1930).

17ln  d e ta il:  Pdcs (1986: 196-198). The most im portant l i te ra tu re :  Zecevii (1981: 
166-170); Georgieva (1983: 150-152); Lawson (1910: 190-255).



354

In  d e ta il:  Pécs (1986: 200-202). The most im portant l i te ra tu re :  Muçlea and B Îrlea 
(1970: 355-357); Eliade (1974: 164-165); Zecevid (1981: 159-162).

19
Examples, from the Hungarian t r ia l s ,  o f the appella tions " e v i l  ones" and "bad 

ones", as applied to witches: Kolozsvár 1733/1734 (Komáromy 1910: 469); Hódmezővásárhely 1740 
(Schram 1970: I .  267); Sopron County 1743 (Schram 1970: I I .  193, 199), Felsőbánya, Szatmár 
County 1731 (Abafi 1888: 359). S im ila r  beings (under d if fe re n t  a p p e lla tio n s ), fo r  instance, 
in  the Udvarhelyszék t r i a l  (Vass 1913: 161, 165). Some contemporary data from Transylvania 
and Southern Hungary: Kálmány (1891: 197-198); Jankó (1891: 277); K iss (1937: 133, 144-145); 
Horváth (1971: 44-48); Salamon (1975: 76); Kovács (1981: 271).

20
Schram (1982: 150). S im ila r  ghost-witches making noises in  the a t t ic :  Atány, Heves 

County 1754 (Sugár 1987: 367); Sopron County 1729 (Schram 1970: I I ,  54).
21

Zentai (1983: 117) in  V a jsz ló , Baranya County.
22

Iharosberény, Somogy County: Schram (1970: I ,  543). Data o f the Hungarian w itch , 
as a storm-demon, e .g .: Szabó (1975: 156), in  Taktaszada, Szabolcs County, Salamon (1975: 
111-112), in  Gyimes. According to  both data, the w itc h 's  sou l, upon h is /h e r death, is  
c a rr ie d  o f f  in to  a storm or cloud ( th a t is  why h is /h e r c o f f in  is  l ig h t ) .  Southern Slav 
s to rm -w itch : Tkalciô (1892: 18) ( t r i a l  in  L jub ljana  in  1704); Krauss (1908: 81-83). In  the 
Hungarian w itc h c ra ft t r ia l s ,  there  are many data on the w itch o f a stormy cha rac te r, ap
pearing in  the wind; in  these cases, however, we also have to do w ith  the storm-demon a t
t r ib u te s  o f fa ir ie s  -  the two types o f demonic predecessors cannot be divorced from each 
o th e r. E .g .:  Vaszar, Győr County, 1758, Komáromy (1910: 680); Nagyszerind, Arad County, 1765, 
ib id . ,  p . 587; Bihar County 1724, ib id . ,  p. 329; Iharosberény, Somogy County, Schram (1970: 
I ,  542).

2\ la n ic z a y  (1986: 282).
24

In  greater d e ta il about these magicians Poes (1989). The most im portant l i te ra tu re :  
B o s k o v iô -S tu lli (1960: 285 -286);-Dordevió (1953: 237-250); Moszyóski (1967: 652-653). Central 
European p a ra lle ls  (the w ilde Jagd, the ones ca rried  o f f  by the Perchtas) W aschnitius (1913: 
passim ), H o fle r, 0. (1930: passim).

25
-Ojordevié (1953: 26). A s im ila r  m otif (w itches fig h tin g  in  the wind and " ra is in g  

a storm " ca rry  people o f f  to  unknown p laces): Kelemina (1930: 247); -BoriTjeviô (1953: 25-26). 
On th e  Southern Slav and Eastern S lav storm-magicians and storm-witches: T o ls to j and T o ls ta ja  
(1981). Cases of the Central European storm-witches and rain-making magicians: Cohn (1975: 
81, 152-153).

26
In  greater d e ta il Poes (1989). The most im portant l i te ra tu re  touching on our area: 

Hertz (1862), B. Schmidt, (1871: 157-165); Marinov (1914: 221); Kelemina (1930: 39-40); 
Kretzenbacher (1968: 120, 198); Muçlea and B Îrlea  (1970: 228-229, 236-244); Zeceviè (1981: 
126-137; 168-169); Senn (1982: 27 ). Téglás (1912: 264); Pamfile (1916: 144-149); Candrea 
(1944: 148-152); Muçlea and B Îrle a  (1970: 245-249, 257-269); B e llos ics  (1904: 317); -Bordéviô 
(1953: 19-23); B oskov iá -S tu lli (1953: 336). Eastern and Western Slav: Zelenin (1927: 394- 
295); Drozdowska (1962: 127); Perkowski (1972). On the werewolf having two sou ls, two hearts , 
and two rows o f tee th , and on the departing soul o f the werewolf Poes (1989); Drozdowska 
(1962: 126); Pamfile (1916: 169); Horváthová and Urbancová (1972: 238).

28
Magyardécse, Szolnok-Doboka County, co llec ted  by Sándor Bosnyák. Further data o f 

the Hungarian witch w ith a t a i l  Bosnyák (1970: 63), in  Moldavia; 1771 w itc h c ra ft t r i a l  in  
Dés: Vajna (1906/1907: I I ,  316).

29
Pamfile (1916: 34).

Gazda (1980: 240). A s im ila r  werewolf-w itch from Szatmár: jumping through a r in g , 
she changes in to  a white dog and d ra ins  the m ilk in to  a gourd: Luby (1936: 47-48).

"^The Southern Slav and Romanian crop- and m ilk-p lundering w itch : Pajek (1884: 20); 
Krauss (1908: 41, 71-76); Pamfile (1916: 187-188); Kelemina (1930: 15, 93-94); Candrea (1944: 
148); -Bordevió (1953: 24); Muçlea and B Îrlea  (1970: 248, 258). On c rop -s te a lin g  and "dog

18



W ITCHES' SABBATH AND THE D E V IL 'S  PACT 355

headed" demons: Kretzenbacher (1968); Mu§lea and B îr le a  (1970: 195-196); Dordevió (1953: 
25T-257).

32
Corresponding to  the Austrian and German, as w e ll as to  the Romanian and Serbian 

connections, the data on the werewolf-w itch o f our w itc h c ra ft t r ia l s  -  who changes in to  a 
w o lf, snake, or dog -  come p a r t ly  from Western Transdanubia and p a rtly  from the eastern and 
southeastern counties. Zala County: Schram (1970: I I ,  648); Vas County ib id . ,  pp. 615-616;
Horváth, T. A. (1937: 27 ); Sopron County: Schram (1970: I I ,  98, 205); Győr County: Komáromy
(1910: 672-679); Békés County: Schram (1982: 145-146); B ihar County: Komáromy (1910: 475-476). 
Our werewolf-w itch a ttack ing  in  the shape o f a snake is  from Borsod County: Schram (1970: I .  
151). -  Data o f the "sent w o lf"  from Sopron, Vas, and Győr Counties, in  17th-18th-century 
t r ia l s :  Komáromy (1910: 688); Házi (1929); Schram (1970: I I .  196-206, 501, 721); Horváth, 
T. A. (1937: 32). An in te re s tin g  p a ra lle l is  the 20th-century b e lie f  regarding "sent snakes": 
Balassa (1963: 262-265). This also proves tha t the "sent animals" may, indeed, have something 
to  do w ith the animal form or the sent soul o f the werewolf ( c f .  the w erew olf's snake form 
and snake soul animal).

^The data quoted: Simontornya, Tolna County, 1741 (Schram 1970: I I .  481); Gyöngyös, 
1705: Sugár (1987: 42). We could quote a great many s im ila r  examples o f the m ilk -s te a lin g  and 
milk-harming w itch. I t  is  known in  v ir tu a l ly  the e n tire  Hungarian language area, from the 
cen turies  o f w itch persecution up to  our own days. A few t r i a l  data th a t represent both 
stages (the bewitching the whole herd or the neighbours' herd and robbing the cow o f one's
next-door neighbour in  the v i l la g e ) :  Paks, Tolna County 1717 (Schram 1970: I I ,  463); Földvár,
Tolna County, 1741, ib id . ,  p. 505; Röjtök, Sopron, 1746, ib id . ,  pp. 252-256; Arad County 1756 
(Komáromy 1910: 592). Contemporary data: Balassa (1963: 63-64), in  Zemplén; Barna (1979: 28), 
in  Hortobágy; Zentai (1983: 119), in  Ormánság; Salamon (1975: 100-101), in  Gyimes.

^Schm idt, L. (1952); Bárkányi (V o ig t) (1961); Paulson (1964). Röhrich c a lls  a t
te n tio n  (1959: 150-153) to  the fa c t th a t, in  ancient and subsequently in  medieval Europe, the 
Greek-Roman-Celtic concepts -  which, according to Schmidt, are o f Caucasian o r ig in  -  merged 
in to  the c u lt  o f Artemis and la te r  in to  tha t o f Diana. In  view o f the im portant ro le  played 
by Diana in  medieval w itc h c ra ft ,  one o f the Central European ways in  which the concepts of 
the lo rd  o f the animals entered w itc h c ra ft is  also c le a r.

'55"Lord o f the wolves", "k ing  o f the wolves": Muçlea and B îrlea  (1970: 407); f ie ld 
work find ings of Vilmos Diószegi in  Méhkerék. On wolf-shepherd b e lie fs  and the c u lt  o f S t. 
Sava: Schneeweiss (1961: 14); Cajkanovió (1973). Hungarian "ram-shepherd", who is  "c h ie f o f 
the w itches": Mezőkövesd, Vilmos D iószeg i's  fie ld -w ork  fin d in g s .

^Komáromy (1910: 507). S im ila r Romanian data: Muçlea and B îrlea  (1970: 245, 258). 
Further Hungarian data from t r ia l s :  Schram (1970: I I ,  435, 439). Other Hungarian t r i a l  data 
on witches able to  handle wolves: Nagykároly, 1745; Szirmay (1809: 80-81).

^Jakobson and R u z ic ii (1950); Oakobson and S ze fte l (1966: 345); K laniczay (1983: 
119-122); Dukova (1984: 13).

3R w
B oskov ió -S tu lli (1960); Klaniczay (1983).

^On the zduhac (Pócs 1989) and the zme.j/zma.i magician (Pócs 1988), as w e ll as th e ir  
Hungarian connections, -  which, n a tu ra lly ,  e x is t p r im a r ily  w ith  the tá lto s  -  I  have w ritte n  
in  greater d e ta il ; but now i t  is  not our task to  discuss th is  connection. The most important 
l i te ra tu re  on magicians, besides the works mentioned: Marinov (1914: 208-209); Kelemina 
(1930: 35-40, 88-93); Moszyrtski (1967: 654-655); Dukova (1970: 235-238); Zecevió (1981: 
149-151); Georgieva (1983: 79-85).

40
On th is  see Pócs (1986: 238-240).

41Marian (1899: I I I ,  95-96); Pamfile (1916: 130); Muslea and B îrlea  (1970: 244-258). 
On the Southern Slav and Eastern Slav magicians and witches possessing two souls who send 
th e ir  l iv in g  and dead souls to  the world beyond: T o ls to j and T o ls ta ja  (1981).

42
On the o ther-w orld  b a tt le s  o f the s t r ig o i : Muçlea and B îrlea  (1970: 251-255); Eliade 

(1974: 158-159); Pócs (1986: 239-241).



3 5 6 ÉVA PÖCS

On the Romanian, B u lg a ria n , Macedonian w itch  who harms the m ilk and the corn o f the 
neighbouring v illa g e , the neighbouring pasture and the neighbours' p lo t ,  and who p ractises 
love magic: Czirbusz (1B82: 64 ); Matuska (1899: 298); Moldován (1913: 440); Arnaudov (1924: I  
384-407); Muçlea and B ir le a  (1970: 248); Obrebski (1977). S im ila r Serbian and C roatian: -Borflfe- 
v ió  (1953: 24); Russian: Zelen in  (1927: 394); Po lish : Drozedowska (1962: 127).

44
Marinov (1914: 215); Dukova (1984: 8).

45
Komáromy (1910: 677), Győr County. Data, from our t r ia l s ,  on "dew p ick ing " (magic 

securing  m ilk and corn by in f l i c t in g  damage on the other v illa g e  or pasture, on other 
peo p le 's  f ie ld ;  the a c t iv i t y  is  genera lly  associated w ith  S t. George's day, S t. Lucy's day, 
and W hitsun): Komárom County, Römer (1861: 229); Schram (1970: I ,  434-435); Zala County, 
Schram (1970: I I ,  566); Tolna County, ib id . ,  p. 505; Pozsony County, Schram (1970: I ,  
518-519); Bihar County, ib id . ,  p. 106; Szolnok-Doboka County, Komáromy (1910: 507); Kolozs
v á r, ib id . ,  p. 66; Szeben County, ib id . ,  p. 199. According to  our contemporary data, i t  is  
p a r t ly  the practice o f everyday magic and p a rtly  a f i c t i t i o u s  a c t iv i ty  a ttr ib u te d  to  the 
w itc h . E .g .: Szabó (1975: 159-160); Horvát I .  (1971: 49); Balassa (1963: 177); Barna 
(1979: 16).

46
Hodossy (1902: 221).

47 V
In  connection w ith  the zduhac, k resn ik , and s im ila r  Slovenian and Croatian magi

c ia n s ; Klaniczay (1986).
48

Personal communication from Milena Benovska.
49

Marinov (1914: 213-214); W lis lock i (1896: 191-193); Kolumbán (1901); Muçlea and 
B îr le a  (1970: 176-181); Z ecev ii (1981: 114-119); Moldován (1897: 191-194).

Compare w ith th is  the semantic id e n tity  o f the b ird  and the snake: C iv jan (1984). 
S im ila r  helping s p ir i ts  -  ak in  p a r t ly  to  these beings and p a r t ly  to  the domestic s p i r i t s  and 
he lp in g  d e v ils  generally known in  Central Europe -  are also known in  Slovenian and Croatian 
areas: Ivan isevió  (1905: 265-267); Kelemina (1930: 172-187); Schneeweiss (1961: 12). On the 
o th e r hand, a s im ila r  he lp ing  a lso  e x is ts  independently o f the "sou l-an im a l/he lp ing  
s p i r i t  o f the m agician/w itch" con text in  both the Orthodox Bulgarian-Romanian-Serbian area 
and in  the other, w itch persecution zone. In  add ition  to  the above l i te r a tu r e :  G r g j i i -  
B je lk o s i i  (1899: 632); C a r ii (1899: 589-590); Lang (1914: 150).

Research has posited  an a c tu a lly  function ing  "b lack magician" (as one o f the pre
decessors o f the European w itch ) -  most convincingly, Caro Baroja (1967: 47-64) in  connection 
w ith  Thessalian and Roman women magicians maintaining c u l t ic  contact w ith  Hecate and Diana 
and, s im ila r ly  to  the Southern Slav and Romanian sorceresses here discussed, likew ise  
p r im a r i ly  engaged in  love magic. Such a "w itch-m agician" connection is  supported, to o , by 
many o th e r arguments which cannot be discussed here; but i t  is  open to  question whether th is  
k ind  o f predecessor can be brought in to  any h is to r ic a l re la tio n s h ip  w ith  the modern owners 
o f the in it ia t in g /h e lp in g  s p i r i t s  here mentioned. The o ther va ria n t o f the "magician i n i t i 
ated in  the lower world" is  the garabonciás/golomonar-type weather-magician, whose fig u re  is  
re la te d  to  the l id é rc -ch icken-type helping s p ir i t s ,  but who -  apart from h is  "wind-magician" 
a f f in i t é s  -  has, presumably, always been ju s t a f i c t i t i o u s ,  legendary fig u re  (on th is  see 
Poes 1988). A summary o f the Romanian solomonar apprenticed to  the d e v il:  Gaster (1883); the 
s im ila r  features o f the garabonciás: Erdész (1984: 114-138).

52
A deta iled  treatm ent o f  th is :  Poes (1988). The most im portant data re la t in g  to 

t h is :  Kelemina (1930: 109); Marinov (1914: 208-210); Muçles and B îrlea  (1970: 189-194); 
Schneeweiss (1961: 12). -  This phenomenon, too, is  not re s tr ic te d  to  the area under survey. 
S im ila r  incubus-demon v a ria n ts  o f  both the f ie ry  dragon and the money-bringing s p ir itu s  
fa m i l iá r is  are known among a l l  the  S lav ic  peoples, e .g . :  Zelenin (1927: 390-391). Here, 
however, the connection w ith  the shamanistic helping s p i r i t s  is  c le a r ly  seen.

For data on the mora see Note 15. "N ight women", "women walking about a t n igh t" 
in  the Hungarian t r ia l s ,  e .g . :  Römer (1861: 227); Komáromy (1910: 6, 22, 27, 31); Schram 
(1982: 234, 245).
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54The data quoted: Mayláth (1889: 5 ). Data on these mora ch a ra c te r is tic s  o f the w itch 
e .g . :  Szendrey, Д. (1955); Pamfile (1916: 137); Muçlea and B irlea  (1970: 262-265); Krauss
(1908: 57-59); Mikac (1934: 197); B oskov ib -S tu lli (1953: 337-338); flo ritevid  (1953: 6-28).

^ F o r  t r i a l  data on the soul f ly in g  out o f the body see: Pócs (1986: 243). F urthe r: 
Kazinczy (1885: 373, 375), Megyaszó, Zemplén County, 1731; Lehoczky (1887: 303-304), Kisdob- 
rony, Bereg County, 1731/1736.

■^For a summary o f the Hungarian lid é rc  b e lie fs  see: Pdcs (1980). A g rea t deal o f 
m a te ria l is  presented by Róheim (1925: 93-98), who a lso re fe rs  to  some o f the connections 
here discussed and by Murakdzy (1968).

^Debrecen, 1693 (Komáromy 1910: 29).
CO

Szirmay (1809: 81). Further t r i a l  data: Kolozsvár, Komáromy (1910: 170); Szabolcs 
County, Schram (1970: И ,  352); Vas County, Schram (1970: I I ,  524); Sopron County, ib id . ,  p. 
193; Győr County, Schram (1970: I ,  378-379); Komárom County, ib id . ,  p. 488; Veszprém County, 
Schram (1982: 291); Zemplén County, ib id . ,  p. 299; Abauj County, Mayláth (1889: 8 ). According 
to  a l l  these data, the w itch has a money-bringing, a ll-know ing  lid é rc  chicken, o r a " f ie r y  
l id é rc "  v is i t s  him /her, f ly in g  in to  h is /he r house. A data from Hódmezővásárhely from 1750 
expresses the id e n t ity  o f the lid é rc  w ith  the w itc h 's  soul-anim al: "you, in  the shape o f 
your tom-cat and your roo s te r, to rtu re d  h im .. . " ;  Schram (1970: I ,  283).

59For example: "The witches have th e ir  snake in  an iro n  box, and they bathe (feed ) i t  a t 
every new moon" (Kiskundorozsma, MNT 9 ). The w itc h 's  snake, frog , lid é rc  chicken: Berze Nagy 
(1940: I I I ,  253-254), Baranya County; P. Madar (1967: 180), S árré tudvari, B ihar County (c o l
le c t io n  o f B á lin t Csergó, EA P 142/85-Fn), Küküllő-Keményfalva; Sándor (1976: 220-222), 
B e re tty ó ú jfa lu , Bihar County.

60Pamfile (1916: 157).

^Besides h is  wolf and dog, already mentioned, the learned shepherd a lso has a snake, 
fo r  instance in  Karcsa, Zemplén County, Balassa (1963: 223-224, 262-264); Szeremle, Bácsbod- 
rog County (co lle c te d  by Tamás Grynaeus); Oszka, Szatmár County (co llec ted  by Vilmos Diósze
g i ) .  He has a b u t te r f ly :  Karcsa, Zemplén County, Balassa (1963: 262-264), a " s p ir i t u s " ,  Sii- 
kösd, Bácsbodrog County (c o lle c te d  by Vilmos D iószeg i), a fro g , Gyimes, Bosnyák (1982: 80); 
he has a " lu d vé rc ". Szenna, Somogy County (c o lle c te d  by Vilmos D iószegi).

62
Keresztur, Sopron County, 1743, Schram (1970: I I ,  190-191). The fu r th e r  "helping 

s p i r i t  possessing" shepherds we w i l l  mention la te r ,  in  connection w ith the he lp ing  d e v ils , 
given th a t, already in  our t r ia l s ,  these helpers appear as d e v ils .

^ A  r ic h  m ate ria l o f data is  presented from the whole of Central Europe by Géza Ró
heim (1920), who e s s e n tia lly  lin k s  the r i te s  w ith  the dead, v is it in g  in  m id -w in te r. See a lso: 
Weber-Kellerman (1958); Kovács (1977).

64
On th is  aspect o f i t  see Pócs (1983: 194-201).

^ flo rtfe v id  (1963: 13-14, 19); Candrea (1944: 109); Marian (1899: I I I ,  96-97). Pamfile 
(1916: 16). Hungarian data: Szendrey, Zs. (1914: 319); G yörffy (1916: 81); Erdész (1984: 44); 
Kovács (1977).

66Szakoly, Szabolcs County (MNT 13). S im ila r data: Róheim (1920: passim).

^Szeged, K le in  (1933: 68-69).
68

Karancskeszi, Nógrád County (MNT 9 ). S im ila r :  M iskolc (DM Lidérc q u e s tionna ire ); 
Luby (1936: 98), M atolcs, Szatmár County. About th is  m otiv see: Ginzburg (1989).

69
Paks, Tolna County, 1777, Schram (1970: I I ,  464): "He was in s truc ted  th a t ,  i f  he 

saw a snake before S t. George's day, he should cut o f f  i t s  head by the money o f S t. Helen, 
put g a r lic  in  i t s  mouth, and take i t  in to  the church; then those who were be d ev ille d  would 
leave the church, and when they went home, people would make a wry m outh..."
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Some elements o f the methods, as part o f a d e v il-c o n ju r in g  procedure, are known in  
a l i t e r a l l y  id e n tic a l form from a German-language book o f magic, which used to  be in  c irc u 
la t io n  in  the te r r i to ry  o f Slovenia ( i t  is  now the p roperty  o f HElena Lozar-Podlagar, in  the 
F o lk lo re  In s t i tu te  o f L ju b lja n a ). I  do not know o f s im ila r  Croatian or Hungarian data. -  In  a 
modern Hungarian b e lie f legend: B ih a r i (1980: 76-78).

71ln  my 1986 study, I  presented the w itches' Sabbath o f fa iry  o r ig in  w ith  an ample
m a te r ia l o f examples.

7^Henningsen (1985: 785).

7^ lk a lc ió  (1892: 18-91, 25 ); t r ia l s  from 1704, 1749, and 1743. In  the data o f Hun
garian  t r i a l s ,  the reports o f people being ca rried  o f f  to  meetings held on h i l l s  can be 
lin k e d  le ss  c le a r ly  w ith a s p e c if ic  demonic ancestor. E .g. in  the t r i a l  held in  Hódmezővásár
he ly  in  1750, Schram (1970: I I ,  334-335).

74
Romanian and Southern Slav data of in fe rn a l w itches ' Sabbath n a rra tive s : lé g iá s  

(1912: 162); Mu^lea and S ir le a  (1970: 254, 267-268); Pajek (1884: 20), Slovenian t r i a l  in  
S ty r ia  in  1666; Ik a lc ió  (1892: 23 ), t r i a l  from 1743; A rda lió  (1917: 308-309); Bordevió
(1953: 2 6 ). From Hungarian t r ia l s :  Szentes, 1732, Schram ('9 7 0 : I ,  240); 1734, ib id . ,  pp.
246-248; Hódmezővásárhely, 1731, ib id . ,  p. 256; 1758, ib id . ,  pp. 338-339; B icske, Pest 
County, 1728, Komáromy (1910: 415-416); Kiskunhalas, 1735, Schram (1970: I I ,  438-439); 
Örvend, B ihar County, 1716, Schram (1970: I ,  79); Sümeg, Somogy County, 1737, Schram (1970: 
I I ,  668 ); Székesfehérvár, 1732, Schneider (1934: 18-19).

In  Bulgarian, Greek, and Serbian demon b e lie fs :  Lawson (1910: 193-200); Blum, R. 
and Blum, E. (1970: 121-122); Marinov (1914: 211-212); Z ecev ii (1981: 169-170).

76lhe  data quoted: Sugár (1987: 214), 1781 Schram (1970: I ,  285; I I ,  30-31); Molnár 
(1958: 369). Or in  a company o f cats entering the house a t m idnight we may recognize the 
moroi b e l ie fs :  Kolozsvár 1584, Komáromy (1910: 57, 68).

77-flordevió (1953: 71).
78

ïhe data quoted: Schram (1970: I ,  486; I I ,  716-717, 30,31); Hódmezővásárhely, 
1741, i b id . ,  I ,  p. 297. Examples o f v ic tim s ca rried  o f f  in  th e ir  sleep: Kiskunhalas 1752, 
Schram (1970: I I ,  445-446). Or: a f te r  going to  sleep, somebody "wakes up" to  fin d  th a t he is  
being p u lle d  ou t; t r i a l  in  M iskolc in  1709, Szendrei, 0 . (1904: 639), and then they get out 
through the keyhole. Under th is  head f a l ls ,  too , the case where someone is  ca rr ie d  o f f  by 
c rea tu res  appearing in  a "v is io n " o f  the n ig h t, as, fo r  instance, in  a t r i a l  held in  Sajóvá- 
mos(Borsod County, 1709), or where someone is  surrounded, a t n ig h t, by a " la rge  company o f 
women", who p u ll him/her out o f bed and take him/her by fo rce  to  the church; Schram (1970: I ,  
144,145). Further data on people who have been "c a rr ie d  about": e .g. from Szeged, Reizner 
(1900: 376), Szatmár Szirmay (1809: 80); Schram ( '9 7 0 : I I ,  313, 334), and from Bihar County, 
Schram (1970: I ,  58-59, 122-123), as w ell as from Székesfehérvár, Schneider (1934: 18-19).

79Schram (1970: I I ,  257; I ,  103, 104).
80

C ollected by Vánkóné J u l i  Dudás, EA 1574.
81

Hódmezővásárhely, Schram (1970: I ,  304); A ba fi (1888: 358). S im ila r m otifs  (horse, 
c a t, hen, ro o s te r , dog, e tc . ) :  Felsőbánya, Szatmár County 1731; Vésztő, Bihar County 1748; 
Schram (1982: 128); Babarc and Felsőbük, Sopron County, 1742 and 1730, Schram (1970: I I ,  165, 
53) ; Eger 1711, Sugár (1987 : 73) .

82
Kisvárda, Szabolcs County, DM Lidérc questionna ire . Or in  l is z a ig a r  (Szolnok 

County): the witches summoned by the sound of horn change in to  b u lls ,  geese, fo a ls ,  e tc . 
( f ie ld -w o rk  fin d in g  of Vilmos D iószeg i). Some c h a ra c te r is t ic  items o f the many contemporary 
data on the werewolf-witches who hold meetings on S t. George's day, S t. Lucy's day, a t 
Christm as, and on other occasions: Kiss (1937: 139-140), Ormánság; Jankó (1895: 241), 
lo rd a , Aranyosszék, lorockó; Szendrey, Zs. (1914: 319), Nagyszalonta, B ihar County.

83
Cristescu-Golopentia (1944: 127). S im ila r Romanian data: Muçlea and B ir le a  (1970:
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251-268). According to the Croatian t r i a l  in  T75T published by Tkalc ió (1892: 27), the par
t ic ip a n ts  o f the w itches ' meeting s tea l the m ilk  a t new moon (also a werewolf t im e ).

RA
Polgár, Hajdú-Bihar County, NNT 9.

Я5
Szeghalom, Békés County 1724, Oláh (1886/1887: 115). A v ic tim  from Balkány (Sza

bo lcs County 1717) is  s im ila r ly  a werewolf-w itch; a w o lf 's  skin is  put around h is  neck when, 
s i t t in g  him on a horse, they carry  him o f f  to  th e ir  meeting; Schram (1970: I I ,  306). The 
people carried o f f  on the backs o f cats and dogs or a f te r  being changed in to  animals are 
probably mostly o f werewolf o r ig in :  Simontornya, Tolna; Schram (1970: I I ,  519); Balkány, 
Szabolcs, 1735, ib id . ,  pp. 343-344. We can be ce rta in  o f th is  when, on c h a ra c te r is t ic  were
w o lf days, witches who have assumed animal form assemble fo r the purpose o f co rrup ting  cows 
o r ru in ing  crops. Thus, fo r  instance, in  Borosjenô, Arad County, 1756; Komáromy (1910: 591- 
596), i t  is  in  the form o f dogs and cats tha t they co rrup t cows on S t. George's n ig h t. Or 
those crossing water are v^rew o lf-w itches, too -  they "must go"; Kisvárda, Szabolcs, 1735, 
Schram (1970: И ,  347).

^Schneeweiss (1961: 14); M argalits (1899a: 125; 1899b: 302); Kuret (1975). Accord
ing to  the la t te r  data, a W ilder Oäger-type being c a lle d  Sent c o lle c ts  h is  servants a t 
Christmas; these, upon crossing the r iv e r ,  change in to  wolves.

87
Bosnyák (1980: 126-127). Or: in  Hajdúböszörmény, the shepherds be lieve  th a t ,  in  

the o ld  days, there used to  be "a ch ie f"  among the w itches; he "assigned each what was to  be 
done"; Barna (1979: 23 ). According to  a testimony o f a t r i a l  th a t took place in  Szeged, the 
"wolf-shepherd" appears as a "guardian angel" a t the w itches ' meeting ca lled  to  d is tr ib u te  
the tasks o f casting e v i l  s p e lls ; Reizner (1900: 395). Slovenian data: Pajek (1884: 17); 
Romanian: Moldován (1897: 177). According to the la t te r  data, the meeting is  presided over by 
the "ch ie f o f the p r i c u l t i c i s . who, on the top o f the Retyezát, ru les  over meadows, fo re s ts , 
and w aters".

ПО

Ginzburg (1966); Klaniczay (1983, 1986); Pécs (1986).
OQ

B e llos ics  (1904: 217).
90

T á llya , 1715, Hodossy (1902: 222 -  the a u tho r's  summary o f the L a tin  o r ig in a l) .  
S im ila r ly  "p o s itiv e "  traces may l i e  a t the bottom o f the company o f s to rm -ra is ing  witches 
" a l l ie d  w ith the garabonciás"; Iharosberény, Somogy, 1737, Schram (1970: I ,  542). Several 
Southern slav and Eastern Slav data on the companies o f magicians and withces f ig h t in g  in  the 
storm are reported by T o ls to j and To ls ta ja  (1981).

91
For data on the o ther-w orld  b a ttle s  o f the Romanian s t r ig o i see Note 42. On the 

Southern Slav dew-picking, crop-plundering w itches' Sabbaths: Krauss (1908: 38-41, 71-77); 
Tka lc ió  (1892: 26, 35 ), t r i a l s  in  1743 and 1752; Pajek (1884), t r ia l s  between 1531-1546; 
-Bordevió (1953: 24, 28-29).

92
Cristescu-Golopen^ia 150, Muçlea and B îrle a  (1970: 248).

93
Szeged, 1728 and 1737, Reizner (1900: 406, 519); Diószeg, Bihar County, Schram 

(1970: I ,  104-105); Mád, Zemplén County, 1715; Schram (1982: 298), Sempte, Pozsony County, 
Schram (1970: I ,  516).

94
For instance, they tra v e l on: Oanko (1895: 241), Torda, Aranyosszék, Torockó; on 

spade, hemp-braker, broom-handle: Is tenseg íts , Bukovina, Bosnyák (1977: 82); on hemp-breaker: 
Gyimes, Salamon (1975: 102-103); on broom and on whitewash brush: Galgamácsa and Kalocsa, 
Pest County, fie ld -w o rk  f in d in g s  o f Vilmos D iószeg i); on oven-peel and baker's shovel: Baskó, 
Abaúj County, fie ld -w o rk  fin d in g s  o f Vilmos Oiószegi ; in  basket: Gyimes, Salamon (1975: 
99-100); on broom, spinning-wheel, b a rre l, wheelbarrow: Göcsej, Gönczi (1914: 109).

95Data, in  the Hungarian t r ia ls ,  on w itches who d rin k  new wine on Christmas Eve, 
press wine from buds a t the time o f vine dressing, have new bread a t Whitsun, p ick pears on 
S t. George's day, e tc . :  Körmend, Vas County 1648, Schram (1970: I I ,  712); Nagymacsord and 
Sempte, Pozsony County, 1727 and 1732, Schram (1970: I ,  516, 518-519); Szeged, Reizner (1900: 
397, 406-408); T á lly a , Zemplén County, Hodossy (1902: 222). In  modern legends, in  the eastern
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t e r r i t o r ie s ,  the popular m otifs  o f the w itches' Sabbath include flow ers, grapes, and f r u i t s  
3 t Christm as: Klézse, Moldva, Bosnyák (1980: 63); Hortobágy, Barna (1979: 23-24); Luby 
(1936: 5 4 -58 ); indeed, according to  a data from Hencida, Bihar County, the grapes are brought 
from overseas, from Canada (c o lle c te d  by Mrs. M ihály Sándor). The m otif o f f r u i t s  acquired 
from o th e r parts  o f the world is  a lready pa rt o f the p ré fig u ra tio n s , to o , o f the Faust 
legend -  e .g . ce rta in  va rian ts  o f the Theophilus legend; Palmer and More (1966: 204, 218- 
219). T ha t, however, does not exclude the p o s s ib i l i t y  th a t underlying the m o tif is  the 
c rop -secu ring  a c t iv ity  o f the shamanistic magicians, onto which the m o tif o f "d e v ilis h  
knowledge", known from r i t u a l  magic and from D e v il's  pact legends, has superimposed i t s e l f  
as an a d d it io n a l layer.

96The shamanistic in i t ia t in g  m o tif o f "dismemberment -  bone e x tra c tio n  -  re v iv a l"  
a lso f ig u re s ,  moreover, in  the 20th-century dew-picking legends, e .g . in  Taktaszada, Sza
bolcs County, Szabó (1975: 159-163); in  T iszafüred and T iszaszö llős , Szolnok County, f ie ld 
work f in d in g s  o f Éva Pócs). Romanian data: Muçlea and B lr le a  (1970: 248).

97Summaries o f these debates: Cohn (1975: 38-39). While analyzing the S ic i l ia n  
fa i r y  c u l t , Henningsen throws a tte n tio n  onto the popular w itches ' Sabbaths b u i l t  up in  the 
realm o f  "dreams and v is io n s " -  o r ,  more e xa c tly , to  the fa ir y - l ik e  "w h ite " p ré fig u ra tio n s  
o f these - ,  counterposing th is  dreamworld to  the actua l meetings and so c ie tie s  o f witches 
pos ited  by Murray (1985: 785).

98
On the rusa lia  and c a lu s a ri r i t e s  and th e ir  ro le  in  the Sabbath Concepts see Pócs 

(1986: 228-232).
99

We cannot, in  th is  p lace, g ive even the most im portant b ib liog raphy o f the r ic h  
m a te r ia l o f the relevant issues. Some o f the works th a t contain important data m ate ria l on 
the "a rc h a ic  re la tio n s h ip s ": Blum, R. and Blum, E. (1965; 1970); Scharankov (1980).

Murray (1921); Summers (1926); Runeberg (1947: 175-242). Though in  d if fe re n t  ap
proaches, a l l  three o f them argue, in  some so rt o f way, in  favour o f the r e a l i ty  o f w itches' 
Sabbaths and devil-worshipping r i t e s .  A de ta ile d  c r it iq u e  o f the views o f a l l  th ree  and o f 
those o f  o th e r members o f the r i t u a l i s t  school: Cohn (1975: 110-115); the most cogent re fu 
ta t io n  o f  M urray's theses: Henningsen (1988).

In  communities which preserve th e ir  t r a d it io n s ,  the experiences o f encounters w ith 
the dead, w ith  ghosts, are often " re a l"  even in  th is  day and age. The experience o f the soul 
f ly in g  ou t o f the body also occurs: we get a rep o rt o f one such experience where the sub ject 
cla im s to  have grown wings and to  have flown over the v il la g e  on the n igh t o f Holy Innocents' 
Day. (C o lle c ted  by Tamás Grynaeus in  Dávod, Bács-Kiskun County.) S te reo typ ica l dreams are 
very fre q u e n t, too , p rec ise ly  in  regard to  the dead, to  ghosts and demons -  the contents o f 
these are re a l to  the dreamer. S te re o typ ica l dreams had considerable importance p re c ise ly  
in  the course o f w itch persecution: Henningsen re fe rs  (1988: 119, 280) to  the phenomenon o f 
"dream ep idem ic", observed in  the course o f the Basque t r ia l s ,  to  c h ild re n 's  dream experi
ences -  spreading lik e  an epidemic -  o f the w itches' Sabbath (the phenomenon has French, 
German, and Swedish p a ra lle ls  as w e ll) .

102
Kazinczy (1885: 373-374).

10^Szendrei, J. (1904: 639), 1709.
104

Cohn (1975: 225).

F ie ld-w ork find ings o f Tmáas Grynaeus in  Szeretnie, Bács-Kiskun County; Tekla 
Dömötör's f ie ld -w o rk  find ings in  Drávasztára, Baranya County.

106
The m ajority  o f the su je ts  o f the w itches' feast legends in  the Hungarian b e lie f  

legend cata logue -  includ ing the 1/A-B, 2/A-B, and E groups -  are based on some kind o f 
o th e r-w o rld  experience; B iha ri (1980: 80-81).

For example the Bulgarian d e v ils  walking about in  the period between Christmas and 
Tw elfth  Day ( c f .  Karakondzhuli): Dukova (1985: 20); Romanian "d e v il who assumes the likeness 
o f a dead man": Pamfile (1916: 168); w e rew o lf-d e v il, w a te r-s p ir it  d e v il:  Mu^lea and B lr lea
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(1970: 174). Further data: Téglás (1912: 161); Candrea (1944: 113-114); Cristescu-G olopentia 
(1944: 60, 84, 183); Muçlea and B lr le a  (1970: 163-175); Zecev ii (1981: 125); Dukova (1985: 
12-13).

108
See, fo r instance, the d e v ils  tha t developed from g ia n ts , the g h o s t-d e v ils , mahr- 

d e v ils ,  w erew olf-devils, o r the kobo ld-devils: W eiser-A all (1932/1933: 46); Woods (1959: 
15-21, 84-85, 90-93, 100-116). On the "Satan -  dragon" id e n t if ic a t io n :  Franz (1909: I I ,  
19-37). ( I t  is  ju s t a curious accident in  the h is to ry  o f re l ig io n  th a t the one-time pre
decessors o f the " o f f i c i a l "  C h ris tia n  Satan were also akin to  -  o r, indeed, were downright 
id e n tic a l w ith  -  c e rta in  Babylonian, Iran ian , and Jewish predecessors o f the demons.)

109Minor orders o f e xo rc is ts  and healers in  the Orthodox te r r i to r ie s  even in  modern 
tim es: Pradel (1907: 258); V a jka i (1943: 26, 33, 46-46); Pamfile (1916: 239-241). Kretzen- 
bacher (1968: 17-53) w rite s  about the early Eastern legends centred on d e v il co n ju ra tio n  and 
the D e v il's  pact and about the portraya ls  of these legends in  churches and monasteries ( in  
connection w ith th is ,  see, fo r  instance, the fresco p o rtra y a ls , from Bulgarian monasteries, 
o f  Georgiva (1983, published w ithout page numbers), and the d e v il frescoes o f the R ila  
monasteries.

^M agyarózd, A lsó-Fehér County, Horváth, I .  (1971: 44). A widespread w itch  and ghost 
legend p rim a rily  w ith  reference to  Christmas: e .g . during the midnight mass, the witches go 
to  the crossroads to  dance, "they cannot enter the church" (Örhalom, Nógrád County, f ie ld 
work find ings  o f Vilmos D ió sze g i) .

^Bornem isza (1955: 44, 68, 129, 131, 204).
112

Salamon (1975: 87).

^ T h e  quoted data from Udvarhelyszék: Vass (1913: 165). A child-bed demon-like d e v il:  
Körösladány 1756; Schram (1982: 157); d e v il as pressing c a t: Zala County, Schram (1970: I I ,  
572); karakondzol-d e v il w ith  b ig  teeth  and big ears: Szeged, Reizner (1910: 516); Satan 
"c lim b ing  onto" someone w ith  two other persons: Szeged 1728, Reizner (1900: 417); Szentes 
1734, Schram (1970: I ,  425); pressing, sucking ("m ora") d e v il:  Körmend .1738, Komáromy (1910: 
495). S im ila r d e v il f ig u re s  and c a llin g  witches "d e v i ls " :  from Alsó-Fehér, B iha r, Arad, 
Csongrád, Ugocsa, Tolna, and Pest Counties, from Debrecen and Szeged (w ith  one data, too, 
from Borsod and Pozsony County, re sp e c tive ly ): Schram (1970: I ,  220, 239, 245, 516; I I ,  494); 
Komáromy (1910: 134, 152-155, 172, 199, 216, 228, 230, 309, 321, 327, 371-372, 405, 592); 
S z ilá g y i (1081: 593).

114
A Romanian data, Muglea and B îrlea (1970: 171).

Komáromy (1910: 172). Or: "Devils are wont to  p lay a t the crossroads"; csángós 
l iv in g  in  Moldavia, Wichmann (1907: 214).

116T r ia l a t Egyházasfalu, Sopron County, in  1744 Schram (1970: I I ,  203). I t  should be 
noted tha t the b e lie fs  regard ing the w itches' feast held a t the cross-roads -  b e lie fs  widely 
held in  the area under review as w ell -  are, in  a l l  p ro b a b ility ,  due to  the in flu e n ce , to  be 
observed in  other repsects to o , o f r i t u a l  magic. We a lso have Croatian data on crossroads 
feasts  held with the p a r t ic ip a t io n  o f d e v ils : Tkalc iá  (1892: 17, 28), t r ia ls  o f 1743 and 1749. 
Puhvell (1976) connects the apparently general European phenomenon of the w itches ' assembly 
a t the crossroads w ith  the c u lt  o f Hecate; the re la t io n s h ip , however, is  s t i l l  c lose r w ith 
the d e v il conjuring o f r i t u a l  magic.

U 7Krauss (1908: 54-55); Téglás (1912: 162).
1 I  О

Schram (1970: I ,  343).
119

Konyár 1716; Schram (1970: I ,  80).
120

Reporting o f the t r i a l  held in  L ivon ia : H ö fle r, 0 . (1934: 345-351). Further dev il 
adversaries in  the b a tt le s :  Nagykároly 1745, Szirmay (1809: 81-82); Diószeg, B ihar County 
1723, Schram (1970: I ,  104-105).

121
Hodossy (1902: 222). I t  is  mentioned in  the Szeged t r ia ls  (1720) to o , th a t bread 

baked prematurely from green wheat is  so ld ; Reizner (1900: 400). In  Slovenian t r i a l s  between 
1531-46: Pajek (1884: I I ) .
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Field-work fin d in g  o f Vilmos Diószegi (Békés County); F ield-work f in d in g  o f Éva 
Pócs in  Egyházaskozár (Hungarian s e t t le rs  from M oldavia).

123
In  Russian apocryphal v is io n s  and in  Ukrainian fo lk  b e lie f :  Lettenbauer (1951: 

398-403). The h e ll o f Hungarian dead-seers l iv in g  in  Moldavia is  described most r ic h ly  in  D. 
M oldovan's report (1980: 1387). Romanska (1969: 115-116) emphasizes the impact on Bulgarian 
fo lk lo r e  -  an impact p r im a r ily  due to  bogumilism -  o f apocryphal legends, in c lu d in g  those 
d e a lin g  w ith  descents to  h e l l ,  e .g . "Our Lady's Descent to  H e ll"  (no s p e c if ic  examples are 
a n a lyze d ). The guard of h e l l ,  b a t t le s  in  h e ll:  Moldovan (1980: 1387), Moldavian seer o f the 
dead; János Mikházy Szécsy's descent to  h e ll from 1645, V. Kovács (1985: 298). "Stone bread - 
iro n  p ie " :  ib id . ,  pp. 293, 297; in  the 1715 w itch c ra ft t r i a l  in  T a liya , Hodossy (1902: 222): 
on the  n ig h t o f S t. George's day, they bake bread from softened stone.

124
Alapi (1914: 468-469).

125
Horvath, T. A. (1938: 3 2 ). On the top ic  see Csefkó (1928).

126L ile k  (1900: 208). Zecevié (1981: 140): the soul leaves the body o f the w itch  in  
the shape o f a b u tte r f ly .

127
The data qjoted: Krauss (1908: 57); fu rth e r s im ila r  data ib id . ,  pp. 57-70. Romanian 

da ta : Candrea (1944: 114); Muçlea and B ir le a  (1970: 171); Pamfile (1916: 136). (Here we also 
have another important aspect, no t discussed here : one type o f the Southern S la v , Romanian 
vampire is  id e n tica l w ith th is  e v i l  s p i r i t  tha t keeps re tu rn in g  a fte r  death; w h ile  i t s  other 
typ e , th e  " l iv in g  corpse vam pire", is  a c tu a lly  a corpse possessed by an e v i l  s p i r i t  or by the 
d e v i l .  I f  blood-sucking is  a c r i te r io n  o f vampirehood, there  is  also a " l iv in g  vampire": 
the w itc h 's  soul, leaving a t n ig h t ,  as i t  sucks blood. The Romanian, Bulgarian, Serbian, and 
S loven ian witches a l l  have such c h a ra c te r is t ic s , presumably secondarily , under the impulse of 
vampire b e lie fs .

128
For example according to  a legend from Hajdúszoboszló: (someone wants to  learn 

"m id w ife ry " ,  tha t is  to  say, w itc h c ra f t )  "A t th is ,  then, a b ig  bumble-bee was le t  through her
n o s t r i l__" ;  Feltóthy (1896: 90 ). S im ila r  data: Szabó (1975: 145, 153), Taktaszada, Szabolcs
County; Gulyás (1976: 61), Jászdózsa, Szolnok County; Farkas (1916: 39), Nagyszalonta -  János 
Németh sémi- tá lto s  could not swallow the wasp: "he cannot pass the te s t o f d ia b o lic  a r t " .  
The moroi b e lie fs : Moldovan (1897: 173-175); Candrea (1944: 152-156). The moroi a lso appears 
in  the shape o f a f ly :  Pamfile (1916: 129). -  According to  the data o f a Kolozsvár t r i a l  in  
1733/1734, the e v il ones "come on to" one in  the shape o f wasps: Komáromy (1910: 469); accord
ing to  a Hungarian v is ion from M oldavia, the"Satans" come in  the form o f a swarm o f bees Mol- 
dován (1980: 1384). On the occasion o f the w itch recogn ition  by means o f S t. Lucy 's  s to o l, 
the s ign  by which the s in fu l person can be id e n tif ie d  is  th is ,  th a t during the m idnight mass 
b lack bee tles  come out o f h is /h e r  mouth (Taktaszada, Szabolcs County; Szabó (1975: 170)).

129
The data quoted: Manga (1968: 168); f ie ld -w o rk  f in d in g s  o f I ld ik ó  Varga (Zákány

szék, Csongrád County). The a c q u is it io n  o f pos itive  knowledge by means o f beetles f ly in g  in to  
the nose and in to  the mouth: learned shepherd, Jászdózsa, Szolnok County; Gulyás (1976: 61). 
See a ls o : B iha ri (1980: 83, 112).

130Seligmann (1987: 26-28); P e tzo ld t (1964/1965: 93).
131

Marinov (1914: 213-213).
132

Szeged, Bihar County, Ko lozsvár; Reizner (1900: 420); Komáromy (1910: 73, 93, 222).

133Mu§lea and B irlea  (1970: 172-173).
134

Schmidt (1871: 136-137). -  This re la tio n sh ip  o f "possession by the d e v il -  bewitch
in g " is  known not only in  th is  Orthodox context. Thomas (1971: 478) presents 17th-century 
E ng lish  examples to i l lu s t r a te  the view according to  which the person possessed o r bewitched 
has, as i t  were, an e v il  s p i r i t  sent by the witch enter h is /h e r body (but i t  is  not a case o f 
the d e v il him self -  the d e v il w ith  whom they have a pact -  lodging in  the body; the D e v il's  
pact and possession by the d e v il are two fundamentally d if fe re n t  re la tio n sh ip s  w ith  the 
d e v il -  ib id . ,  p 477).

1 2 2
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135Marinov (1914: 2T4) ; Kolumbán (1901); Mu$lea and B îrlea  (T970: 173); Zecevió (198T:
1 1 5 ) .

136W Iis Iock i (1B96: 192); Muçlea and B îrlea  (1970: 173-174, 180); Zecevió (1981: 115).

^H u n g a ria n  helping d e v ils ;  e .g . in  Göcsej in  the possession o f a coachman and a 
hun te r, Gönczi (1914: 164), in  Bolhás, Somogy County, in  the possession o f a coachman; in  
Somogyviszló in  th a t o f a shepherd; in  Tiszajenö (Szolnok County), in  th a t o f a hun te r; in  
Lébény (Győr County) in  th a t o f a tá lto s  (the  la t t e r  data: MNT Questionnaire No. 13). 
S lovenian, Croatian: M a illy  (1922: 16); G rg jió -B je lko s iá  (1899: 632); Zecevià (1981: 115).

138
A " f ie ry  ü d é re " . acquired a t the crossroads, as d e v il:  Keresztur, Sopron County, 

1743, Schram (1970: I I ,  193); Money-bringing l id é r c , as d e v il:  Szombathely 1659 ( ib id . ,  
524); Debrecen, 1735, Komáromy (1910: 483); Szombathely 1640, Horváth, T. A. (1937: 24) -  
" d e v i l is h " ,  one who has a ü d é re . Helping d e v ils  are s im ila r ly  acquired a t the crossroads 
according to  a 1653 t r i a l  in  Szálénak (Vas County) or according to  a 1746 t r i a l  held in  Ke
re s z tu r ;  indeed, they go to  the crossroads to  say the d e v il 's  prayer, Schram (1970: I I ,  
205, 718-720). We also have a s im ila r  example from Komárom County: Mrs. M ihály Oláh, accord
ing to  her testimony given under to rtu re  in  her 1728 t r i a l  in  Kamocsa, also s e l ls  her soul 
to  D ev il János acquired a t the crossroads; A lapi (1914: 33-34).

139
The idea o f wealth and o f acqu iring treaures is  present already in  the ea rly  

D e v il 's  pact legends, Röhrich (1966: 210); and in  the e a rly  (15th-centruy Swiss) t r i a l s ,  r ig h t 
from the f i r s t  appearance o f d e v il worship; K ieckhefer (1976: 20-21).

140„
Of these, the most im portant in  the area is  the f ic t i t io u s ,  legendary f ig u re  of 

the garabonciás/solomonar-l ik e  magicians -  mentioned already in  Note 59 -  who are ap
p ren ticed  to the d e v il.  Th is , to  s im p lify  the question, arose from the con junction  o f the 
b e lie fs  regarding shamanistic magicians and the D e v il 's  pact legends. I t s  legends are akin to 
c e rta in  va rian ts  o f the Theophilus legend. I t in e ra n t student studying in  Salamanca: Palmer 
and More (1966: 100-101). A t the same tim e, he -  l ik e  the Bulgarian/Romanian/Serbian w itch  -  
has a "w a te ry /in fe rn a l" help ing s p ir it /s o u l-a n im a l;  on th is  Pécs (1988). D e v il 's  pact 
legends in  fo lk lo re : Russian, Zelenin (1927: 395-396); G a lic ian Ukrainian, Hnatjuk (1904: I ,  
171-172, 317); Czech-Moravian, Grohmann (1864: 18-19); Sorbian, Veckenstedt (1880: 273-277). 
Comprehensively on the to p ic : Kretzenbacher 1968a. Woods (1979: 76-88) repo rts  the legends 
cen tering  on the pact independent o f w itc h c ra ft (a pact formed w ith helping d e v ils  conjured 
up or invoked), legends th a t e x h ib it many a f f in i t ie s  w ith  the dev il con ju ring  methods o f 
r i t u a l  magic.

141
The data quoted: MNT 13; Singer (Székely) (1898: 236); Szabó (1975: 172). S im ila r 

-  in  the Slovenian, C roatian, and Austrian s itu a t io n ,  too -  Róheim (1920: passim ). In  a 
s to ry  by Lucian, o f the 2nd century, a ha iry  ghost is  conjured up in  a haunted house at
n ig h t by people reading from a book o f magic -  and then one is  frightened by dogs, a b u ll,
and a l io n ;  Kákosy (1974: 66-67).

142
Szendrey, Zs. (1928: 39), Szatmár County.

143
Schram (1970: I I ,  718-720). The d u a lity  o f helping dev il -  " re a l d e v il"  also

characte rizes the other t r i a l  data; the above-mentioned "learned man, s k il le d  in  the a r ts " ,
János Somogyi, is  also accused o f having made deals w ith  the d e v il (he, in c id e n ta l ly ,  by the 
a id  o f h is  helping d e v il,  discovers the whereabouts o f s to len horses) -  Schram (1970: I I ,  
188). -  From a Kolozsvár t r i a l  we know a d e v il invoca tion  applying pure ly  the d e v il con
ju r in g  method o f r i t u a l  magic: w ith  the help o f a "d e v ilis h  book"; Komáromy (1910: 24).

144
A de ta iled  treatm ent o f th is :  Pécs (1988). See the lite ra tu re  set ou t in  Note 58.

145Simontornya, 1741, Schram (1970: I I ,  502-503); K u rt, 1711, Schram (1970: I ,  495).
146

Dukova (1970: 222).
147

On th is  ro le  o f the ü d é re : Dömötör (1980).
148

Schram (1970: I I ,  721, 666).
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Alapi (1914: 45-46); o r :  the aforementioned w o lf-shepherd-like  d e v il from Hódmező
vásárhe ly .

^^The data on trance : Herbert (1896: 113). Bone e x tra c tio n : M üller (1854: 56).
151

Klaniczay (1986: 279-283).
152

Ib id . ,  286.

15^ In  15th-century Swiss, I t a l ia n ,  and French t r i a l s :  Cohn (1975: 232-233); Kieckhefer 
(1976: 70-71); Behringer (1987: 348). In  England, where the " re a l"  Sabbath did not take hold 
la te r ,  e ith e r , the c e n tra l ro le  o f p riva te  d e v ils  p e rs is ts  much longer. The se a l, fo r 
in s ta n ce , -  though not the pact -  is  ascribed to  these; Thomas (1971: 445, 449, 516-517).

154
I t  is  p a r t ic u la r ly  the evo lu tion of weather magicians in to  witches th a t may be 

s ig n if ic a n t  in  th is  con text; t h is  process took place in  many parts o f Europe. Most recent 
d iscussions o f th is  inc lude , fo r  instance, Dienst (1986: 86-87).

■^M ost recen tly , such processes have been id e n t i f ie d ,  fo r instance, by Lecouteux 
(1985), in  connection w ith  the C en tra l European and the German w itch (and in  connection w ith 
the terms 'S tr ig a ' and 'H e xe '). On the same to p ic : Unverhau (1980: 31-36).

156Schoman (1981: 105).

149
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VARIATIONS SUR UNE ÉNIGME:

LA FIN UES BÛCHERS UE SORCELLERIE

R obert Muchembled 

Paris

Les phénomènes de s o rce lle r ie  ex is ten t dans toutes les c iv i l is a t io n s ,  
sous des formes spécifiques très  variées, comme l 'o n t  montré diverses 
con tribu tions  à ce colloque. Mais la  chasse aux sorcières de l'époque d ite  
"moderne" est à proprement pa rle r un f a i t  européen. Le centre e t l 'e s t  du 
continent l 'o n t  pourtant connue plus ta rd , en général, que les  E tats de 
l 'o u e s t.  Réalisée pour la  première fo is ,  une comparaison e x p lic ite  entre 
ces deux zones géographiques permet d'avancer un peu sur la  voie de la  ré
so lu tio n  d'une v ie i l le  énigme h is to riq u e : pourquoi la  chasse aux sorcières 
a - t - e l le  assez soudainement cessé?

Le problème dépend évidemment de la  théorie  exp lica tive  u t i l is é e  par 
chaque chercheur. Je voudrais simplement i c i  présenter quelques sug
gestions, a la  lumière des con tribu tions  trè s  variées qui ont p r is  place 
dans ce tte  section et qui trouvent un supplément de sens dans les  descrip
tio n s  d 'autres intervenants ou dans les discussions qui en ont résu lté .

A lfred  Soman et Jens Chr. Johansen ouvrent la  voie en se ré fé ran t à 
un modèle que je  me permettrai de nommer hispano-français: dans ces pays, 
les  bûchers de so rce lle rie  sont précoces, se m u ltip lie n t entre 1560 et 
1630, pa rfo is  même jusqu'aux environs de 1680, puis d isparaissent b ru ta le 
ment, a lors que les croyances à la  s o rc e lle r ie  ne sont nullement extirpées. 
L 'in fluence  de la  pensée de l'h is to r io g ra p h e  royal Anders Sorensen Vedel 
dès la  f in  du XVIe s ièc le  est invoquée par J.C. Johansen pour exp liquer le 
déc lin  graduel des procès de s o rc e lle r ie  au Danemark après 1625, puis leur 
d is p a r it io n  to ta le  t ro is  décennies plus ta rd . Se plaçant dans le  cadre 
plus large de l'Europe de l'o u e s t, A. Soman analyse un processus de décri
m ina lisa tion  propre selon lu i  aux Etats absolutistes, c e n tra lisé s , qui 
développent des in s titu t io n s  capables de restre indre l 'a r b i t r a i r e  des 
ju s tic e s  ru ra les, a lors que c e lle s -c i avaient antérieurement m u lt ip lié  les 
procès de s o rc e lle r ie , dans une période de r e la t i f  vide du pouvoir.

Les Pays-Bas catholiques, par exemple, suivent le  modèle précédent,
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mais les  Provinces-Unies, détachées des possessions espagnoles à la  su ite  
de la  Révolte de 1579, s'engagent résolument dans une voie o r ig in a le . 
M arijke G ijsw ijt-H o fs tra  prétend que la f in  trè s  précoce des poursuites y 
est essentiellement due au scepticisme des m agistrats face aux doctrines 
démonologiques d iffusées par le  Malleus Maleficarum ou par d 'autres 
manuels de ce type.

Ces tro is  communications ont pour po in t commun de mettre l'a cce n t sur 
le  fac teu r in te lle c tu e l comme base essen tie lle  de l 'e x p lic a tio n . Or i l  
n 'e s t pas évident que l'argum ent so it parfaitem ent pertinent pour l'Europe 
cen tra le  et o rie n ta le . En décrivant le  cas hongrois dans la  première 
session de ce colloque, Gábor Klaniczay doute d 'a ille u rs  que de 
te ls  phénomènes, q u ' i l  nomme cu ltu re ls , puissent ê tre  à l 'o r ig in e  du dé
clenchement des poursuites, tou t en admettant que la  Réforme a eu pour 
e f fe t  de déséquilibrer l 'u n iv e rs  magique popu la ire . J 'a i tendance a le  
su ivre  sur ce te rra in , car i l  semble douteux que la  seule évolution des 
é l i te s  cu ltivées a i t  s u f f i  a produire les procès, comme plus tard à les 
fa ire  cesser.

Mieux vaut peut-être  p a r t i r  de la  descrip tion  d'un second modèle de 
chasse aux sorcières, que j'a p p e lle ra i est-européen. Probablement plus 
complexe e t plus d ivers que je  ne puis l'a n a lyse r dans les lignes suivantes, 
i l  se caractérise essentie llem ent par un important décalage chronologique 
avec le  précédent. La lig n e  de partage entre les  deux passe au coeur du 
Saint-Empire romain germanique: les s ta tis tiq u e s  présentées par Wolfgang 
Behringer montrent trè s  clairem ent l'ampleur des va ria tions : dans le  Sud- 
Est de l'Allemagne, 55% des procès ont lie u  de 1562 a 1600; la  dominante 
passe a la  première m o itié  du XVIIe siècle dans le  Sud-Ouest (60% contre 
33% pour la  période précédente) et en Franconie (85% contre 9%); l 'A u 
tr ic h e , e n fin , est su rtou t concernée de 1651 à 1700 (63%).

La poussée ta rd ive  vers l 'e s t  est encore p lus nette a propos de la  
Pologne, car les poursuites les  plus nombreuses ont lie u  dans la  première 
m o itié  du X V IIIe s ièc le  selon Bohdan Baranowski ( Procesz czarownic w 
Polsce w XVII i  XVIII w ieku, Lodz, 1952). En Hongrie, les sentences aug
mentent un peu de 1620 a 1690 et de façon beaucoup plus spectaculaire 
entre 1710 et 1760, d'après le  tableau fou rn i par Gábor Klaniczay.

I l  ne faudra it évidemment pas t i r e r  de ces données des conclusions 
trop  tranchées, par exemple à propos d'un simple re ta rd  du à des d i f f é 
rences économiques, socia les ou c u ltu re lle s . Chaque cas à sa s p é c if ic ité  e t 
m érite d 'ê tre  analysé dans le  d é ta il,  pour p a rfa ire  nos connaissances des
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mécanismes répress ifs  autant que des formes m u ltip les que peut prendre la 
so rc e lle r ie  popula ire. Mais une v is ion trè s  générale permet d 'ém ettre des 
hypothèse globales sur les types de phénomènes qui conditionnent m ajori
tairement le  déclenchement, e t donc de ce f a i t  aussi l 'a r r ê t ,  des per

sécutions.
Dans cette optique, i l  me semble que les  facteurs in te lle c tu e ls  au 

sens la rge, inc luant la  re lig io n  sous ses formes o f f ic ie l le s ,  n'ont pas la 
primauté. Le modèle est-européen est a mon avis beaucoup plus l ié  a la 
sphère d 'in fluence  p o lit iq u e  de l'A u tr ic h e  des Habsbourgs après les 
t ra ité s  de Westphalie (1648). On note en e f fe t  une certaine concordance 
d'ensemble de la  chasse aux sorcières en Europe centrale et o r ie n ta le  avec 
l 'a f f irm a t io n  d'une puissance dominante dans cet espace, su ite  a la  v ic 
to ire  sur les Turcs en 1683 e t au t r a i té  de Karlow itz en 1699 (abandon de 
la  Hongrie et de la  Transylvanie par les  Ottomans). Ceci ne s ig n if ie  
nullement que l'A u tr ic h e  im ite  le  modèle des royaumes abso lu tis tes , nique 
la  chasse aux sorcières se présente de manière parfaitement identique a 
c e lle  de la  zone hispano-française. J 'y  vo is  simplement le  fonctionnement 
d'un mécanisme a d m in is tra tif, lé g is la t i f  e t ju d ic ia ire  nettement plus 
capable qu'auparavant de se poser en modèle, y compris pour les peuples 
vo is ins les moins enclins a accepter de te l le s  influences, su ite  au dés
engagement concret et symbolique de l'Em pire tu rc  a p a r t ir  de la  f in  du 
XVIIe s ièc le .

Ágnes R. Várkonyi re l ie  d 'a il le u rs  la  f in  des procès de s o rc e lle r ie  
à la  transformation des s tructu re  sociales de l'hyg iène en Hongrie. E lle  
in s is te  avec raison sur le  développement d'un service pub lic  de santé 
destiné aux populations rura les: en ce domaine comme dans beaucoup 
d 'au tres , la  mutation est volontairement mise en place par des décisions 
monarchiques. Mais les conséquences sont plus importantes encore, puisque 
la  lo i  d o it se mettre a protéger les guérisseurs locaux, simplement in d is 
pensables tan t qu'un nombre su ffisan t de docteurs solidement formés n 'es t 
pas produit par les un ive rs ités . Un nouvel é q u ilib re  est donc a in s i a tte in t 
entre les désirs d 'o rdre de la  puissance publique et les besoins immédiats 
des populations. Un nouveau dialogue entre les deux niveaux rend un espace 
d'existence aux adeptes de la  magie. En somme, les poursuites cessent 
a lo rs  parce que chacun, du haut en bas de la  société, y trouve désormais 
plus son in té rê t qu'auparavant.

Le fond de l 'a f f a i r e  est peut-être pourtant plus symbolique que 
concret. I l  concerne, a mon avis, la  conception im p lic ite  de l 'a u to r i té ,
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dont l 'E t a t  n 'est que la  f ig u re  apparente. Comme dans le  modèle hispano- 
fra n ç a is , l 'e s s e n tie l réside dans l'é tab lissem ent à long terme d'un nouvel 
accord ta c ite  entre les populations et les représentants de la  souve
ra in e té . Sous des formes o r ig in a le s , q u ' i l  ne m 'appartient pas i c i  d'ana
ly se r n i même de comparer à ce lles  des pays abso lu tis tes, ce nouveau con
sensus t ra d u it  une adaptation de trè s  grande importance: le  passage d'une 
ré g u la tio n  essentiellement in te rne  des re la tio n s  sociales a une modalité 
plus externe, ou p lu tô t à une nouvelle synthèse externe-interne, issue 
d'une re d is tr ib u tio n  symbolique de grande ampleur, qui est pour l'Europe 
ce n tra le  e t o rien ta le  l'é q u iv a le n t de c e lle  que connurent les populations 
de l ’ ouest lo rs  de la  construction des Etats modernes.

L'approche socio-psychologique tentée par Tamás Grynaeus s 'in sè re  
trè s  bien dans cette perspective. I l  remarque en e ffe t que la  p lupart des 
s o rc ie rs  hongrois sont des guérisseurs, accusés un jour de s o rc e lle r ie  
proprement d ite . D'après l u i ,  ces personnages appartiennent à un système 
s o c ia l parfaitement réglé e t qui fonctionne bien. I l  existe en e f fe t  un 
é q u ilib re  entre eux, leurs  pa tien ts  et la  communauté de référence. La 
force des croyances magiques in te rd it  a quiconque de b rise r ce consensus, 
sous peine d 'ê tre  puni par ses concitoyens, tand is  que chaque guérisseur 
est contenu dans des lim ite s  ta c ite s  par la  pression du groupe, au po in t 
d 'ê tre  accusé de so rc e lle r ie  s ' i l  exprime des exigeances exorbitantes ou 
s ' i l  se comporte de manière anormale.

L 'a u teu r éc la ire  donc de bonne façon le  fonctionnement d'un type de 
ré g u la tio n  interne des re la tio n s  socia les. Les h is to riens devraient se 
pencher avec a tten tion  sur ce thème, en acceptant de considérer la  sor
c e l le r ie  des guérisseurs comme un phénomène o rd in a ire , intégré dans la  v ie  
des popu la tions, en p a r t ic u lie r  au v illa g e . I l  s 'a g it  de toute évidence 
d'une pra tique  de l'a u to ré g u la tio n  des rapports humains, également tra n s 
mise par l'éduca tion , par la  d é f in it io n  t ra d it io n n e lle  des rôles sociaux, 

vo ire  par certaines formes de la  violence. Ce système n 'est pas c lo s , 
mais i l  fonctionne essentiellement au niveau lo ca l. Peut-etre e s t - i l  
d 'a u ta n t plus fo r t  en Europe centra le et o rie n ta le  q u ' i l  permet d 'é q u i
l ib r e r  la  puissance d'un E ta t ottoman cu ltu re llem ent très d if fé re n t e t 
présent concrètement ou sous forme de menace la ten te  dans toute la  région 

jusqu 'à  la  f in  du XVIIe s ièc le?
Tamás Grynaeus ne poursu it pas sa ré fle x io n  dans une perspective 

h is to r iq u e , ce qu'on ne sau ra it lu i  reprocher. I l  faudra it cependant 
a jo u te r au modèle une dimension chronologique. Au X V IIIe s ièc le , le  recu l
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tu rc  e t le  développement de l 'E ta t  au trich ien  aboutissent à mon av is  à un 
rééqu ilib rage en deux temps. Le premier est ce lu i de la  décomposition
p a r t ie l le  des équ ilib res  locaux anciens sous l 'e f f e t  des poussées volon
ta ire s  ( la  p o litiq u e  de santé par exemple) ou induites ( la  dépréciation 
des guérisseurs aux yeux de certa ins de leurs concitoyens) issues de la
pénétration de la  Loi dans les communautés. A ce moment p ré c is , la  com
p é tit io n  instaurée entre l 'e s p r i t  nouveau e t ce lu i de la  résistance se
c r is ta l l is e  autour de la  figu re  du guérisseur: non seulement c e lu i-c i 
devient sorcier pour les a u to r ité s , mais i l  est aussi c ra in t comme te l  par 
ce rta ins  de ses concitoyens, qui se montrent sensibles a la  propagande
venue du dehors et qui sont peut-être aussi parfo is  désireux de se dé
c la re r  "modernes", en s'adaptant au message d iffusé  par les  pouvoirs ex
té r ie u rs . Dans un second temps, un nouveau consensus s 'in s ta u re  plus ou 
moins aisément, ce qui se tra d u it par la  f in  de la  persécution des sor
c ie rs : l'avancée in s t itu t io n n e lle  ou légale est ic i  moins importante que la 
mutation symbolique proprement d ite  a ffec tan t les rapports entre  les gou
vernants et les gouvernés.

Le processus de passsage d'une régu la tion  interne de la  v ie  quo ti
dienne et des c o n f lits  à un é q u ilib re  interne-externe de mieux en mieux 
ré a lisé  sous l'é g id e  des puissances extérieures me para it donc ê tre  le  p rin 
c ip a l facteur d 'e xp lica tio n  de la  f in  de la  chasse aux sorc ières, aussi bien 
à l ’ est qu'à l'o u e s t de l'Europe. Sur des voies d iffé ren tes  vers la  mo
d e rn ité , tous les pays du continent expérimentent à des moments variables 
e t avec des modalités propres une expérience co lle c tive  d 'a ffa ib lissem ent 
de l'autorégulation locale au p ro f it  de pouvoirs englobants qui se renforcent

En somme, la  f in  des procès de s o rce lle r ie  se ra it p lu tô t le  signe de 
la  naissance d'un consensus d if fé re n t de ce lu i du passé au s u je t de l 'a u 
to r i t é :  le  renforcement de l 'E ta t ,  quel q u ' i l  s o it ,  se f a i t  au détriment 
des instances loca les. C e lle s -c i n 'on t cependant pas tou t perdu, on s'en 
doute. Et les guérisseurs retrouvent une p a rtie  de leur rô le  tra d it io n n e l 
après ces reclassements, parce que la  vie locale ne peut jamais être 
totalement étouffée par l ' in t é r ê t  général. Sans doute aussi parce que la 
magie peut continuer à produire des symbolismes puissants dans des cadres 
sociaux qui ne la  récusent pas totalement, d 'autant que le  pouvoir p o li
tiq u e , pourtant renforcé e t mieux accepté qu' auparavant, n 'apporte  pas 
toutes les réponses aux angoisses des êtres humains.

L 'h is to rie n  ne dé tien t pas non plus la  monopole de la  v é r ité . Au 
moins d o i t - i l  savoir q u ' i l  est nécessaire de confronter ses travaux a ceux
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des au tres, pour pouvoir p o rte r sur son propre canton un regard plus ob
j e c t i f  e t plus p ro d u c tif. En mettant en présence des guérisseurs, des 
chamanes, des médecins e t beaucoup d'autres personnages, ce passionnant 
co lloque  a permis de le  fa i r e .  I l  reste à espérer que le  grain semé a 
l 'E s t  produise partout de riches  moissons!



A c ta  E th n o g ra p h ie s  A ca d . S e i .  H u n g . ,  3 7 ( 1 - 4 ) ,  p p .  3 7 9 -4 0 0  (1 9 9 1 /9 2 )

DECRIMINALIZING WITCHCRAFT: DOES THE FRENCH EXPERIENCE 

FURNISH A EUROPEAN MUDEL?

A lf r e d  Soman 
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There are two d is t in c t  ways of approaching the decrim ina liza tion  of 
w itchcra ft (or of any other soc ia l offense fo r tha t m atter). One is  to 
tre a t the question as a problem in  in te lle c tu a l h is to ry  and concentrate on 
the public debate; the other is  to examine the record of court decisions. 
The two methods y ie ld  very d if fe re n t re su lts . The f i r s t  tends to  focus 
a tten tion  on the la t te r  h a lf o f the seventeenth century as the turning 
point fo r w itchcra ft t r ia ls  in  western Europe; the second, when applied to 
certa in  countries -  England, France, the United Provinces -  pushes the 
phenomenon backward in  time to  the early years o f the seventeenth and 
even, in  the case of Spain, to  the f i r s t  quarter of the s ix teenth  century.

The reason fo r th is  discrepancy is  tha t o f f ic ia l  pronouncements of 
ju d ic ia l in s t itu t io n s  are seldom intended as fo r th r ig h t explanations of 
jurisprudence. More frequen tly  they constitu te  a façade, a fa lse  fro n t to 
reconcile popular opinion to  measures and decisions which would otherwise 
be unacceptable. For a modern analogy, consider the f u t i le  le g is la t io n  
s t i l l  la rge ly  unrepealed, although ra re ly  enforced, concerning s o ft drugs. 
Rational discourse of the issue is  e ffe c tiv e ly  blocked; medical evidence 
is  ignored; and jo u rn a lis ts  o f a l l  persuasions t ire le s s ly  rehearse the 
standard argument that a marijuana c iga re tte  is  the f i r s t  step on the d is 
mal road to a heroin hab it -  whereas common sense suggests tha t the ch ie f 
l in k  between the two is  the lega l p ro h ib itio n  i t s e l f .  (My comparison is  
less farfetched than might a t f i r s t  appear; the odium reserved fo r the 

w itch in  early  modern times is ,  today, d irected against the drug dealer, 
held responsible fo r an ino rd ina te  proportion o f a l l  the i l l s  o f socie ty, 
includ ing acts of p o l i t ic a l  te rro rism  which h is  p ro f its  are alleged to 
finance .)

The English w itch c ra ft act o f 1604 was c le a r ly  more s tr in g e n t than 
the s ta tu te  of 1563.1 I t  was moreover promulgated in  the f i r s t  year of the 
reign of James I ,  who as James VI of Scotland had personally in s tiga ted  a
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w itch  hunt in 1590-1591 and published a Daemonologie in  1597. Neverthe
le s s , a glance at Alan Macfarlane's graph o f probable executions fo r 
w itc h c ra ft in the county o f Essex indicates th a t judges (and ju r ie s )  of 
the Home C ircu it assizes, instead of taking advantage of the new le g is 
la t io n  to  step up the tempo o f prosecutions and convictions, were moving 
in  the opposite d ire c tio n . The sharp drop in  the curve representing death 
p e n a ltie s  may be s l ig h t ly  exaggerated owing to  a gap of a few years in  the 
a rch ives , but the s u rv iv in g  records ind ica te  only s ix  more executions,
never more than one in  any given year, the la s t  occurring in  1626 -  not

2
counting the isolated Matthew Hopkins episode in  1645 (19 deaths). The 
downturn was both sudden and permanent, tantamount to a de facto  de
c rim in a liza tio n  of w itc h c ra ft  in  England (see F ig . 1).

Obviously, i t  is  not always possible to chart w ith such precision 
the course of ju d ic ia l a c t iv i t y  with respect to  a given crime. In order to 
do so, two basic cond itions  must be met. F ir s t ,  the archives of the court 
in  question must be continuous or nearly so, the cases inscribed in  bound 
volumes or on ro lls  o f parchment (as opposed to  bundles of loose dossiers) 
so th a t exhaustiveness is  not in  doubt. Second, th is  tr ib u n a l should have 
exc lus ive  ju r is d ic t io n  over the crime being examined; the la rger i t s  te r 
r i t o r i a l  competence, the more representative w i l l  be the re su lts  of the 
research.

The Essex assizes meet both conditions reasonably w e ll. Lesser courts 
could not try  a suspected w itch  on a ca p ita l charge, and as Essex was the 
on ly  county where witches were prosecuted in  s ig n if ic a n t numbers, i t  may 
be taken, not as ty p ic a l but as ind ica tive  of English ju d ic ia l a ttitu d e s . 
The Parlement of Paris s a t is f ie s  the f i r s t  c r ite r io n  - fa r  b e tte r, in  fa c t, 
then the Essex assizes -  but not, apparently, the second, since i t  was a 
cou rt o f appeal and primary ju r is d ic t io n  was w idely dispersed. Inasmuch as 
the core of my argument is  based on the decisions o f th is  ju d ic ia l g iant 
-  h a lf  the kingdom o f France, w ith a population o f e ight to  ten m illio n s  
(n e a rly  one hundred times the size of Essex) - some explanation is  in  
o rd e r.

Notwithstanding w idely credited reports to the contrary, the ar
ch ives o f the Paris Parlement, from the middle o f the s ixteenth century 
onward, are p ra c tic a lly  in ta c t .  Any person t r ie d  on a serious charge (sub
je c t  to  corporal punishment or public infamy) was phys ica lly  present and 
l e f t  substantia l traces o f h is  passage in  three p a ra lle l series of docu
ments: (1) the prison ledgers o f the Conciergerie du Pala is; (2) the note-
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Arch ives Nationales, Document X2A 948

Parlement of P a ris : in te rro g a tio n  of a w itc h c ra ft appe llan t in  1579 (e x tra c t)

6 c
Du jeudy v i i i  jour de ja n v ie r  M v lx x ix
Claude Bernard, appelant de la  mort so rc ier

D ie t q u ' i l  /e s t/  medecyn des chevaulx e t bestes. A esté un mareschal e t un appoth ica ire , e t 
cogno is t les herbes.
In te rro g é  comment i l  o c c is t (? ) un cheval,
D ie t q u ' i l  ne l 'a  fa ic t  p o in t .
Remonstré q u 'i l  enseigne le s  choses perdues,
D ie t que non.
Remonstré q u 'i l  a d ie t p lu s ie u rs  paroles et q u 'i l  regarde en des l iv re s ,
D ie t que non.
S ' i l  cognoist une femme Desmasson,
D ie t que oy.
In te rro g é  qui a empoisonné ses chevaulx.

Thursday, 8 lanuary 1579
Claude Bernard /sentence o f lower c o u rt: /  death w itch

Said he is  a horse- and sheep-doctor. Has been a fa r r ie r  and an apothecary, and is  knowledge
ab le  about herbs.
Q. How did he k i l l  a horse?
A. He d id  not do i t .
Q • He practices d iv in a tio n  fo r  lo s t  ob jects.
A. No.
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Q. He pronounced various words, and he consults magic mannaes.
A. No.
Q. Does he know a woman named Desmasson?
A. Yes.
Q. Who poisoned her horses?

books of the clerks who jo tte d  down as much as they could during in te r ro 
gations in  plenary session; and (3) the re g is te rs  of f in a l decisions 
( a rrê ts ) , which are preserved in  duplicate , since the o r ig in a l loose -lea f 
d ra fts  ( minutes) are also extant. Lacunae and erro rs  in  one series can be 
f i l le d  in  or corrected by re fe rr in g  to the o the rs .^ There may be a d d itio n 
a l documents -  in te r lo cu to ry  decrees, summaries of lawyers' b r ie fs , pro
ces-verbaux of to rtu re , form al in te rroga tions in  judges' chambers - but 
the three main series s u ff ic e  to compile a v ir tu a l ly  d e fin it iv e  l i s t  of a ll 
w itchcra ft defendants who came before the Parlement. We know the name and 
address o f each appellant, h is  professional or m arita l status, the name of 
the lower court, the sentence passed in  f i r s t  instance, the length o f h is  
incarceration in  the Paris prison, whether or not he was tourted, and the 
u ltim ate d ispos ition  of h is  case by the high court.

Objections have been raised that my l i s t  cannot be exhaustive, given 
the common practice of burning the t r i a l  papers w ith the convicted w itch 
in  order to  o b lite ra te  every la s t trace of so execrable a crime. To assert 
th is  is  to confuse a th e a tr ic a l gesture w ith  re a l i ty .  In the f i r s t  place, 
the Parlement only very in frequen tly  gave such an o rder.4 In the second 
place, what was burned, i f  anything, was the copy o f the o r ig in a l w ritte n  
procedure sent with the appellant to Paris. C erta in ly  the Parlement did 
not bother to  r ip  pages out o f i t s  bound re g is te rs  or efface in d iv id u a l 
en tries . In  any event, the copies of the t r i a l  papers were never an 
in teg ra l part of the Paris archives (as they were at Toulouse); they were 
rou tine ly  sent back to the lower courts, and i f  none of them has survived 
lo c a lly  th e ir  loss is  ascribab le , not to some "nasty hab it" on the part of 
French judges, but to the extremely poor conservation ( in  th is  pa rt of 
France) o f a l l  primary c rim in a l archives dating back as fa r as the s ix 
teenth and early  seventeenth centuries.

The archives of the Parlement of Paris do not contain a s ing le  com
plete w itch c ra ft procedure -  formal complaint, depositions of witnesses, 
in te rroga tions , confrontations of witnesses and the accused; and while 
th is  may be extremely d isappo inting to h is to ria n s  interested in  the an
thropology o f ru ra l w itc h c ra ft accusations, i t  hardly ju s t i f ie s  th e ir  
peremptory dismissal o f a t r u ly  magnificent corpus of documents. Although 
shorn of most of the d e sc rip tive  d e ta il one might have hoped to f in d , i t
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compensates fo r i t s  ske le ta l nature by i t s  comprehensiveness. Moving back 
and fo r th  among the three p a ra lle l series i t  is  possible to reconstruct 
the to ta l  record (w ith in  an estimated f iv e  per cent) of the Parlement's 
jurisprudence with respect to  w itch c ra ft -  1272 defendants (1565-1670), 
103 o f them condemned to death (57 women, 46 men), 185 in d iv id u a ls  sub
je c te d  to  to rtu re  or the th rea t of to r tu re  (one confession o n ly ), etc.

But what is  the re la tio n sh ip  between these 1272 cases and the mass 
o f w itc h c ra ft t r ia ls  tha t were never appealed to  the Parliament? Were we 
to  ask th is  question concerning any other crime -  arson, fo r example -  i t  
would be unanswerable. We are in  luck, however, fo r i t  was the w itch panic 
o f 1587 tha t caused the high court to redefine i t s  appeal procedure and 
embark upon a course toward s ta tu to ry  ju d ic ia l review, f i r s t  ( in  1604) fo r 
w itc h c ra ft ,  then ( in  1670) fo r  a l l  crimes t r ie d  in  the common-law courts 
o f the realm. (Since I  have already to ld  th is  s to ry , my re ca p itu la tio n  
here is  lim ited  to i t s  most sa lie n t fea tu res.^)

The c r is is  of 1587-1588 convinced the Parlement of the fundamental 
in c o m p a tib ility  of w itch c ra ft accusations and the standards of lega l proof 
basic to  the d ign ity  o f French ju s tic e . V illa g e  judges in  the region of 
Champagne-Ardennes were re ly in g  fa r too heavily  on the dubious practice  
o f "swimming" suspects on the s lig h te s t evidence, and these unseemly pub
l i c  spectacles often term inated in  lynchings. Chain-reaction denunciations 
and summary executions created a s itu a tio n  in  which v illa g e rs  could per
v e r t the functions o f the courts and u t i l iz e  them to s e tt le  p riva te  
scores. The problem confronting  the Paris magistrates was not an easy one 
in  an era when there were ne ithe r po lice  forces worthy of the name, nor 
e f fe c t iv e  adm inistrative lin k s  between the cen tra l au th o ritie s  and the 
fa r - f lu n g  provinces. To put a stop to the abuses the only means at hand 
were ju d ic ia l .  Furthermore, unless the Parlement went about i t s  task with 
g rea t circumspection, i t  ran the r is k  o f a liena tin g  the loca l courts and 
d r iv in g  them in to  open re v o lt .  The in s t itu t io n s  of French ju s tic e  had not 
yet matured to the po in t where an immediate and d e fin it iv e  response to  the 
c r is is  was practicab le. The high court could ban with a stroke o f the pen 
a l l  fu r th e r  t r ia ls  by water (January 1588), but i t  would take years of 
re ite ra t io n  and steady a pp lica tio n  before the p roh ib ition  could be fu l ly  
in te g ra te d  in to  the ju r is p ru d e n tia l t ra d it io n .

The same is  true of a second measure (March 1588) -  a proposal to 
make a l l  w itchcra ft convictions subject to automatic appeal. Although, 
s t r i c t l y  speaking, there was no precedent fo r  such a ru lin g , i t  was the
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lo g ica l extension of a p o lic y  successfully pursued in  the 1550s and 1560s 
as the Parlement increas ing ly  arrogated to i t s e l f  alone the r ig h t  to use 
to rtu re  (simultaneously reducing the confession ra te  to under three per 
cent). Appeals more than doubled between 1540 and 1572, despite the enor
mous expense incurred by the lower courts. Typ ica lly  i t  cost the equiva
len t of f i f t y  to one hundred cows to send an appellant in  person to the 
ca p ita l (as opposed to the much cheaper practice  current in  the Spanish 
Low Countries, fo r example, where only the w ritte n  procedures were fo r 
warded to the higher ju r is d ic t io n ) .^

Enactment of the proposal was delayed, however, by a p o l i t ic a l  up
heaval. The upstart ju n io r  magistrates of the Catholic Ligue purged the 
Parlement and drove the conservative "hold guard" in to  temporary e x ile ; 
Paris was under m ilita ry  siege fo r fiv e  years. But as soon as the s itu 
a tion  returned to normal a f te r  1594, the high court lo s t no time in  mani
fes ting  i t s  determ ination. Certain tr ibuna ls  o f the maréchaussée (summary 
courts w ith  ju r is d ic t io n  over vagabonds, so ld ie rs , re c id iv is ts ,  and speci
fie d  crimes exempted from common law) tr ie d  to claim tha t w itc h c ra ft was a 
crimen exceptum and the re fo re  not subject to appeal. The Parliament

О

blocked th is  insurgency in  a series of decisions (1596-1602). Simul
taneously (1600-1604), three c ru c ia l cases o f abusive w itc h c ra ft pro
secutions generated a s tr in g  o f texts estab lish ing unequivocally the p r in 
c ip le  o f ob ligatory appeal. We must not be misled by the fa c t th a t none 
of these ru lings was pub lic ized . A s e r ia l reading o f the Parlement's 
jurisprudence leaves no doubt tha t the campaign fo r automatic appeal coin
cided w ith an in i t i a l  decrim ina liza tion  o f w itc h c ra ft, espec ia lly  fo r 
women (see Fig. 2).

Over the next twenty years the sorcery case load remained near i t s  
maximum leve l as the high court dredged up t r ia ls  tha t were formerly 
escaping i t s  surve illance (over tw o-th irds o f the appeals came from 
primary courts that had not been heard from before) -  u n t i l ,  in  1624, the 
moment was ripe  to take the f in a l step. The 1604 ru lin g  was re-enacted 
almost verbatim and th is  time sent to the p r in te r . The e ffe c t ,  in  com
b ination  w ith an a c q u itta l ra te  of over seventy per cent, was spectacular. 
W ithin a few years, prosecutions dried up at the source. The average 
annual number of appellants declined from more than twenty to  less than 
fou r, and there is  no evidence that the lo c a l i t ie s ,  obstructed by the 
Parlement, resorted to i l le g a l  methods and popular vio lence. The panic 
o f 1644-1645 is  the exception tha t proves the ru le ; a handful o f v illages
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F ig . 2. W itc h c ra ft T r ia ls  in  the Parlement o f  P aris : 
percentage o f ap p e lla n ts  tortured/executed (5-year periods) 

women------- , men ---------
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in  the Ardennes v io la ted the in te rd ic t io n  on t r ia l  by water, but there
were no lynchings reported. The success of the 1624 decrim ina liza tion  and
the manner in  which i t  was achieved can only be explained i f  we give due

g
weight to the unpublicized le g is la t io n  of twenty years e a r lie r .

When the w itchcra ft s ta t is t ic s  fo r  the Paris Parliament and the 
Chelmsford assizes are p lo tted  on a s ing le  graph (F ig. 1), and allowance 
is  made fo r gaps in  the English record, the s im ila r it ie s  are l i t t l e  short 
of astonishing fo r two regions so ra d ic a lly  d iffe re n t in  re lig io n ,  in 
p o l i t ic a l  organization and in  lega l t ra d it io n .  The s ta rtin g  po in t c irca  
1560 and the panics of 1644-1645 were f a i r l y  general phenomena in  western 
Europe and are easier to explain than the simultaneous decrim ina liza tions 
o f 1604 and the cessation of death pena lties in  1625-1626 - fa r  in  advance 
o f any s h if t  in  the "clim ate of opin ion" tha t could ra tio n a liz e  such 
changes in jurisprudence. The coincidence is  fasc inating , but i t  should be 
set in  the context of other decrim ina liza tions which took place a t roughly 
the same time -  the archbishopric of Bremen (1603), the United Provinces 
(around 1600), Geneva (1626), to  mention only a few.

Our perception of the chronology is  often obscured by a tendency to 
overemphasize ce rta in  belated episodes which interrupted the course of 
ju risp ru d e n tia l tra d it io n  long a fte r  the essentia l decrim ina liza tions. The 
s ix  witches executed by the Spanish In q u is it io n  at Logrono in  1610 were 
the f i r s t  to su ffe r the death penalty since the 1520s. I  have already 
mentioned the Matthew Hopkins hunt in  1645, a fte r  an in te rv a l o f nineteen 
years; l ik e  the spate of executions a t Salem, Massachusetts, in  1692, i t  
occurred during a p a r t ia l p o l i t ic a l  vacuum. In the ju r is d ic t io n  of the 
Parlement of Paris, s ix ty -s ix  years elapsed between the burning of 
Catherine Bouillon in  1625 and the execution of two shepherd-sorcerers in 
1691. (The t r i a l  of Urbain Grandier at Loudun in  1634 was not the work of 
the Parlement, which would never have convicted him on such flim sy  e v i

dence, but o f an ad hoc tr ib u n a l. )  In the Genevan Republic, no witches were 
condemned to death from 1626 u n t i l  the iso la ted  case of Michée Chauderon 
in  1652. These aftermaths were a l l  b r ie f  and self-conta ined, and may be 
contrasted to the protracted series o f outbreaks in Franche-Comté ( in  the 
Holy Roman Empire); the Parlement o f Dole executed th irte e n  witches in 
1629-1633, one in  1643, four in  1653, and twenty-two in  1658-1661.10

Another fa c to r con tribu ting  to a re la t iv e  neglect o f the e a r lie r  
decrim ina liza tions is  the sheer weight of research quite n a tu ra lly  con
centrated on areas where w itch c ra ft t r ia ls  were most numerous and went on
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longest; record surv iva l is  better and the documents -  th is  is  ce rta in ly  
true o f France - much easier to read. In consequence, a majority of ex
planatory models take the la t te r  part of the seventeenth century as the
norm and dismiss fo r one reason or another the previous decrim inalizations 
as exceptions. My purpose here is  to suggest an a lte rna tive  perspective.

Allmost a l l  h is to rians todav conceive of w itch hunting as an a c t iv ity  
imposed upon the peasantry by the "e lite " .  The trouble with th is  formu
la tio n  is  that i t  ignores both the m u lt ip lic ity  o f e lite s  and the d ive r
s ity  o f th e ir  in te res ts . In France the zealous fac tion  w ith in the magis
tracy turns out to have been a rabble of parvenu v illa g e  judges, many of 
them barely l i te ra te ,  p a rtic u la r ly  in eastern France where they did not 
own th e ir  o ffices and contro l of th e ir professional qua lifica tions  was in 
adequate. During the 1580s, th is  social "class" tended to adhere to the
Catholic Ligue in opposition to the po litiques of the Gallican Parlement 
and the higher ranks of roya l adm inistration; and yet, on the w itchcra ft 
issue, the top leadership o f the Ligue was on the other side of the 
ideo log ica l d ivide. The cardinal of Guise, in  1587-1588, was working 
q u ie tly  hand in glove with h is  ostensible enemies in  the Parlement in  an 
e f fo r t  to stamp out indiscrim inate witch t r ia ls .  He could not afford to do 
so openly, or he would have risked alienating one of his bases of support. 
His interventions therefore took the form of fo re s ta llin g  his own loca l 
magistrates and trans fe rring  the suspects to Reims or Paris, where they 
were a l l  acquitted.'*"'*'

With the possible exception of the duke of Nevers, none of the great 
landowning n o b ility  gave encouragement to w itch hunters. As fo r the 
church, the zealous were concentrated in  the it in e ra n t preaching orders 
ra ther than among the resident curates, who had a permanent stake in  the 
peaceful continu ity  of v illa g e  l i f e .  The episcopacy lik e  the n o b ility  
eschewed the social turbulence attendant upon massive w itchcraft prose
cutions. Nicolas de Thou, bishop of Chartres and younger brother of the 
F irs t President of the Parlement of Paris, showed admirable re s tra in t in 
handling a po te n tia lly  explosive s itua tion : Thiphaine Cornu had not only
bewitched her employer, she had also attended the d e v il's  sabbath. In 1574

12the bishop averted a t r i a l  in  return for her promise to qu it the diocese.
What is  le f t ,  then, of the so-called w itch-hunting "e lite "?  The 

answer is  two prov inc ia l parlements - Rouen and (to  a lesser extent) 
Pau -  where the issue became bound up with a rearguard struggle fo r loca l 
autonomy, and two demonologists: Jean Bodin and Pierre de Lancre. The
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la t te r  was a councilor in  the Parlement o f Bordeaux and wrote a s e lf -  
laudatory account of h is  e xp lo its  in  the Labourd in  1609-1611 -  a book tha t 
has too often been taken at face value. Spanish evidence analyzed by 
Gustav Henningsen suggests a d iffe re n t in te rp re ta tio n , namely th a t Pres
ident Jean d'Espaignet was appointed to  accompany de Lancre fo r  the 
precise purpose o f acting as a brake upon h is  over-enthusiastic ju n io r  
colleague.'1''5 And Bodin, although his in te lle c tu a l stature was u n ive rsa lly  
recognized, saw h is career grind to a h a lt .  He never rose higher than a 
middling o ff ic e  as prosecutor in  the roya l subalternate court a t Laon, 
where he was eviden tly  a m inority  voice. During h is  tenure there (1575- 
1596), he apparently did not have the pleasure of convicting a s ing le
w itch. The grounds fo r th is  surmise are double: on the one hand, no cases
were appealed to  the Parlement;1  ̂ on the other, not one of the t r ia ls  
c ited  by Bodin himself in  h is  Démonomanie ( f i r s t  ed ition  15B0, second 
ed ition  1587) came from the b a illia g e  or the p rés id ia l of Laon. Clever 
rh e to ric  makes them seem lik e  many more, but a carefu l count o f h is  
examples drawn from the ju r is d ic t io n  o f the Parlement of Paris reduces 
them to tw en ty-five  -  s ix from the environs of Laon, including two from 
the neighbouring royal court at Ribemont. The ch ie f magistrate o f Reibe- 
mont, Antoine de Louen, had been sharply reprimanded in  1576 fo r  h is  
abusive conduct o f a w itchcra ft t r i a l  -  a fa c t which did not deter Bodin
from adducing him several times as one o f the subalternate judges whose
"experience in  such matters" was deserving of better cons ide ra tion .1"1

I t  is  hardly surpris ing tha t Bodin rose no higher in  the ranks of 
the ju d ic ia ry . An in te res ting  p a ra lle l is  afforded by the career o f Henri 
Boguet, w itch hunter and demonologist in  Franche-Comté long before th is  
province became part of France. As soon as Boguet began to aspire  to  a 
seat in  the Parlement of Dole, he found i t  prudent to withdraw h is  best
se llin g  Discours des sorciers (1602) from the press; the la s t e d it io n  was 
in  1611.16 Unlike Boguet, Jean Bodin remained in transigen t. His obsession 
w ith witches, in  combination w ith  reports o f h is  d isbe lie f in  C h ris t, con
trib u te d  to an unsavory posthumous re p u ta tio n .1  ̂ I have seen a 1654 in te r 
rogation in  which the examining magistrate, a councilor in the Parlement
of Paris, seems to have mistaken the Démonomanie fo r an i l l i c i t  tre a tis e  

18on magic.
To r id  the world of witches, Bodin would have demolished many o f the 

safeguards so c a re fu lly  b u i l t  in to  French ju d ic ia l procedure. He would 
have encouraged anonymous denunciations and plea bargaining, admitted the
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testimony of convicted of self-confessed c rim ina ls  ( in  other words, fe llo w  
p a rtic ip a n ts  at the sabbath), and dispensed w ith  the mandatory presence of 
a cou rt c le rk  when a judge questioned the accused. This was the program of 
the book he had the impertinence to dedicate to  Christophe de Thou, F irs t  
President of the Parlement of Paris.

Montaigne, a re t ire d  president in  the Parlement of Bordeaux, c le a r
ly  had Bodin in  mind when he wrote in  h is  essay "On the Lame" ( I I I ,  x i ) ,  
"The witches in my neighbourhood go in  danger o f th e ir  live s  i f  we fo llo w  
the advice of each new author who comes along and gives substance to  th e ir  
fa n ta s ie s ."  W itchcraft confessions carry us beyond the ken of human under
standing. E ither tre a t them as symptoms o f madness or leaves them s t r ic t l y  
alone. "A fte r a l l ,  i t  is  pu tting  a very high price  on our conjectures when 
they serve to burn a man at the stake." W ith in a few decades a fte r  those 
words were penned (1585), a m ajority of the high Paris magistracy had come 
to agree w ith  Montaigne.

Across the Channel, Shakespeare regaled h is audiences w ith a bene
vo len t magician in  The Tempest, and a t r io  o f caricature witches in  Mac
beth . He also gave them, in  passing, a w itc h c ra ft t r ia l  -  or ra th e r a 
magic t r i a l  more in  keeping with the exalted soc ia l status of h is  char
ac te rs . Black-skinned O thello has wooed the daughter of a Venetian p a t r i 
c ian , who complains to  the doge: "She is  abus'd, s to l'n  from me, and co r
rupted /  By spe lls  and medicines bought o f mountebanks; /  For nature so 
preposterously to e rr , /  Being not d e f ic ie n t,  b lind , or lame of sense, /  
Sans w itch c ra ft could not. . . .  I  therefore vouch again /  That w ith  some 
m ixtures powerful o 'e r the blood, /  Or w ith  some dram con jur'd  to  th is  
e f fe c t ,  /  He wrought upon her" ( I ,  i i i ) .  To which the doge re p lie s :

To vouch th is ,  is  no proof,
Without more ce rta in  and more overt te s t 
Than these th in  habits and poor lik e lih o o d s  
Of modern seeming do prefer against him.

"Modern" in  th is  usage (according to  the Oxford English D ic tiona ry ) ,  
means t r i t e  or commonplace - so Shakespeare was not expressing qu ite  the 
same idea as Montaigne (o f whom he was an avid reader). They were never
the less in  complete agreement about the poor qu a lity  of lega l evidence 
being presented in  t r ia ls  fo r  p re te rna tu ra l wrongdoing. One is  s truck by 
the tim eliness of th is  passage in  O the llo . The play was f i r s t  performed 
around 1604, the year o f the second English w itchcra ft law.> S e ria l
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research now shows tha t s ta tu te  to have camouflaged, in te n tio n a lly  or 
otherwise, a major s h if t  in  jurisprudence.

S im ilar research in  the French archives indicates tha t the worst 
excesses o f w itch c ra ft prosecutions are a ttr ib u ta b le  to ru ra l magistra
cies of the easternmost provinces, the coqs du v illa g e  (cocks o f the 
v illa g e  walk) whose ascendancy over th e ir  neighbours was often of very 
recent date. They were among the b ene fic ia rie s  of the re d is tr ib u tio n  of 
wealth and indebtedness attendant upon the rapid in f la t io n  o f the s ix 
teenth century, and th e ir  zeal is  qu ite  understandable. W itchcra ft was, 
and s t i l l  is ,  a causal explanation of a c la ss ic  s itua tion  in  autonomous 
agrarian communities -  an uncanny increase in  world ly prosperity enjoyed 
by peasant X while peasant Y suffers a corresponding decline in  h is  fo r 
tunes. X and h is  fam ily seem to be dra in ing v i t a l i t y  from Y and h is  k in . 
Suspicions of d e v iltry  arise  and engender counter-suspicions. The tension
smoulders w ithout ever being expressed d ire c t ly ,  fo r w itchcra ft is  a sub-

19je c t one simply does not ta lk  about.
X continues to prosper, becomes an échevin (alderman) and in  due 

course accedes to  loca l ju d ic ia l o ff ic e . He and h is  peers are surrounded 
by m istrust. They walk in  continual dread th a t someone among th e ir  less 
fortunate adversaries is  try in g  to bewitch them. Every p ra c tit io n e r of 
occult healing is  suspect. In these circumstances a t r ia l  serves three 
overlapping functions: (1) a m eritorious act to  purge God's world o f the 
servants o f Satan; (2) a blow struck against th e ir  enemies both actual and 
p o te n tia l; (3) a le g itim a tio n  of th e ir  soc ia l advancement.

Before th is  s itu a tio n  could erupt in  a wave of witch t r ia ls ,  there 
were several obstacles to  be surmounted. The prosecutions had to be 
financed, and the notorious d i f f ic u l t ie s  o f obtaining a lega l conviction 
had to be bypassed. Cooperation from the lo c a l seigneur was useful but not 
indispensable. The lo rd  normally paid the costs of crim inal t r ia ls  when 
there was no p riva te  prosecutor. He did so through the agency o f h is  tax 
farmer fo r ju d ic ia l revenues; the higher the expenses, the less the lo rd  
received fo r th is  "farm ". In most cases, however, the receiver o f fines 
was an inner member o f the loca l e l i t e ,  c lose ly  re lated to  the judge 
and/or the pub lic  prosecutor, and he could, i f  s u ff ic ie n t ly  motivated, 
foo t the b i l l  h im self. Whether i t  was he or the seigneur who paid, th e ir  
overrid ing in te re s t was to conduct the t r ia ls  as expeditiously as 
possible.

But the crime o f w itchc ra ft was always irreconc ilab le  w ith  t ra d i



392 ALFRED SOMAN

t io n a l standards of lega l p roo f. How could there be any witnesses to  an 
in ta n g ib le  act l ik e  the casting of a supernatural spell? Acts o f magical 
healing were subject to eyewitness testimony -  and these in  fa c t formed 
the substance of most inc rim ina ting  depositions -  but maleficium, no. In 
order to  prosecute witches cheaply and e f f ic ie n t ly  the crime needed to  be 
redefined and the ru les o f evidence relaxed. In other words, w itch c ra ft 
had to  be made a crimen exceptum. Learned demonological theory came to  the 
rescue and found ready acceptance w ith in  the ranks of subalternate magis
tra te s . I f  witches were an organized c u lt  o f devil-worshipers who con
gregated regu la rly , eyewitness testimony was once again re levant: Y saw 
Z a t the sabbath. The in tru s io n  of the sabbath in to  w itchcra ft t r ia ls  does 
not a tte s t i t s  penetration and absorption in to  loca l fo lk lo re , as many 
h is to r ia n s  contend. What is  a tte s ts  is  the s u ita b i l i t y ,  convenience and 
a d m is s ib ility  of the concept fo r  the purpose of l i t ig a t io n .  (The two fo r 
mulations are not mutually exclusive but the d is tin c tio n  is  c a p ita l fo r  a 
sound in te rp re ta tio n  of a l l  ju d ic ia l documents.)

Where the sabbath was allowed to make i t s  entrance in to  the cou rt
room i t  drew in  i t s  wake a number of a n c illa ry  shortcuts to  conv ic tion  - 
t r ia ls  by water, p rickings fo r  the d e v il 's  mark, routine recourse to 
to r tu re  to  obtain confessions, and the suborning of adolescents to  te s t i f y
against th e ir  e lders. Charlatan witch finde rs  made quick p ro f its  from

20b rib e ry  and corruption. These practices degraded the ju d ic ia l system, 
not only in  the eyes of p o s te r ity  but also in  the eyes of contemporary 
e l i te s .  The larger and/or b e tte r organized states (e .g ., England, France, 
Spain, Denmark) were re lu c ta n t to  accept sabbath denunciations as lega l 
evidence. In these countries, the capacity o f the centra l a u th o rit ie s  to 
w ithstand the pressure exerted from below depended on two fa c to rs : (1) 
the strength of p o lit ic a l/a d m in is tra t iv e  in s t itu t io n s ,  and (2) the soc ia l 
distance separating loca l magistracies from high ju s t ic ia r ie s  whose v is ion  
was wider and whose p r in c ip a l concern was to  safeguard the d ig n ity  o f the 
e n tire  ju d ic ia l apparatus.

The archives of the Parlement of Paris t e l l  an eloquent s to ry  o f a 
s trugg le  to combat the ce n tr ifu g a l tendencies o f the lower courts, and of 
in s t i tu t io n a l innovation to  achieve th is  goal. Recalcitrant magistrates 
from the primary ju r is d ic t io n s  were cons is ten tly  summoned and in terrogated 
in  the same tone of contempt employed in  dealing with common c rim in a ls . 
"Who taught you to throw w itch c ra ft suspects in to  the water?" -  th is  ques
tio n  addressed in  February 1588 to an Ardennes judge alarmed by sabbath
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denunciations to ta lin g  7760 witches in  h is  d is t r ic t .  "There is  a madness
in  the province of Champagne", exclaimed the k ing 's  s o lic ito r-g e n e ra l the

22fo llow ing June; "they th ink  nearly everyone is  a w itch ". Although they
were a live  to the dangers of e rud ite  magic, the Paris magistrates were too
urban, too urbane, too fa r removed from v illa g e  squabbles to be thrown o ff
course by fears of peasant w itch c ra ft. When, in  1597, one o f th e ir  own
number began to behave v io le n tly  and claim h is household was bewitched,

23the Parlement stripped him o f h is  o ff ic e  and declared him insane. A few
years la te r  a petty royal o f f ic e r  from Gien begged the court not to  le t
" fo rm a lit ie s "  stand in  the way o f re tr ib u tio n  fo r "so impious a crime
against God's Honor". He was suspended and saddled w ith the costs o f the
t r i a l  he had in s tig a te d .“̂ 4 For the Parlement, the best bulwark of God's
Honor was the sanc tity  o f lega l procedure.

One of the most scandalous cases to come before the Paris court was
a rash o f i l le g a l executions in  the borderlands of northeastern France and
the Spanish Netherlands. The hangman of Rocroi, Jean Minard, was earning
handsome fees as a w itch p ricke r. In the summer of 1601 he claimed to have
found the mark of the d e v il on 274 people "whom he examined and /a fte rw ards/

25executed by sentence o f ju s t ic e " .  On November 28th of th a t same year, 
the Parlement issued a warrant fo r h is a rres t, charged him w ith  "con
spiracy and co llus ion  in  the death of more than two hundred persons", 
and sent him to the galleys fo r  l i f e .  Although only e ight o f h is  victim s 
had been subjects o f the king of France, i t  was a French cou rt, not the 
Archdukes nor the magistrates o f Liège who put a stop to h is  nefarious 
practices.

France, Spain and England, the "great powers" of sixteenth-century 
Europe, occupy one end of the broad spectrum of early-modern w itch hunt
ing. The other end o f the spectrum may be ty p if ie d  by the t in y  e c c le s ia s ti
cal te r r i to r y  of Ellwangen, where chain-reaction denunciations led to  over 
three hundred executions betwen 1611 and 1618, and where we fin d  an ex
plosive mixture of a l l  the ba le fu l ingredients fo r a holocaust. The p r in 
c ip a lity  was completely autonomous in  ju s tice  and did not a llow  appeals 
to higher a u tho ritie s  in  c rim ina l cases. Instead, i t  conformed to im perial 
le g is la tio n  by consulting and receiving encouragement from the legal 
fa c u ltie s  o f Ingo ls tad t and Freiburg im Breisgau. E rik  M id e lfo rt has 
stressed, and r ig h t ly  so, the dangers o f seeking advice from law profes
sors w ithout p ra c tica l experience as magistrates or as adm in is tra to rs .27 
They may have constitu ted  part of the " e l i te "  in  southwestern Germany,

2 1



394 ALFRED SOMAN

but in  social prestige they cannot be compared w ith  the councilors of the 
Parlement of Paris, who would have r id icu le d  the idea tha t they should 
seek opinions from the u n iv e rs it ie s . The very notion betrays the absence 
o f the kind of e l i te s  which, in  the more developed countries of western 
Europe, were responsible fo r  an early end to  massive w itchc ra ft prose
cu tio n s . Indeed, i t  was the p o lit ic a l underdevelopment of most regions of 
the Holy Roman Empire th a t made i t  the "heartland o f the witch craze".

An Ellwangen very nearly  occurred in  the province of Labourd at the 
A t la n t ic  end of the French Pyrenees. The panic was fomented in  1608 by 
a subalternate judge and the commander of the lo c a l royal so ld ie ry . But 
w ith in  two years the Parlement of Bordeaux had managed to gain contro l of 
the s itua tion  and res to re  order. I t  followed the same general strategy 
employed by the ca rd ina l o f Guise in  the Ardennes in  1587, namely to 
undermine the i n i t i a l  leaders of the witch hunt by outdoing them in  zeal; 
to  make a credible d isp la y  o f force by burning a few hapless victim s at 
the stake - they would have been burned anyway -  and then transport the

O R

re s t to  Bordeaux (where in  fa c t we do not know what became of them). 
Short of an armed invasion of the province, which was unthinkable, 
th is  was the only plan th a t had any chance o f success. And i f  the sur
v iv in g  sources make the episode look lik e  an a n ti-w itch  crusade launched
by the king himself, th a t was exactly the e ffe c t intended, otherwise the 
scheme would have fa ile d .

Another Ellwangen d id  take place at Bouchain, the smallest ju r is 
d ic t io n  in the Spanish Netherlands and a personal possession of the
Archdukes. In the town o f Bouchain (w ith  a population less than one
thousand) and s ix  nearby v illa g e s , there were 22 t r ia ls  in  1610, 59 in 
1611, 22 in 1612, 21 in  1613, 12 in 1614, 15 in  1615, and 12 more from 
1616 to 1619. Over a period o f ten years, n ine ty  men, women and children 
were condemned to death. At f i r s t  glance i t  might appear that Archdukes 
A lb e rt and Isabella d e lib e ra te ly  created th is  debacle. They had promul
gated an ill-cons ide red  e d ic t against witches in  1592, t r ie d  to moderate 
i t s  e ffe c t in 1595, and returned aggressively to  the charge in  1606. Early 
in  1611, when the panic had barely gotten under way at Bouchain, they
granted permission to  the lo ca l notables to  ra ise  a loan to meet the

29mounting expenses o f the prosecutions. But appearances are deceptive 
and i t  is  inconceivable th a t any sane ru le r ,  whatever h is  ideolog ica l 
commitments, would have allowed mayhem and ru in a tio n  to  continue year 
a f te r  year on his own fa m ily  lands - unless he was powerless to stop the 
s la u g h te r.
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The destiny o f an ine ffec tua l monarch is  to be the p layth ing o f h is 
subjects. Prolonged witch hunting is  as good a barometer as any fo r 
measuring weakness in  a s ta te .

Summary and Conclusions

One of the great advantages of s e r ia l research is  that i t  provides a 
s o lid  frame of reference fo r decoding the rh e to ric  that in e v ita b ly  ob
fuscates such t ic k l is h  issues as the punishment of crim inals. L e g is la tive  
acts and sp e c ific  demonstrations o f force o ften  mean the opposite o f what 
they seem to  imply; fa c t it io u s  co llec tions  o f documents usually tu rn  out to 
be tendentious. S e ria l research replaces these c ryp tic  utterances in  th e ir  
proper context.

As w itchc ra ft studies have progressed, three major arch iva l deposits 
have now been exp lo ited  s e r ia lly  -  the Spanish Inqu is ition , the Parlement 
o f Paris, and the indictment ro l ls  of English assizes. A ll three recount 
the same graphic ta le  o f ju d ica l re s tra in t imposed from above -  the f i r s t  
two d ire c t ly ,  the th ird  by inference and analogy. Instead o f regarding 
these three cases as peripheral or exceptional, I  am suggesting th a t they 
be made cen tra l to  a new perspective tha t may, in  time, resu lt in  the fo r 
mulation o f a general explanatory model fo r  the decrim inalization c f  w itch 
c ra f t  (the f i r s t  stage o f which was a d e c la ss ifica tio n  of the crime as a 
c a p ita l offense punishable by death).

Testing and re f in in g  the proposed model, country by country, o r region 
by region, must be the work of sp e c ia lis ts  competent fo r each c ircum scrip 
t io n . I t  would be rash on my part to attempt to  re in te rp re t the re s u lts  c f 
other scholars' research. My hypothesis, however, finds at le a s t p ro v i
s iona l confirm ation in  a number of areas. I t  s tr ike s  me as s ig n if ic a n t tha t 
w itch c ra ft t r ia ls  were f ie rc e r  and more p ro tracted  in  underdeveloped Scot
land than in  p o l i t ic a l ly  sophisticated England; and that King James VI 
should have lo s t h is  in te re s t in  demonology when he added the English crown 
to  h is  diadem. On several occasions the dukes of Württemberg were in 
strumental in  preventing or term inating lo c a l witch panics. M id e lfo r t 's  
book on southwestern Germany is  l ib e ra lly  sprink led  with examples o f minor 
pub lic  o f f ic ia ls ,  and/or th e ir  wives, denounced as devil-worshipers; they 
were members o f the soc ia l group which, according to my theory, sought to 
que ll suspicions th a t i t s  accession to prominence had been accomplished by
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unnatu ra l means. In Sweden and in  the duchy o f Bavaria, the worst d isorders 
took place during periods o f disturbance in  the power nexus l in k in g  par
t ic u la r  lo c a lit ie s  to  the adm inistrative centers. The bulk o f Hungarian 
w itc h c ra ft  t r ia ls  occurred between the end o f the Turkish occupation (c irca  
1690) and the mid-eighteenth century, when the enlightened Empress Maria- 
Theresa forbade fu rth e r prosecutions.

The two apparent exceptions to the suggested model are Denmark and the 
northe rn  Netherlands. In  the former, in  1617, i t  was King C hris tian  IV him
s e lf  who loosened the le g a l re s tr ic tio n s  established in  the previous cen
tu ry  and plunged h is  country in to  a maelstrom o f witch hunting; i t  took 
e ig h t years before co n tro l could be reasserted. In the United Provinces, 
the v i r tu a l  cessation o f w itch burnings a f te r  the 1590s was achieved by a 
decentra lized ju d ic ia ry . I  am nevertheless impressed by the a n t ith e t ic a l 
tendencies of the two conjunctures: the Dutch, on the eve of independence 
and an era gf stunning na tiona l b r il l ia n c e , were giving unambiguous proof 
of the  v igo r of th e ir  in s t itu t io n s ;  whereas, in  1617, Denmark stood on the 
th resho ld  o f p o l i t ic a l and economic collapse.

Prolonged witch hunting is  as good a barometer as any fo r measuring 

weakness in  a state.

Notes

^Macfarlane (1970: 15); c f .  Delumeau (1978: 355-357).
2
Macfarlane (1970: 26 and 58). Note tha t the fig u re s  fo r the la te  1590s are also 

depressed because of lacunae in  the archives.

^T^ie prison records begin on 12 July 1564 (P a r is , Archives de la  P ré fec tu re  de 
P o lic e , A 1 et seq.)  and run continuously to  the end o f  the Ancien Régime w ith  o n ly  the 
fo llo w in g  exceptions: lacunae o f s ix  weeks (January-February 1569), th irte e n  months (Novem
ber 1573 to  December 1574), and three years (November 1644 to  November 1647); documents in 
very poor condition between March and October 1566, la te  January and early  February 1578, 
and from  October 1650 to  May 1651.

2AThe e a rlie s t fragments o f the p lu m itifs  o f in te rro g a tio n s  (Archives N ationa les, X 
907-1154) go back to  the 1540s. From November 1552 to  November 1584, the run is  85% extent 
and in  e xce lle n t cond ition . M iss ing : the calendar year 1555, January to  August 1558, November 
1562 to  October 1563, November 1581 to  October 1582; a lso  the "vacation" months o f September 
and October (often a separate notebook) fo r 1559, 1565, 1576, 1578, 1580, and 1584. From 
November 1584 through October 1790, the series is  in ta c t  w ith  the exception o f severa l dozen 
cases (1615-1619) heard in  the Seconde Tournelle, which was a temporary crea tion  (a few days 
or a few weeks) when the press o f business was too g rea t fo r  the F irs t Chamber to  d ispa tch . 
Secondes Tournelles fo r 1599-1604 and 1609-1615 have been preserved (X 961 and ^ 2 ) ;  other 
fragm ents fo r  1578-1579 and 1584 have been located, m is c la s s if ie d , in  cartons X 1096 and
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1098. The missing notebook fo r  1615-1619 accounts fo r  17 o f the 23 w itc h c ra ft p lu m it i fs  I  
have fa ile d  to f in d .  The volume fo r the ju d ic ia l  year 1609-1610 is  a t the B ib liothèque 
Nationale (Ms. f r .  10951).

F in a lly ,  the a r rê ts : the series of Ьоип^дre g is te rs  has only small gaps between 
November 1539 and September 1571 (Arch. N at., X 89-140), then a major lacuna (on ly  6 
re g is te rs  fo r  the next 28 years) fo rtuna te ly  covered by the minutes. When the se ries  of 
re g is te rs  p icks up again in  November 1599, i t  is  continuous except fo r November 1601 to  A p r il 
1602, March to June 1610, January to  A p r il 1623, and Novemb^g 1645 to A p r il 1646. As fo r  the 
cartons o f m inutes, they are lacunary u n t i l  March 1561 (X 28), become in c rea s in g ly  more 
cons is ten t, and a fte r  May 1566 the gaps are very few indeed: January to  May 1578, August 
1584, and A p r il 1586.

The im p ra c t ic a b il ity  o f these archives is  an enduring myth o f French h is to riog raphy . 
Their s ize , th e ir  confusing c la s s if ic a t io n  and the absence of tab les or indexes ( u n t i l  the 
eighteenth century) have always discouraged extensive research. The prison records, which 
c o n s titu te  an inva luab le  guide to the court documents o f the sixteenth  and seventeenth 
cen turies , are not housed in  the Archives Nationales. The most le g ib le  sub-series are often 
lacon ic and fo rm a lis t ic ,  whereas the more d e s c rip tiv e  te x ts  are no to rious ly  d i f f i c u l t  to 
read. See my f i r s t  a r t ic le  on the subject, Soman (1977: 790-792), and Mandrou, (1968: 20-21).

A0 f a to ta l o f 103 death penalties fo r w itc h c ra ft  (1568-1625), only two a rre ts  speci
fie d  tha t the t r i a l  papers be burned. The ra t io  was s l ig h t ly  higher fo r e ru d ite  magic (2 out 
o f 12 executions, 1572-1635), and mjch higher fo r  cases o f sodomy: 39 out o f 76 c a p ita l 
punishments fo r  b e s t ia l i t y  (1540-1668) and 20 out o f 43 fo r  homosexual sodomy (1559-1668). 
Also burned sym bo lica lly  were a number o f t r ia l s  fo r  blasphemy, l ib e l  and lese majesty.

^See Mandrou (1979: 8, 13-14); Muchembled (1979: 238); idem. (1987: 250). One primary 
court fo r \«hich the minutes o f the o r ig in a l t r ia l s  are f a i r l y  w e ll preserved fo r  1609-1674 
is  the b a illia g e  o f S t. Germa in -des-Prés (Arch, n a t . ,  3418 e t seq ■ ) .  As i t  was an urban 
ju r is d ic t io n ,  i t s  w itc h c ra ft  cases were lim ite d  to  d iv in a tio n  (not a c a p ita l c rim e). Bundle 
2 3459, however, does include a t least one f u l l  c r im in a l t r i a l  ( minute) notw ithstand ing the
Parlement's order "que le  procès sera bruslé" (X 254, 17 January 1636, Cosme M airenté).

éSoman (1985: 179-203 the in i t ia l  note presents a selected b ib liog raphy o f my pre
vious a r t ic le s  on the s u b je c t) . See also Soman (1986b: 6-15) and the expanded French version 
w ith maps and documents: Soman (1988). For a re g io n a l study in  sharp con tra s t to  the 
Ardennes, see Soman (1986a).

^0n appeals and to r tu re ,  see Soman (1984). Compart the system o f ju d ic ia l  c o n tro l in  
Luxembourg: Dupont-Bouchat (1978: 95).

g
In  add ition  to  the s ix  a rre ts  l is te d  in  my a r t ic le ,  "La d é c rim in a lisa tio n " (pp. 

184-185), there was a seventh, s t i l l  more emphatic, a ffe c tin g  the maréchaussée o f Laon 
(XZA 155, f o l .  73, 17 August 1602).

A 1557 ed ic t made in fa n tic id e  a crimen exceptum in  the sense tha t two ind ices o f pre
sumptive g u i l t  were redefined as proof o f g u i l t .  I t  is  sure ly s ig n if ic a n t th a t s im ila r  
le g is la t io n  was never enacted w ith  respect to  w itc h c ra f t .

9
Arson was another crime notoriously  d i f f i c u l t  to  prove and which the re fo re  le n t 

i t s e l f  to  the perversion o f ju s t ic e  fo r s e tt l in g  p r iv a te  scores. As w itc h c ra ft began to  be 
decrim ina lized in France there  was a v e rita b le  boom in  arson appeals, s ta r t in g  around 1609 
and ending in  the mid-1630s, as pe rs is te n tly  low co n v ic tio n  rates even tua lly  discouraged 
arson l i t ig a t io n  in  the primary courts . See the graph on p. 26 o f my a r t ic le ,  "La Justice  
c r im in e lle " . The geographical d is tr ib u t io n  o f arson and w itc h c ra ft appeals shows consider
able overlap.

10Henningsen (1980: 22). The In q u is it io n  in  Spain faced the p e rs is te n t problem of 
preventing i l le g a l  w itch  t r ia l s  by lay ju r is d ic t io n s  ( ib id . , 388). On Geneva and Dole, see 
Monter (1976: 208-220).

See Soman (1985: 186), and my two a r t ic le s  on the Ardennes (c ite d  above, n. 6 ). 
Here is  a tra n s la tio n  o f one o f the key te x ts : "The cardinal-archbishop o f Reims, having
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rece ived  reports  of the great number o f witches in  h is  domains, ordered h is  ch ie f prosecutor 
to  conduct an inqu iry . And because there  were several places to  v is i t ,  and h is  judge was 
s ic k ,  the  card ina l commissioned M Rodolphe Carré to  go out to  the v illa g e s , which he d id . 
He went to  Givry and found eighteen pe^gons accused o f w itc h c ra ft, in te rroga ted  them and 
conducted them to Reims fo r  judgment" (X 1099, 19 March 1588, "Jo ly  pour Jehan G r ig n e t" ) . 
Note th a t  th is  was the c a rd in a l's  defense when he was sued by three o f the e igh teen , who 
regarded him as an enemy instead o f a fr ie n d . I t  is  also noteworthy th a t Rodolphe Carré 
seems to  have masqueraded as a w itch  hunter; or perhaps he was one, and fo r  th is  very reason 
he s u ite d  the ca rd in a l's  purpose. (See Soman 1988, Annexe No. 2 ).

^ B ib l .  Nat., Ms. Dupuy 488, f o l .  21-24.

^Henningsen (1980: 23-24, 130-131, 317, 497, n. 52). The b ickering s ty le  o f  de 
Lan c re 's  second book, L 'in c ré d u lité  e t mescréance du s o rt ilè g e  plainement convaincue (1622), 
shows him to  have been hopelessly out o f tune w ith  dominant ju d ic ia l  a ttitu d e s .

14
The i l le g a l,  summary t r i a l  o f M ariette  Molin took place in  1601, f iv e  years a f te r  

B od in 's  death. See the a rre t o f 17 August 1602 (c ite d  above, n. 8 ), which ra ises the pos
s i b i l i t y  th a t the constabulary o f  Laon may have denied other w itch c ra ft defendants th e ir  
r ig h t  to  appeal, perhaps even during  Bodin's  l ife t im e .

15Pe la  Démonomanie des s o rc ie rs  (ed. 1587), Bk. I l l ,  ch. 5, p. 165v: " la  v é r i té  ne 
peut mieux estre congnue que par le s  juges bien expérimentez en te lle s  choses par le  moyen 
des procez q u 'i ls  fo n t" . De Louen is  c ite d  ib id . , p. 163v-164r, and Bk. IV , ch. 4, p. 211 
( tw ic e ) .  On the t r i a l  o f N ico las (o r  Claude) W atier, fo r  which de Louen was suspended, admonished 
and then  re ins ta ted , see X2*  945, 20 January and 23 february 1576: X2B 88, Nos 79 and 269.

^M on te r (1976: 69-74).

P ie rre  de l 'E s to i le ,  Mémoires-journaux, 12 July 1608.
1 R ?R

X 1224, 22 August 1645, in te rro g a tion  o f François Prehu by Nicolas de Quelain 
( u n fo l ia te d ) :

-  In te rrogé  s 'y l  n 'e s t pas vray que lu y  respondant a eu des lib v re s  de magie,
-  A d ie t qu 'y l n'en eust jam ais aulcun.
-  In te rrogé  s 'y l  n 'a  pas donné le  l ib re  d 'A grippa, la  Demonomanie de Bodin e t la  

C lav icu le  de Salomon a u d ic t /M athurin / T r u i l l ie r  /pendu à Rennes en 1643/.
-  A d ie t que non.
- S ' y l  n 'a  jamais eu cognoissance desdicts lib v re s?
-  A d ie t qu'yl n'a jamais veu le s d ic ts  lib v re s  sinon q u 'y l a veu le  t r a ic té  d i l ib v re  

d'Agrippa de la  V anité  des sciences, e t a v o it leu la  Republique de Bodin.
-  In te rrogé  s 'y l  n 'a  pas cogneu, par les sciences desd icts lib v re s , l ' a r t  de magie 

par laquelle  i l  pouvoit esperer toutes les  choses q u ' i l  se pouvoit imaginer dans 
le s  conditions de la  fa c u lté  de l'é vo ca tio n  des e s p r itz ,

-  A d ie t que non e t q u 'y l ne s a it  que s 'e s t de ce la .

-  S 'y l  n 'es t pas vray que lu y  respondant . . .  a eu p lus ieurs lib v re s  de magie de 
Bodin? . . .

-  A d ie t  qu 'y l n 'eust jamais aulcun lib v re  de magie, ny a u ltre  mauvais, ne cognoistre  
le d ic t  Bodin, ne sçavo ir quel i l  est ny d'ou i l  e s t.

-  In te rrogé  s 'y l  n 'a  pas eu cognoissance dud ict d e ffun t Bodin e t un nommé Bouessé,
-  A d ie t que non e t ne s a v ó it d 'ou i l z  sont, ny l 'u n  ny l ' a u ltre .

19Favret-Saada (1977), Favret-Saada and J. Contreras (1981). I  am g ra te fu l to  Mme 
Favret-Saada fo r the many hours o f  discussion in  which we compared the re su lts  o f our re 
sp e c tive  research.



DECRIMINALZING WITCHCRAFT 399

For example, a t Pau in  1670-1671. See Mandrou (1968: 443, 459-463); a d d itio n a l 
documents in  Arch. N a t., H 1691 ( I  am obliged to  A lb e rt N. Hamscher fo r th is  re fe rence ).

21 2A
X 956, 29 February 1588, Antoine M artine t.

22
"Y „ ß  ung mal en la  Champaigne, s 'e s t qu'on estime la  p luspart des habitans 

so rc ie rs " (X 1395, 18 lune 1588, case o f Jean M a lic e t) .
23 2A
„_For the case o f Jqan Duval, councilor in  th &  Parlement, see X 959 , 2 October

1597: X м  181, same date: ХД  959, 13 October 1598: XZB 186, 15 October 1598: XÆ 188, 24 
A p r il 1599. On the d is t in c t io n  between w itc h c ra ft and magic, see "La D é c rim in a lisa tio n ", 
187-188.

20

24 2A e
X 965, 16 Décembre 1602, M Pierre Danjou ("S upp lie  la  Court ne regarder ta n t aux 

fq rm a litez  qu'au fo n d s ... parce que le  crime est s i impie e t contre l'honneur de D ie u "); 
X 156, f o l .  103r-104r.

25Muchembled (1979: 91).

26A rrê t o f 28 November 1601 (X2B 204); in te rro g a tio n s  o f 13 May (X2B 1179), 16 May 
(X 965) and 28 May 1603 (XZA 961); a rrê t o f 9 Dune 1603 (XZB 213).

27„.

28,

29.,

M ld e lfo r t (1972: 98-112); also h is  exce llen t sho rt a r t ic le  (1981).

See above a t notes 11 and 13. The Bordeaux arch ives were destroyed by f i r e  in  1710.

PVjchembled (1987: 207-226 and 227-248). A c o n fla tio n  o f these two essays was pub
lished  in  Annales E .5 .C ., 41 (March-April 1985), 288-305: "L 'a u tre  côté du m iro ir . "
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WITCHCRAFT AND TOLERANCE: THE DUTCH CASE

M a r ijk e  G i js w i j t - H o f s t r a  

Amsterdam

Dutch tolerance o f w itchcra ft?

The pos itive  image of Dutch tolerance would seem to be confirmed by 
the low in te n s ity  o f w itc h - tr ia ls  in  the Northern Netherlands and the 
Republic, and by the early  cessation o f the executions fo r w itch c ra ft 
(around 1600). Nevertheless, one may w e ll ask whether these moderate re 
actions to w itch c ra ft should be included under the heading of 'to le ra n c e '. 
The answer to th is  question depends p a r t ly  on the d e fin it io n  of the term 
tolerance. I  propose to  use the term to lerance, and i t s  opposite, in 
tolerance in  a very general way. Accordingly, I  take these terms to  re fe r 
to the extent and the manner in  which people allow each other scope fo r 
l iv in g ,  th ink ing  and acting . Given th is  broad conception, there should be 
no obstacle to analysing reactions to w itch c ra ft in  terms of tolerance and 
into lerance.

Nevertheless, one may s t i l l  ask to  what extent the above-mentioned 
moderate reactions to w itchcra ft may be viewed as an ind ica tion  of 
tolerance towards w itch c ra ft. Surely, the low in te n s ity  of w itc h - tr ia ls  is  
an ind ica to r of the absence or near-absence o f intolerance in  the sense of 
large-scale prosecutions. But does th is  mean tha t w itchcra ft was to le r 
ated? C erta in ly no t, since there were w itc h - t r ia ls  and executions. On the 
other hand, the early  cessation of the executions fo r w itchcra ft can be 
viewed as tolerance by the magistrates towards persons suspected of 
maleficent w itch c ra ft.

But of course there is  more to  i t  than th is .  There are various 
types of w itch c ra ft to be taken in to  account -  black and white, demono
lo g ica l and non-demonological, e tc. There is  also more than one way to 
measure tolerance or intolerance towards the various types of w itch c ra ft. 
The ju d ic ia l w itch c ra ft po licy , espec ia lly  the part of i t  concerned w ith 
maleficent w itc h c ra ft, proved to be by fa r  the most popular, at leas t 
among h is to rians . Other, so fa r less popular, but nonetheless usefu l

Akadémiai Kiadó, Budapest
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measures, are the conduct o f church a u th o ritie s  and of persons d ire c t ly  
involved in  matters of w itch c ra ft. Another, f a i r ly  popular dimension is  
represented by the w itchc ra ft opinions of theologians, ju r is ts ,  phys
ic ia n s , and other educated persons, mostly taking a professional in te re s t 
in  w itc h c ra ft.

Yet more complications present themselves when one tr ie s  to make up 
the balance of the to le ra tio n  o f w itch c ra ft in  the Northern Netherlands 
and the Republic, from approximately the sixteenth u n t i l  the end o f the 
e ighteenth centuries. Regional and lo ca l d ifferences, especia lly  w ith  
respect to the a ttitudes  and the po licy  o f magistrates, have proven to  be 
considerable. The lack of sources and/or research present another problem, 
though I  am glad to say tha t much research has been done or is  on i t s  way.'*'

I  w i l l  now discuss some of the re su lts  o f Dutch w itchcra ft research, 
g iv in g  some answers to  such questions as: how to le ran t the Dutch -  or 
ra th e r various categories o f them -  have been towards various types of 
w itc h c ra ft ,  how th is  compares w ith other countries, and how the Dutch 
moderation, as fa r as i t  can be established, is  to be explained. F ir s t  I  
w i l l  pay some a tten tion  to ideas and opinions regarding w itc h c ra ft; then 

.1 w i l l  consider the actual conduct of magistrates, church a u th o r it ie s , and 
•the persons d ire c tly  involved in  w itc h c ra ft; f in a l ly  I  w i l l  speculate on 
the in tr ig u in g  question of the Dutch moderation.

W itchcra ft as deviance

The e a r lie r  all-encompassing Dutch term fo r w itchcra ft was t o v e r i j . 
This concept covered various types of magical b e lie fs  and a c t iv i t ie s ,  e.g. 
m a le ficen t w itch c ra ft, considered alone or in  combination w ith  demono

lo g ic a l elements such as the D e v il's  pact and the sabbath. T ove rij also 
re fe rre d  to counter-magic or white magic as practised by cunning men and 
women, fo rtu n e -te lle rs  and exorc is ts ; or by priva te  persons engaging in  
magical a rts . Thus, the term to v e r i j  covered a whole complex of meanings, 
which p a r t ly  sh ifted  as time went on.

Opinions especia lly d iffe rre d  as to the ro le  of the Devil and the 
e ffe c ts  o f magical actions. Broadly speaking, two tra d it io n a l views of 
w itc h c ra ft can be d is tingu ished: tha t invo lv ing  those d ire c tly  concerned 
w ith  bewitchments and magical countermeasures, and tha t of the theo-
lo g ic ia n s . Or, to put i t  d if fe re n t ly ,  one can d is tingu ish between a

2
magical and a demonological universe or worldview. I t  is  important to
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note, however, tha t the Malleus Maleficarum (1487) and la te r  manuals for 
witch-hunters represented a variant o f demonological th in k in g . Because 
th is  d iffe red  in  some essentia l respects from tra d it io n a l theo log ica l 
views, i t  should be treated as a special va ria n t; the more so because of 
i t s  (p o te n tia lly )  far-reaching e ffec ts  on persecution fo r  w itch c ra ft.

For those d ire c t ly  concerned w itch c ra ft has proven to  be quite 
stab le . The so-ca lled bad people (kwade mensen) were thought to  employ 
magical powers to harm other people, e ith e r d ire c tly  of in d ire c t ly ,  e.g. 
by causing illn e s s  and death of people and animals, fa ilu re  o f da iry or 
beer production and o f the harvest, setbacks in  a ffa irs  o f love , bad luck 
when fish in g , and even shipwrecks. Bewitchments were thought to  be e f
fected by means o f an e v il eye, a curse, a touch, or by the adm in istra tion 
of poison. The Devil seems to have played no part in  th is  con text, unless 
ju d ic ia l in terrogations were obviously aimed at making someone confess to 
the D e v il's  pact. Fortunate ly, one did not fee l quite powerless about be
witchments, as one had various magical means at one's disposal to  prevent, 
or to counter them. I f  necessary, magical sp e c ia lis ts  could be ca lled  in 
to diagnose and to cure. Thus, w itchcra ft provided one way to  in te rp re t 
misfortune and to in fluence one's own destiny as well as th a t o f the pre
sumed w itch. Condemnation o f maleficent w itchc ra ft and acceptance of 
countermagic went hand in  hand, as fa r  as the (p o te n tia l)  v ic tim s of 
maleficent w itch c ra ft and the magical sp e c ia lis ts  were concerned.

Theological ideas on w itchcra ft also evidence a fa i r  amount o f con
t in u ity .  The t ra d it io n a l theolog ica l view o f w itchcra ft as expressed by 
Augustine and Thomas Aquinas was accepted by most theologians in  the 
Netherlands of the f if te e n th  and sixteenth centuries."5 They described 
w itch c ra ft -  both m aleficent and countermagic -  in  terms o f a pact with 
the Devil or w ith demons. According to th is  view w itchcra ft p ractices are 
vain and in e ffe c tu a l. Magic is  a system of signs based on an e x p lic i t  or 
im p lic it  agreement or pact between men and demons. The e ffe c ts  o f w itch
c ra ft can be a ttr ib u te d  so le ly  to the a c t iv it ie s  of demons which, in  turn, 
can only occur w ith  the consent of God. Copulation between men and demons 
has no part in  th is  concept, nor are women especia lly associated with 
w itch c ra ft. Since w itch c ra ft implied a pact w ith the D ev il, i t  belonged 
to the realm of the forbidden. I t  should, however, be added th a t the a t
titudes  o f the Catholic Church were not w ithout ambivalence. Indeed, 
countermagical r i tu a ls  performed by Catholic p ries ts  were only considered 
as deviant a fte r a more inc lus ive  d e f in it io n  of w itchc ra ft was employed.
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The largely deviant v is io n  which the Dominicans In s t i to r is  and 
Sprenger developed in  th e ir  Malleus Maleficarum had hardly any fo llow ing 
in  the theological l i te r a tu r e  o f the Netherlands. According to them, a 
pact w ith  the Devil is  sealed by copulation; and p rim a rily  women are 
tempted to  practise w itc h c ra ft ,  the worst form of heresy. The authors of 
the Malleus stress the re a l e ffe c ts  of m a le fic ia , which is  also contrary 
to  the tra d it io n a l view. Witches can f ly  through the a ir  w ith the a ss is t
ance o f demons; however, they are unclear on the subject of nocturnal 
gatherings of witches - 'th e  sabbath'.

A second deviation from the tra d it io n a l theo log ica l pattern is  
found in  the w ritings o f such humanists as Erasmus and Barlandus. In the 
beginning of the s ix teenth  century they were the precursors of la te r  pro
te s ta n t voices, la b e llin g  various 'magical' C h ris tian  r itu a ls  as super
s t i t io n .  They were also the precursors of the la te r  breach w ith t ra d it io n  
by no longer describing w itc h c ra ft in  terms o f a pact w ith the D evil, but 
in  terms of deceit.

The Dutch c a lv in is t  theologians f i r s t  continued along the c las- 
4

s ic a l l in e  of Augustine. They were mainly concerned w ith countermagic 
and 'popish s u p e rs tit io n s '. In the course o f the seventeenth, but es
p e c ia lly  the eighteenth cen tu ry , much of what was formerly supposed to be 
w itc h c ra ft tended to be in te rp re te d  as deceit or con jura tion . According
ly ,  the ca lv in is t theolog ians tended to become more le n ie n t, and even 
in d if fe re n t  towards w itc h c ra ft .

In  accordance w ith  t ra d it io n a l theo log ica l ideas, Dutch ju r is ts  
in te rp re te d  w itchcra ft as a pact with the D e v il, although some of them 
judged i t  in terms o f dece it as early as the la te  sixteenth century.^ 
Beginning at the end o f the fif te e n th  century w itc h c ra ft, and especia lly 
m a le ficen t w itchcra ft, was classed as a c a p ita l crime. Nevertheless, the 
m agistrates of the Northern Netherlands and the Republic were seldom in 
c lin e d  to  consider w itc h c ra ft in  terms of the M alleus.

Thus fa r I  have presented a short overview o f opinions and ideas 
regarding w itchcra ft, a ttem pting to c la r ify  by whom and in  which respects 
w itc h c ra ft was considered a so c ia l deviance. Now I  w i l l  address the actual 
reac tions  to w itchc ra ft.
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W itchcraft before the magistrates

I t  has already been pointed out tha t the in te n s ity  o f the pro
secution of w itch c ra ft in  the Northern Netherlands and the Republic was 
re la t iv e ly  low. Ihe number of executions thus fa r uncovered is  c irca  150. 
faking in to  account the size of the population, th is  number is  low com
pared to most other European countries, w ith the exception of England and 
Finland, which also had re la t iv e ly  low numbers of executions. A more re
fined comparison can be achieved i f  the ra t io  between the number of t r ia ls  
fo r maleficent w itch c ra ft and the number of executions is  considered (fo r 
the Northern Netherlands some 60%) and i f  s im ila r timeframes or h is to r ic a l 
periods are analysed. I f  one selects the period to 1600 -  around which 
time the Dutch executions stopped - then the d ifferences in  in te n s ity  are 
sm aller, presuming th a t the prosecutions had already begun before then.

The Republic was qu ite  unique because of the early cessation of the 
burnings. I ta ly  and Spain followed some twenty years la te r ,  and England 
another two decennia a fte r  th a t. Although the overa ll low in te n s ity  of the 
Dutch w itc h - tr ia ls  was a function of th is  early  ending of the executions, 
i t  was only p a rtly  so, since th is  score also resu lts  from the presumably 
low scores of several provinces (Friesland, Zeeland, O ve rijsse l, Drenthe), 
and the low frequency o f large-scale prosecutions.

The e a rlie s t known w itc h - tr ia ls  date from the fourteenth century. 
The f i r s t  burnings occurred around 1470 in  Gelre, in  the East of the 
Northern Netherlands. In the wake of burnings in  ad jo in ing German te r 
r i to r ie s ,  more burnings followed in  Gelre during the f i r s t  decades of the 
s ixteenth century, under the reign of Duke Karel van Egmond. The exe
cutions then spread towards the north and the west. Most burnings in  the 
North-Eastern province o f Groningen followed a fte r t r ia ls  in  neighbouring 
East-Friesland. These severe actions against maleficent w itc h c ra ft were an 
expression of the changing a ttitudes  of the church and secular a u tho ritie s  
towards w itch c ra ft; who began to view i t  as a crime. They were also connected 
w ith the gradual in troduc tion  o f Roman law and in q u is ito r ia l proceedings.

A few peaks and several waves o f t r ia ls  fo r m aleficent w itchcra ft 
occurred; in  Utrecht in  the 1520s and 1530s, in  Groningen in  the 1540s, 
smaller ones in  the 1550s in  Gelre, and in  the 1560s in  Groningen and 
Holland. During the mid 1500s a new wave o f t r ia ls  began in  such pro
vinces as Groningen, Gelre, Utrecht, Holland, and (North-)Brabant. The 
end o f th is  wave also meant the end o f the burnings. According to the
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present state of knowledge these las t burnings took place between 1591 
(H olland) and 1603 or 1610 (G e lre ).

The highest peak in  executions, comprising 20 burnings, occurred in  
1547 in  the Groninger Ommelanden. This same area, together w ith a neigh
bouring area also had a few smaller peaks o f f iv e  to  twelve burnings in  
1562 and in  the 1580s. The next highest peak o f nineteen executions took 
place in  1595 in North-Brabant. Smaller concentrations of 4-8 burnings are 
recorded fo r the c it ie s  o f U trecht, Amsterdam, and Schiedam. Other t r ia ls  
fo r  m aleficent w itchcra ft involved single cases or groups of two or three. 
As mentioned before, the provinces of Friesland, Zeeland, Drenthe, and 
O ve rijsse l evidence a very low or a zero score as regards numbers of 
executions.

Without going in to  the differences in  ju d ic ia l  organization and pro
cedural law between the provinces, legal proceedings in  cases of m a le fi
cent w itch c ra ft may be summarized as fo llow s. Though a charge could be 
brought by anyone who suspected maleficent w itc h c ra ft, in q u is ito r ia l pro
ceedings were the usual procedure. In the f i r s t  case, the accuser had to 
prove h is  charge, whereby he ran the r isk  of being punished fo r w itch c ra ft 
h im se lf or of being obliged to  give re s t itu t io n  to the accused. I f  the 
m agistrates learned of any reputations fo r , or suspicions of w itch c ra ft, 
they could make in q u ir ie s  and question the suspect. Much, therefore de
pended on the a ttitude  o f the magistrates concerned. I t  was beyond dispute 
th a t maleficent w itch c ra ft in vo lv ing  a pact w ith  the Devil was classed as 
a c a p ita l offence. However, the in c lin a tio n  to in s t itu te  proceedings 
varied even w ithin the same ju r is d ic t io n .

Once a prosecution had begun, the a tt itu d e  o f the magistrates was 
o f the utmost importance. Their questions and use o f or threats w ith 
to r tu re ,  could resu lt in  a confession of maleficium and having made a pact 
w ith  the Devil. Such a confession was required in  order to pronounce the 
death sentence, and fo r  the naming of accomplices, who could then be 
summoned. The la t te r  occurred during the la rger t r ia ls .

Nocturnal dancing and w itches' organizations were reported only on 
few occasions. Demons were seldom mentioned as p a rtic ip a n ts . The re la tio n 
ship between demons and w itches was a personal one, and copulation cer
ta in ly  d id  not belong to  the continua lly  recurring  aspects of the D ev il's  
pact. More often th is  pact was sealed by a solemn pledge on the part of 
the w itch , and by a g i f t  from the Devil.

The magistrates not on ly  took action against maleficent w itch c ra ft,



WITCHCRAFT AND TOLERANCE 407

they also prosecuted fo r tu n e -te lle rs , exorc is ts  and other magical specia l
is ts .  Although 90 to 95% of the Dutch t r ia ls  fo r m aleficent w itch c ra ft 
concerned women, more men then women were usually prosecuted fo r  harmless 
w itch c ra ft. Some four to ten of these t r ia ls  per province fo r the s ix 
teenth century have been found, and about the same number fo r  the seven
teenth century. Data from the la te r  period are even more scarce, since 
research on w itchc ra ft in  la te r  centuries has only recently  begun. T ria ls  
fo r  harmless w itch c ra ft often resulted in  corporal punishment and/or 
banishment; and sometimes in  a cq u itta l.

Two add itiona l forms of jurisprudence concerning w itc h c ra ft should 
be mentioned: slander su its  connected w ith maleficent w itc h c ra ft and 
t r ia ls  fo r maltreatment. Slander su its  have been traced mainly to  the s ix 
teenth and seventeenth centuries. The eighteenth century had probably seen 
the end of them. Although very few t r ia ls  fo r maltreatment o f presumed 
witches have been found, they do continue in to  the tw en tie th  century.

In both cases the in i t ia t iv e  could lay with the ju d ic ia l au thori
t ie s  or with the person accused o f, or maltreated because o f, w itch c ra ft. 
Both types of t r ia ls  resulted mostly in  favour of the presumed witches.

In terms of tolerance or in to lerance, the ju d ic ia l w itchcra ft 
po licy  o f the Northern Netherlands and the Republic can be characterized 
as fo llow s. Intolerance in  the sense o f in tensive , la rge-sca le  prose
cutions was an exception. Nevertheless, in  most provinces sm aller series 
of t r ia ls  and espec ia lly  iso la ted t r ia ls  fo r  maleficent w itc h c ra ft oc
curred fa ir ly  regu la rly  and a number o f them resulted in  burnings. I r 
respective of th e ir  outcome, these t r ia ls  represent in to le rance , or at the 
very least the absence of tolerance towards maleficent w itch c ra ft. 
The same is  true o f the t r ia ls  against fo r tu n e -te lle rs  and exor
c is ts . Such t r ia ls  continued much longer than the t r ia ls  fo r  maleficent 
w itch c ra ft. Moreover, the absence or infrequency of t r ia ls  fo r  maleficent 
w itchcra ft does not imply a to le ran t a tt itu d e  towards th is  type o f w itch
c ra f t .  Even though maleficent w itch c ra ft was viewed as a crime, pro
secution was impeded by the problem of obtaining s u ff ic ie n t p roo f. I t  was 
a d iffe re n t case fo r fo r tu n e -te llin g  and exorcizing. Such a c t iv i t ie s  were 
much easier to id e n t ify  and to prove.

Nor can slander su its  or t r ia ls  fo r  maltreatment simply be brought 
under the denominator o f tolerance towards presumed witches. On the other 
hand, the ju d ic ia l p ro tection  attended to accused or m altreated witches 
means that in to le ra n t behaviour towards them was not to le ra te d . Such
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ju d ic ia l  procedures can be said to have functioned as checks on the pro
secutions of maleficent w itc h c ra ft.

W itchcra ft before the Reformed Church

Repression and in te rv e n tio n  in  cases o f w itc h c ra ft were by no means 
e xc lu s ive ly  wordly a f fa ir s .  Unfortunately, very l i t t l e  is  known about the 
ro le  o f the Dutch Roman C a tho lic  Church before the Reformation. We know 
much more about the Dutch Reformed Church. The minutes of church council 
meetings, fo r example, con ta in  useful in fo rm ation .^ Their main concern was 
not m aleficent w itch c ra ft, but countermagic and other forms of w itch c ra ft. 
I f  church councils in tervened in  matters of m aleficent w itch c ra ft, i t  was 
to  reconc ile  the accuser and the accused. Their ra the r infrequent in te r 
ven tions -  they formed a n e g lig ib le  quantity o f a l l  measures o f church 
d is c ip l in e  and they became rare a fte r 1700 -  mostly concerned church 
members who practised countermagic or who made use o f the services of pro
fe s s io n a l magical healers and fo rtu n e -te lle rs . These offenders were 
punished by censure in  f ro n t  of the church council or during d iv ine 
se rv ic e , or by preventing them from attending the Lord 's Supper. 'Popish 
s u p e rs tit io n s ' were to be banished and quarre ling  church members were to 
be reconc iled , since peaceful re la tions were considered to belong to  a 
C h r is tia n  way of l i f e .  There was a s t r ic t  d iv is io n  o f labour between the 
church and the magistrates. Church organizations d id  not personally punish 
magical healers and fo r tu n e - te lle rs , but only urged the magistrates to  do 
so, should the case a rise .

We can conclude th a t the actual po licy o f the Reformed Church, which 
was th e o re tic a lly  opposed to  a l l  forms of w itc h c ra ft,  was rather to le ra n t. 
Indeed, i t  was more a p o s it io n  of ind iffe rence , p a r t ic u la r ly  a fte r w itch
c r a f t  had ceased to be defined in  terms of a pact w ith  the Devil or popish 
s u p e rs tit io n s , and had been replaced by a descrip tion  invo lv ing deceit and 
c re d u lity .  I t  should be noted, however, tha t less to lerance was shown to 
the author of The World Bewitched (1691-1693), Balthasar Bekker, who was 
dism issed from his func tion  o f clergyman at Amsterdam because o f h is  
dev ian t ideas about the in fluence  of the D ev il.^
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Accusing and ' dewitching':  expressions of intolerance

Magistrates and church a u th o ritie s  were ce rta in ly  not the on ly , nor 
the f i r s t  to react to w itch c ra ft. I f  they in te rfe re d , i t  was on ly a fte r  
suspicions had arisen, rumours had begun c irc u la t in g , accusations had been 
launched, 'dew itching ' had been tr ie d  and/or the presumed w itch had been 
forced to  remove the spe ll and had possib ly been maltreated. Most o f these 
w itch c ra ft matters probably did not come to  the notice of magistrates or 
church a u th o ritie s , nor did those known to  them always re s u lt in  th e ir  
in te rfe rence .

I t  is  c lear tha t the a ttr ib u tio n  o f misfortune to a bewitchment 
could lead to a search fo r the responsible person, in  case th e ir  id e n t ity  
was s t i l l  unknown. Beside the fam ily and the neighbours of the v ic tim  of 
w itc h c ra ft, magical sp e c ia lis ts  could play an important part in  making 
th is  diagnosis. They could confirm a suspicion of w itchcra ft and they 
could steer suspicions in  a certa in  d ire c tio n . Once a person was suspected 
of being a w itch, covert or open accusations could resu lt. Moreover, the 
accused could be forced to remove the s p e ll.  Such matters were reported in 
Dutch newpapers up to a quarter of a century ago.

C a lling  someone a witch did not necessarily  imply suspicion of be
witchment. I t  could simply mean tha t a person was thought capable of be
w itch ing. The e ffe c t was nevertheless th a t the person was set apart and 
a lienated. I t  could even happen that the term w itch or sorcerer, espec ia lly  
when used in  combination w ith other terms o f abuse such as whore or th ie f ,  
did not p rim a rily  re fe r to w itch c ra ft, ra the r was a general term o f abuse. 
Although i t  is  not possible to form an even approximate image o f the f re 
quency, the fierceness, or the e ffec ts  o f these accusations and enforced 
'dewitchments' i t  would be incorrect to  exclude them from consideration 
when weighing the reactions to w itch c ra ft in  terms of ( in )to le rance . With
out accusations and 'dewitchments' in terferences by magistrates or by 
church a u th o ritie s  would not have occurred. This mere fa c t is  reason 
enough to  mention the in to le ra n t utterances of accusers and magical 
sp e c ia lis ts .
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Towards an explanation o f the Dutch moderation regarding w itch c ra ft

As I  have shown, Dutch moderation regarding w itchcra ft consists 
mainly o f the near absence o f large-scale w itc h - t r ia ls  and of the ea rly  
cessation o f burnings. Thereafter the m agistrates continued to prosecute 
-  though not d il ig e n t ly  -  fo rtu n e -te lle rs  and exorc is ts , and to  render 
p ro te c tio n  to presumed w itches. Reformed church councils probably in te r 
fered even less in  matters o f w itchc ra ft. The main centre of. in to lerance 
la y , or came to l ie ,  w ith  those d ire c tly  concerned: the victims o f bewitch
ments, th e ir  fam ilies  and fr ie n d s , and the magical spec ia lis ts .

When looking at the near absence of la rge-sca le  w itc h - tr ia ls ,  i t  is  
im portant to note tha t only one of two necessary conditions fo r  the oc
currence o f th is  type o f t r i a l  was f u l f i l l e d .  W itchcraft, espec ia lly  
m ale ficen t w itch c ra ft, came to be handled as a cap ita l crime from the 
second h a lf  of the f if te e n th  century. In q u is ito r ia l legal proceedings and 
the use o f to rtu re  provided fo r the other ju d ic ia l  instruments needed fo r  
la rge -sca le  prosecutions. The second necessary condition , a b e lie f in  de
monological doctrines such as tha t presented in  the Malleus Maleficarum, 
was la rg e ly  absent. This cannot be explained as being part of a general 
sce p tica l a ttitu d e  on the side of the m agistrates, since most of them did 
not deny the p o s s ib il ity  o f maleficent w itc h c ra ft.  Whatever explanation 
may be put forward in  fu tu re , i t  is  c lear th a t the idea of an h e re tic a l 
sect o f mainly female w itches, threatening human society and there fore  
having to  be exterminated, found no fe r t i le  ground in  the Northern Nether
lands .

S t i l l ,  as I  have pointed out, a few la rg e r w itc h - tr ia ls  occurred, 
such as those in  the provinces of Groningen and of (North-)Brabant. The 
Groningen t r ia ls  followed in  the wake o f w itc h - t r ia ls  in  nearby East- 
F ries land : they might w e ll have been insp ired by them, especia lly since, 
in  both cases, notions about witches' organizations and nocturnal gather
ings were mentioned. The ra the r decentralized ju d ic ia l organization in  
those p a r t ic u la r  areas l e f t  much scope fo r  ind iv idua l ju d ic ia l func-

Q

t io n a r ie s  to  proceed one way or the other in  cases of w itchc ra ft. Peel- 
land, in  (North-)Brabant, also had a decentra lized ju d ic ia l o rganization. 
Demonological elements l ik e  the pact, copulation and the sabbath were ex
pressed in  abundance during the questioning a t the 1595 t r ia ls .  I t  is  not 
c le a r, however, how the magistrates became impressed by th is  demonological 
doc trine  ?
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The early cessation of the executions fo r maleficent w itc h c ra ft 
around 1600 was not due to changes in  the necessary conditions fo r  these 
t r ia ls  and executions. Maleficent w itc h c ra ft remained punishable by law, 
and continued to play a part in  the liv e s  o f many people. The e a rly  ces
sation of the executions is  p a rtly  due to  the absence of a r ig id  re fo r -  
mational or counter-reformational c lim ate . The p o lit ic a l developments 
during the f i r s t  decades of the Dutch re v o lt and the resu lting  perpetu
a tion  of lo ca l and regional autonomy, as w e ll as the re lig ious  p lu r ifo rm - 
i t y  o f the day paved the way fo r the ea rly  ending of Dutch burnings. The 
fa c t tha t they ceased was mainly due to  the lim ited  receptiveness of 
learned c irc le s  and magistrates to accept confessions and other data as 
proofs o f w itch c ra ft. I t  is  not yet c lea r to what extent th is  c r i t i c a l  
a tt itu d e  can be considered as an aspect or a re su lt of the early  develop
ment of the medical and natural sciences in  the Republic. Humanistic 
ideas, includ ing those on w itch c ra ft, have ce rta in ly  found a f e r t i le  
ground among many Dutch magistrates.

Would i t  be too daring to conclude tha t scepticism is  con tra ry  to 
intolerance? However th is  may be, scepticism  concerning the demonological 
doctrine  of w itch c ra ft was an obstacle to  large-scale w itc h - t r ia ls . An ex
tension of th is  scepticism to the matter o f proof and perhaps to  the pos
s ib i l i t y  of maleficent w itchcra ft meant the end of a l l  prosecution of 
'bad peop le '.

Notes

1In  1982 the Dutch in te rd is c ip lin a ry  study group 'W itchcra ft and sorcery in  the 
Netherlands' was set up. More than h a lf o f i t s  t h i r t y  p a rtic ip a n ts  have con tribu ted  a r t ic le s  
to  the most recent survey on Dutch w itc h c ra ft and w itc h - t r ia ls  in  G ijs w ijt -H o fs t ra /F r i jh o f f , 
eds (1987). An e a r l ie r  pub lica tion  by the study group is :  Blécourt/G i jsw i j t - H o fs t r a , eds 
(1986). See also the annotated b ib liography o f w itc h c ra ft  and sorcery in  the Netherlands by 
M atter e t a l.  (1990). Several doctora l d is s e rta tio n s  on Dutch w itchcra ft are being prepared 
as w e ll, published has been Blecourt (1990). See a lso G ijs w ijt-H o fs tra  (1990).

2F r i jh o f f  (1991).

3G ie lis  (1991).

^Stronks (1987).

5Beliën (1991).

^Roodenburg (1987), G ijs w ijt-H o fs tra  (1991), Blécourt/Pereboom (1991).

^Stronks (1991).
Q

Gerbenzon (1987).

^Caspers (1991).
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WITCHCRAFT, SIN AND REPENTANCE: THE DECLINE OF DANISH 

WITCHCRAFT TRIALS
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During the period 1609-1687 the number o f w itchcra ft t r ia ls  in  the
Danish peninsular o f Jutland comes to 494.'*' The d is tr ib u tio n  o f these
t r ia ls  reveals a s p e c if ic  chronology, however, as we find  a peak period
between 1617 and 1625 w ith  297 t r ia ls  or 60% of a l l  the t r ia ls .  From 1626
u n t i l  1655 the annual number of t r ia ls  was re la t iv e ly  stab le , and only

2
21 took place during the la s t 31 years.

Existing explanations and hypotheses on the decline of w itch c ra ft 
t r ia ls  do not provide any useful clues to  the disappearence of th is  crime 
in  Denmark. The hypothesis of the Norwegian Hans Eyvind Naess comes close. 
He argues, tha t the judges of the higher courts  a fte r the middle o f the 
seventeenth century re jected  tra d it io n a l evidence lik e  denounciations and 
confessions a fte r  the use of to rtu re , w ithou t questioning the notion of 
w itc h c ra ft.^  This does not re a lly  f i t  in to  the Danish pattern. The judges 
of the Danish County Court of Jutland had r ig h t  from the beginning of the 
seventeenth century and probably even e a r l ie r  refused to use th is  kind of 
evidence, as i t  was p roh ib ited  by a law o f 1547 to do so.

As early as the mid-1620s, however, we do see trpees of some doubt 
at the highest le ve l o f the ju d ic ia l system, the King's Court. When one 
of h is sentences had been appealed to th is  cou rt in  1626, the County Court 
judge Jacob U lfe ld t ind icated in his procedure tha t w itchcra ft accusations 
could be caused by "malice and hatred in  the heart" followed by a fa lse  
p re text to strengthen the accusation. This b i t  of procedure is  somewhat 
su rp ris ing , as Jacob U lfe ld t during the years 1625-1626 had sentenced at 
leas t eight women o f the town of Elsinore to  the s taked The K ing's Court 
heeded his warning as they decided tha t the case should s ta r t  a l l  over 
again.

In 1630, a new w itchcra ft case came to  the King's Court in  which 
Jacob U lfe ld t had confirmed the n o t-g u ilty  decision by the ju ry  of the 
f i r s t  instance. The king himself, C hris tian  IV , was not present, and the
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counc il had to reach a decision w ithout the help of th is  firm  b e lie ve r in  
w itc h c ra ft .  Two of the e igh t members present found no reason to overru le  
the v e rd ic t of Jacob U lfe ld t ;  i f  he desired, the accuser could consult 
the konsistorium (the governing body o f the u n iv e rs ity ) . Three members 
suggested tha t they asked the king how to handle th is  kind of case (and 
th a t is  an extremely su rp ris ing  suggestion as the Danish ordinance on 
w itc h c ra ft had been passed in  1617, only 13 years e a r lie r ) ;  they also 
suggested tha t the accuser consult the Konsistorium, i f  he so desired. The 
remaining three members present found tha t they should in terrogate  another 
w itch  in  a pending case. F in a lly  the e ight members decided tha t the case 
should w ait u n t i l  the king could be asked, but the accuser could go to  the 
Konsistorium , as th is  kind o f cases were "extremely dubious".

In 1631, in  the presence of the k ing, the King's Court a c tu a lly  con
firm ed the verd ic t of Jacob U lfe ld t.

The accuser of the 1630 t r i a l  did not bring h is case to the Konsis
to r iu m , which in  any case had an advisory function only. Cases from the 
Konsistorium in  the 1630s revea l, however, th a t even i f  the said accuser 
had done so, he would probably have met l i t t l e  success. In 1632, th is  body 
o f the un ive rs ity  found, s t r ic t ly  in  accordance with the w itc h c ra ft 
ordinance of 1617, tha t in  order to  sentence a w itch to the stake, she had 
to  have made a pact w ith the D evil, and arguing tha t "as long as the pact

ß
had not been proven, a person can not be considered a w itch". Further on, 
they stressed that a person could not be executed i f  they had only th re a t
ened w ith  e v il.  Two years la te r  the Konsistorium once again found tha t

9
only a pact with the Devil merited execution at the stake.

This position taken by the Konsistorium, which mainly consisted of 
the professors of theology a t the u n ive rs ity , is  in te res ting . Had i t  been 
app lied , i t  would have meant tha t around 95% o f a l l  Danish t r ia ls  had been 
re jec ted  in  the courts, as only very few mention a pact w ith the D ev il. 
But i t  was not applied, as the County Court judges followed the popular 
perception of witches as persons, who threatened with e v il,  s tress ing  the 
importance of maleficium in  the t r ia ls .

The evidence from the K ing's Court shows tha t no action was taken 
to  prevent w itchcra ft t r ia ls  in  sp ite  of the doubts voiced by some members 
of the council. In 1643 the w itch c ra ft ordinance of 1617 was incorporated 
word by word in  a large c o lle c tio n  of laws, ind ica ting  that the a tt itu d e  
towards w itchcra ft had not changed.

Nevertheless, we fin d  a sharp decline in  w itchcra ft t r ia ls  a fte r
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1625. A clue to th is  s itu a tio n  is  found in  the testimony of some clergymen 
in  the courts o f f i r s t  instance. In 1623, Oluf Madsen said tha t a woman in 
his parish had been a notorious witch since 1602.1 This testimony in 
dicates tha t as a clergyman he had had a w itch on the loose in  the parish 
fo r more than twenty years without reacting , although w itch c ra ft had been 
defined as a re lig io u s  crime by the ordinance of 1617. The testimony of 
Oluf Madsen is  not the only one. Scattered a l l  over Jutland,we f in d  te s t i 
monies o f the same k ind; in  a few cases the v icar even contradicted his 
congregation. One said tha t the accused had not had a reputation fo r  being 
a w ith u n t i l  a fte r  a denounciation, and th a t she had not been accused by 
one o f her alleged v ic t im s .^  In 1626, the reason fo r th is  p a ss iv ity  is  
expressed fo r the f i r s t  time. That year, the v ica r of Ästed to ld  the court 
tha t the accused was suspected of causing h is  predecessor's death, but 
that the wife of the deceased had to ld  him tha t her husband had gone in 
the footsteps of Hi'ob. ̂

What is  revealed, is  a b e lie f tha t does not deny the existence of 
w itch c ra ft, but looks upon the question o f s in  and punishment in  a d i f 
ferent way than the one we normally fin d  a t the t r ia ls .  This 'providen
t ia l '- v ie w  was based on the b e lie f tha t judgement belonged to  God, and 
human beings should not in te rfe re . The American E rik  M id e lfo rt, who iden
t i f ie d  th is  tra d it io n  in  Southwestern Germany, has recently expressed the 
idea su cc in tly : " th a t Christians should not do a l l  of God's work fo r  Him, 
that vengeance was a fte r  a l l  His, not ours". Although we learn o f th is  
tra d it io n  in  the Danish t r ia ls  as la te  as in  the 1620s. I t  had been known 
fo r a longer period o f time.

In 1593, the Danish royal h is toriographer Anders Sorensen Vedel 
published a c o lle c tio n  of sermons ca lled The XC. Psalm, The Prayer of 
God's Man Moses; here he wrote: "Do not c re d it the Devil or h is  associ
a te s ... e v il  people w ith  the power to con tro l our liv e s , to harm us with 
illn e s s  or death according to th e ir  lu s t and whims. The Lord is  the one, 
who decides on l i f e  and death, both o rig ina te  from Him, and they are never 
wrought or transfered without His d iv ine providence and pe rm iss io n ".^  
The cause of i l ln e s s  and accidents was to  be found in  the s in , which 
aroused the anger o f God and which brought about h is  punishment, and no
body was to blame witches. Vedel continued: " i t  comes from th is ,  from id le  
supe rs tition  and n a iv ity  tha t as soon as somebody is  befa llen by a strange 
illn e s s  or by a curious and hasty m isfortune, everyone cries  ou t: This is  
wrought by e v il p e rso n s".^  Vedel did not deny the existence o f witches,
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but the question of fa u l t ,  s in  and destiny was s p ir itu a liz e d  to a degree 
th a t ra ises another question : who could a c tu a lly  be tr ie d  as a witch?

The Norwegian bishop Jurgen Erickssein th is  in  1592 in  one o f his 
sermons over the book o f Jonah: only confessed witches should be sentenced 
to  the stake. Erickssein fo llow ed the lin e  of Vedel; Man should be extreme
ly  c a re fu l and consider, whether harm was caused by h is own s in fu l l i f e ,  
before he accuse other people o f causing th is  harm. Witches were used by 
God in  order to try  h is  disobedient people so they, to a small extent, 
could experience, what would happen i f  they continued to disobey God. The 
f in a l  punishment could be avoided, i f  Man improved and repented.16

In  two sermons from the la te  sixteenth century, the authors e xh ib it 
a s te rn e r a ttitude  toward w itc h c ra ft, based on a d iffe re n t perception of 
the c rim e .17 So an a lte rn a tiv e  to the 'p ro v id e n tia l view' did e x is t among 
the Danish c lery.

The 'p ro v id e n tia l' - t r a d it io n  was not p e cu lia r ly  Danish, but o r ig i 
nates in  part from Southwestern Germany, where the Lutheran reformer of 
Schwäbisch Hall, Johan Brenz, in  1526 had reached the conclusion, a fte r  
s tudying the Book of Hiob, th a t God caused storm, hunger and other acci
dents, and that i t  was God's way of chastening, admonishing and try in g  His

-, ispeop le .
E rik  M idelfort d id  not or rather could not connect the decline of 

w itc h c ra ft  t r ia ls  in  Southwestern Germany to  th is  t ra d it io n ; ju s t before 
the Thirty-Years-War he no tices  a hardening and tigh ten ing of both Catho
l i c  and Lutheran views which meant that they drew c loser, and the 'p ro 
v id e n t ia l ' -view disappeared, more or less. This did not happen in  Denmark.

Some of Brenz' books had been trans la ted  in to  Danish. In one of 
these trans la tions from 1563, i t  says: "God torments His people, not in
order to  break them, but to  save and keep them, to  c a ll them to  repentance 

19and t r y  th e ir  fa ith " .  The impact of Brenz is  perhaps re flec ted  in  the 
fa c t th a t when a Danish student of theology in  1572 was arrested and
banished from the U n ive rs ity  o f Copenhagen, one of Brenz' books was found

. . . 20 among h is  possessions.
Brenz' importance notwithstanding (the Danish king Chistian 111

21t r ie d  in  the early 1550s to  bring Brenz as a bishop to Denmark), the 
f i r s t  Lutheran bishop o f Sealand, Peder Pa llad ius, may have influenced the
development of w itc h c ra ft-b e lie fs  in Denmark even more. A Danish theology

22d is s e r ta t io n , published re c e n tly , which analyzes the Lutheran influence 
on Peder Palladius, has made me change my o r ig in a l claim tha t one could
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trace the tra d it io n  d ire c t ly  to Luther h im self. Nevertheless, we see the
influence of Luther in  the two co lle c tio n s  of sermons by Vedel and by
Erickssdn. Luther believed firm ly  in  the w itches' pact w ith  the Devil and
in  maleficium, but he also devoted him self to the subject o f sin and
punishment. I t  is  God, who through d iffe re n t means: the D evil or the Law
works the e v il tha t happens to mankind. In a sermon over the 90th Psalm
Luther stresses th a t, although the Devil has power of Death, i t  is  God,
who le ts  people d ie . Under no circumstance must Man a t tr ib u te  accidents
and death to other demonic powers. In a sermon on the Book o f Jonah,
Luther says tha t unless God tr ie s  His people, they w i l l  be b lin d  and
believe in  sa lva tion . Only the Law can open the eyes o f His people and

23lead them to an understanding of His anger. Thus i t  is  hard ly  a co inc i
dence tha t Anders Sorensen Vedel used the 90th Psalm as a veh ic le  fo r his 
sermons, and tha t Jeirgen Erickssdn based h is  thoughts on the Book o f Jonah.

The other aspect o f the 'p ro v id e n t ia l '- t ra d it io n  is ,  o f course, the
c a ll  fo r repentance, and here we notice the influence of Peder Palladius.
Pallad ius, who had studied in  Wittenberg under Luther and Melanchton, and
who in  1537 was made a doctor of theology by Luther, created, in  contrast
to  Luther, a t r i - p a r t i t io n  of the Law consisting in  a) recogn ition  of the
s in , b) God's wrath, judgement and e terna l death and c) c o n tr it io n  and
repentance. Most important in  the wrath of God is  His punishment, which
is  considered the motive to repent. The recognition of s in , the wrath of
God and the punishment become part of a psychological process th a t should 

24move Man to repent.
Nobody treated the subject of w itch c ra ft as throughly in  the seven

teenth century as Vedel and Ericksstfn had done in  the la te  s ix teen th  cen
tu ry , but the s p ir itu a liz a t io n  of the re la tionsh ip  between s in  and ad
v e rs it ie s  were treated in  one book or pamphlet a fte r another, especia lly 
from the 1620s onwards, as a p e n ite n tia l movement was launched.

I t  is  almost impossible to gauge the immediate e ffe c t o f the books 
by Vedel and EricksseSn, but I  take two points fo r granted. One is ,  that 
th is  'p ro v id e n tia l'-v ie w  was common among Danish vicars (w ith  some notable 
exceptions), and the o ther, tha t the problem of transm itting  th is  view to 
the population had been immense. This lin e  o f thought I  base on the e ffects 
o f the 1617-ordinance on w itch c ra ft; as soon as the population realized 
th a t the royal a u th o ritie s  accepted and encouraged w itchc ra ft prosecutions, 
they struck out against the witches. The v icars were unable to  re s is t  th is  
a ttack and sunk in to  the pass iv ity  as the v icar mentioned above, who for
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more than twenty years had to le ra te d  a notorious w itch  in  h is parish. This 
makes p laus ib le  the development a fte r 1625; w ith  th is  immense purge of 
w itches during the e ig h t-ye a r span from 1617 to  1625, the supply of 
w itches had simply been dra ined , as we are ta lk in g  about t r ia ls  based on 
m a le fic ium . For a new t r i a l s  to  begin, another la rge group of people had 
to  acqu ire  a reputation fo r  being a witch. During th is  time, the vicars 
had the opportunity o f s te e rin g  the population towards a new recognition 
o f s in  through a process o f d is c ip lin e  and teaching.

We notice the impact o f the 'pe n iten tia l ' -movement in  some d ia ries  
w r it te n  by vicars, too. In the  mid-1620s a v ica r from Lolland wrote, tha t
"God has decided to show Man signs on heaven and earth to make him repent

25now, as the door of grace is  open".
The major problem is  r e a l ly  to find the 'p ro v id e n t ia l ' - t ra d it io n  ex

pressed elsewhere than in  sermons, expressed by somebody else than v ica rs . 
Indeed, we have a few example, p rim arily  through le t te rs  and court re 
cords. As early as 1599, a man wrote that, by g iv in g  testimony against h is
w ife  concerning w itch c ra ft, a v icar had con tribu ted  to the Devil what

26r ig h t ly  belonged to God, the r ig h t  to condemn other people. In 1626, in
the w ife  o f the mayor in  the  town of Elsinore had ordered the b a i l i f f  to
im prison a woman. The b a i l i f f ' s  answer was tha t he could do so, i f  she was
w i l l in g  to  pay the costs o f th is  imprisonment. The woman agreed, saying
th a t she would do i t ,  u n t i l  her husband returned. Obviously, the mayor had
been away on a business t r i p ,  and his wife hoped th a t she might obtain a
co n v ic tio n  during his absence because she knew th a t he would not support
her, and quite r ig h t, she was. When the mayor returned and was asked by
the b a i l i f f  i f  he would renew the obligations o f imprisonment, the former
answered that he contribu ted the illness  of h is  w ife  to God, and would

27have nothing to do with the m atte r.
In  1638, professor Ole Worm in  Copenhagen received a le t te r  concern

ing a fr ie n d  who was s t i l l  plagued by an i l ln e s s ,  although he seemed to 
recover. The w rite r added, "Whether the illn e s s  has natural causes or has
been wrought by e v il persons, I  do not know, but God's Judgement w i l l  show 

28in  the la s t  reso rt." In 1650, another man wrote to  the bishop o f Ribe
about the adversities, he had suffered: "as p rev ious ly , I  do assure you,

29th is  has been a fine  t r ib u la t io n " .  In 1667, we fin d  the fo llow ing  
passage in  a le tte r :  "The Lord is  angry, and He su ffe rs  in  His heart tha t 
we cause Him to punish us. L ike  a father who w ith  good as well as e v il 
beckons us to repent, fo r  our sins He has le t  us see big and gruesome



WITCHCRAFT, S IN  AND REPENTANCE 419

comets, which are His burning anger. A l l  to the end th a t we can make 
amends and do a true and serious repentance". ^

People were taught tha t the providence of God lasted u n t i l  th e ir 
la s t moment on earth. In 1657, the v ica r o f a small Sealandian town began 
to w rite  down in  the parish re g is te r the S crip tu ra l passage, he used for 
the funeral ceremony. U n til h is  own death in  1688, he buried 430 persons, 
and fo r 173 of those, the te x t is  noted. Almost ha lf of these were pas
sages from the Book o f Hiob, the remainder p rim arily  from the Psalms.^

Although the Danish clergy was extremely re luc tan t to  in f l i c t  
punishment on witches, because these only served the purpose o f God, there 
was one aspect of w itc h c ra ft, they did not to le ra te , however. From the
beginning o f the s ixteenth century, they attacked cunning men and women in

32the tra d it io n  of Protestant demonology as established by S tua rt C lar. 
Often these attacks on cunning people were connected w ith  warnings 
against Catholicism.

In the 1540s, Hans Tavsen, bishop o f Ribe, wrote th a t people were 
ready to tra ve l fa r i f  they heard about a cunning man or woman who could 
t e l l  the fu tu re , even though th is  was s t r ic t ly  forbidden in  the Gospels. 
Jurgen Erickssein t ie d  cunning people to Catholicism, when he wrote 
tha t they were using incense l ik e  the catho lics to bring  about th e ir  
m ischief."54

Anders Seírensen Vedel launched the strongest a ttack on cunning 
people as w ell as on th e ir  customers. He wrote of the d isb e lie ve rs , who 
say tha t i f  they can not be helped by God, then le t  the D evil d ispe l th e ir  
il ln e s s  and m isfortune. " I f  the Devil w i l l  help me, then why no t, I  am 
s a tis fie d  even i f  I  have to bring Him from the deepest H e ll. In  th e ir  
madness people consult sorcerers, they bring  them from fa r  away and they 
venerate them. They even defend them and t e l l  everybody th a t they do no 
harm, tha t i t  is  only fa i r  tha t poor people, too, can be he a le d ... Such 
is  a d isgracefu l th ing to hear when the time of the True Gospel has dawned 
Would i t  not be fa r b e tte r, as we receive i t  from the words o f God, to 
look to our heavenly Father, in  ardent repentance, in  prayer and in  fa s t, 
to feed the people of Jesus, instead o f feeding the Oevil and h is  associ
a te s ".'5'' In th is  paragraph we fin d  not only a fie rce  a ttack  on cunning 
people, but the c a ll fo r  repentance as w e ll.

Throughout the seventeenth century, a steady warning against the use 
o f cunning people was heard from the Danish clergy; a warning th a t was not 
heeded by the population, as they needed these people. Accordingly, we
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only f in d  a handful o f cases against cunning people in  the Danish court
records. Caspar B artho lin , professor of theology, Caspar Bartho lin , wrote
in  the la te  1620s tha t one o f the causes o f war (Denmark had ju s t made a
d isas trous entry in to  the Thirty-Years-War) was th a t people sought the
advice o f witches and cunning people instead o f l is te n in g  to God.^ Bishop
Dens Dinesen Dersin^ wrote in  1636 that the use o f charms, the name of
C h ris t w ritten  on paper, was disgraceful and should be considered a

38remnant of Catholicism.
Let me conclude: both Peder Palladius and Dörgen Erickssdn found

th a t the acts of cunning people were an attempt to  take the rod out o f
God's hand, because the worry fo r God's punishment lessened, when the
a f f l ic t e d  considered i l ln e s s  and accidents to be caused by w itch c ra ft.
Vedel's  ' providentia l ' -v iew  may be seen as an extension of th e ir  lin e  of
though t, as the fear of m aleficium  and the persecution of witches d im in ish-

39ed the recognition of s in . The population was placed in an unsolvable 
dilemma: on the one hand, the  demand for punishment o f the cunning people, 
on the  other hand, the constant admonition th a t i t  was against God's pro
vidence to prosecute w itches. The common people ne ithe r could nor would 
f u l f i l l  the demand, as the cunning people were the only healers they knew, 
and the admonition was co n tra ry  to the ir b e lie fs . The out-break of massive 
persecutions a fte r 1617, when the authorities sanctioned them thus becomes 
understandable. The m a jo rity  o f the Danish c le rgy chose the above-mention
ed p a ss iv ity  to express th e ir  dissent, while they continued to preach 
God's providence. Because i t  took the p o te n tia l witches a long time to 
b u ild  up a reputation o f being a witch, the Danish clergy succeeded, 
through a hard and in te n s ive  work of convincing the population o f the 
'p ro v id e n tia l'-v ie w , in  preventing a new wave o f persecutions and thus 
brought about the cessation o f Danish w itchcra ft t r ia ls .

Notes

See my forthcoming book Da D.jaevelen var u d e ... Trolddom i  det 17, arhundredes 
Denmark to  be published by Odense U n iv e rs ity  Press. -  The d e c lin e  o f the w itc h tr ia ls  has not 
rece ived  the same a tten tion  as o th e r aspects of w itc h c ra ft .  However, see Easlea (1980) and 
K lan iczay  (1987).
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I  should l ik e  to  draw the a tte n tio n  to  the fa c t the American P uritans had a view o f 
w itc h c ra ft and providence th a t resemble the Danish Lutheran Protestant view to  an astonish
ing degree. Of course, th is  'p ro v id e n tia l'-v ie w  d id  not bring about the dec line  o f the
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American w itchcra ft t r ia l s ,  bu t maybe i t  need to  be taken in to  account when the decline o f 
the t r i a l s  in countries o ther than Denmark is  analyzed. Let me quote three Americans, who 
have looked in to  the s u b je c t. Richard Weisman wrote th a t c i v i l  and e c c le s ia s tic a l leaders 
a t t r ib u te d  su ffe ring  to  the agency o f providence. According to  th is  in te rp re ta t io n , those 
s u f fe r in g  misfortune or i l ln e s s  v ir tu a l ly  in v ite d  upon themselves the re s p o n s ib ility  fo r 
t h e ir  personal adversity (Weisman, 1984: 58). To seek p u b lic  re p r is a l against a few male
fa c to rs  was to d ive rt the community from i t s  c o lle c tiv e  re s p o n s ib il ity  (Weisman, 1984: 67). 
And Kibbey notes th a t, however adverse events seemed to  be, when Puritans believed them to 
be sp e c ia l acts o f th e ir  d iv in i t y ,  they re in te rp re ted  the motive as the correcting  hand of 
d iv in e  lo ve , the d e ity 's  e d ify in g  in te rven tion  meant to  in s tru c t  e rr in g  souls and provoke 
repentance (Kibbey, 1982: 130). See also the b r ie f  comments by Karlsen (Karlsen, 1987: 31).

39
The 'p ro v id e n tia l'-v ie w  might be considered a way to  present a coherent, r a t io n a l

i s t i c  concept o f the w orld. By focusing on the c o lle c t iv e  fa te  o f Man in  the face o f ad
v e r s i t ie s ,  the Danish c le rgy  d if fe re d  form the opinion o f Lu ther, who only took in to  account 
the a d v e rs itie s  of the in d iv id u a l.  I  owe th is  in fo rm a tion  to  pro fessor, d r. th e o l. L e if 
Grane, U n ive rs ity  o f Copenhagen.
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CONNECTIONS BETWEEN THE CESSATION OF WITCH TRIALS AND THE 

TRANSFORMATION OF THE SOCIAL STRUCTURE RELATED TO HYGIENE

Ágnes V á rk o n y i 

Budapest

In the Eastern regions of Central Europe the Saxon high s h e r if f  
Andreas Teutsch was the f i r s t  to suppress w itch t r ia ls  in  the 1720s, in 
the Saxon townships o f Transylvania, while the practice of prosecuting and 
convicting witches in  court was continued fo r  a long time in  the immediate 
neighbourhood and in  more remote te r r i to r ie s .  In Hungary the la s t instance 
of burning a w itch a t the stake dates from 1756, and the C ons titu tio  
Criminates Theresiana, a highly important decree in  the matter o f w itch
c ra f t  in it ia te d  by Van Swieten was issued by Queen Maria Theresa in  1768.1

There is  evidence that doubts and pro tests had been raised in  the 
Kingdom of Hungary and Transylvania as ea rly  as the 17th century. However, 
no attempt has been made as yet to take stock of the opinions which cor
respond w ith what a noblewoman of Kassa, accused of w itchc ra ft and im
prisoned in  1686, sa id : "only people w ith  a diseased imagination can bring

2
forward the charge o f w itc h c ra ft" .

What happened in  Hungary during the long period covering more than 
a century and a h a lf  from the emergence o f the f i r s t  doubts to the actual 
cessation of the persecution of witches?

This question cannot be answered on the grounds generally given to 
explain the cessation of the t r ia ls ,  such as the s p i r i t  of the en ligh ten
ment, an early m anifestation of ra tiona lism , the breaking up of the feudal 
system, and the r is e  o f capitalism . And as long as we cannot t e l l  what the 
c r i te r ia  of the new ra t io n a lity  p reva iling  in  the 17th and 18th centuries 
were, and how they operated, the p a r tic u la r causes of the cessation or, 
conversely, the long continuance of the w itch t r ia ls  w i l l  remain a problem 
to be investigated.

In th is  paper I  am dealing w ith one p a rtic u la r, and so fa r  la rge ly  
neglected aspect o f the cessation of w itch t r ia ls  in  Hungary.

Several years ago, when I  was doing research on the soc ia l h is to ry  
of the c iv i l iz a t io n  o f the period, I  came to rea lize  how necessary i t  was

Akadémiai Kiadd, Budapest
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to  inves tiga te  thoroughly the hygienic cu ltu re  of the population and the 
medical s tra teg ies, as w e ll as the interpersonal re la tions  and tensions of 
healers o f every descrip tion . This alone can make us re a lly  and t r u ly  
fa m il ia r  w ith the soc ia l a ttitu d e s  towards diseases in  the period, the pa
t ie n ts ' responses to doctoring and the choices they took, as w e ll as the 
ideas o f au tho rities  and communities concerning the s tru c tu ra l o rgan i
za tion  o f medical service fo r  the masses.

1. The vast m a jo rity  o f witches in  Hungary were involved in  curing 
the s ic k .^

In  the background o f the witch t r ia ls  the healers' r iv a lr y  can be 
n o ticed , and i t  is  the doctors who worked out the decisions re s tra in in g  
and, la te r ,  stopping the persecutions. I t  is ,  therefore, reasonable to 
examine the cases of w itc h c ra ft not in  is o la t io n , but in  the la rge r con
te x t o f public hygiene.

The structure of the groups involved in  healing in  the 16th to  18th 
cen tu ries  in  Hungary resembles tha t of a pyramid. The top of the pyramid 
was formed by doctors w ith  a u n ive rs ity  degree, and "p h ys ic is ts ", i .e .  
apothecaries, the middle section was made up of barbers working in  the 
g u ild  system, as w ell as surgeons and chirurgeons. In the lower and 
la rg e s t part of the pyramid we can see a varied crowd of lay healers tha t 
is  almost impossible to define . They were responsible fo r the everyday 
medical care of the popula tion, shouldering the immense burden of looking 
a f te r  the health o f the masses.

This was not pecu lia r to Hungary. In every agrarian soc ie ty , or 
where the inhabitants liv e d  in  far-away v illa g e s  or secluded places in  
mountain regions, they themselves had to  solve th e ir  d a ily  health prob
lems.^ I t  is ,  however, unquestionable tha t the s itu a tio n  in  Hungary shows 
c h a ra c te r is tic  features o f the h is to r ic a l conditions of the country 
as w e ll.

The medieval un ity  o f the Hungarian sta te  was broken by the Ottoman 
conquest at the beginning o f the 16th century. The narrow s tr ip  th a t was 
le f t  o f the Kingdom of Hungary stretched from Croatia to Upper Hungary, to 
the North Eastern Borderlands, and the ru le rs  of the Hapsburg dynasty 
organized th e ir  centra l government from Vienna.

The defendant of the f i r s t  witch t r i a l  known in  d e ta il, Klára B o tz i, 
was a ty p ic a l healer who "the flowers and herbs of the meadows ta lk  to " . 
She was brought in to  court in  Kolozsvár in  1565, when the new s ta te , the 
Transylvanian p r in c ip a lity  had been f irm ly  established in  what used to  be
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the Eastern region of medieval Hungary.7 Two th ird s , the cen tra l p a rt of 
the former country, were occupied by the Ottomans. Under the three cen
tra liz e d  powers, the feudal in s t itu t io n  o f the medieval Hungarian sta te  
live d  on, more or less.

Owing to the fa s t spread of the Reformation, most of the ethn ic 
groups o f Transylvania, the townsfolk o f the Highlands (the Northern part 
of Hungary) as well as large crowds of the lesser n o b ility  and the 
peasantry came under the care of the Protestant churches. A large p a rt of 
the higher n o b ility  were won back by the Counter-Reformation at and a fte r  
the tu rn  o f the 16th and 17th centuries, and in  the Western parts  a small 
number of peasants and burghers became C atho lic .

Almost one th ird  o f the population was made up of non-Hungarian 
ethnic groups, Germans, Slovaks and Croats and Rumanians, the la t te r  l i v 
ing under the s p ir itu a l guidance of the Greek Orthodox Church.

90 per cent of the population live d  in  the country, in  v il la g e s , on 
farms, in  castles, fo rtresses, on small estates, in  manors, in  mountain 
regions d i f f i c u l t  of access, in  herdsmen's huts. The climate being con
t in e n ta l,  during the long and hard w inters and the periods o f spring 
floods the roads were impassable fo r weeks or months. People, whether in 
need o f immediate a id, or in  cases requ iring  a long treatment would have 
been helpless without the lay healers.

As can be learned from le t te rs ,  d ia r ie s , records of testim onies, 
documents o f witch t r ia ls ,  papers in  county archives, a l l  dating from the 
16th to  18th centuries, the Hungarian equivalents of "w itch doc to r",

О

"Volksdoktor", "medicine man" were "healing woman" (orvosló asszony), 
"woman doctor (orvos asszony), "herb-woman" (füves asszony), "learned 
woman" (tudományos asszony), "midwife" (bába), "seer" (néző), "bed-maker"

Q

(ágyvető), "smearer" (kenő), "wise woman" (tudós asszony). In  soc ia l 
status they d iffe red  w idely. Among those involved in  healing a noblewoman 
was as l ik e ly  to be found as a se rf, a land lo rd 's  lady as w ell as a yeo
man's w ife , a cowherd, a peeress, a barber's widow, an innkeeper's w ife , a 
Protestant m in is ter, a Roman Catholic or Greek Orthodox p r ie s t ,  a 
shepherd's w ife , a schoolmaster, a r ic h  peasant's w ife, a countess, a 
municipal o f f ic e r ,  and even the hangman. The c irc le  of lay healers cannot 
be c la s s if ie d  according to  m arita l or soc ia l status, f in a n c ia l standing, 
or education. There were "Vlach women", Turks, Croats, Germans, Greeks and 
Serbs among them, but the m ajority were Hungarians. Only 10 per cent of
them were men. A large part of the lay healers was made up o f country- 

10women.
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Their a c t iv ity  can be defined by means o f the cha rac te ris tics  of 
fo lk lo r ic  medicine; th e ir  knowledge o f good health and i l l - h e a lth  was 
em p irica l, based on the experience gathered in  the course of several cen
tu r ie s ,  and, appealing to  natural and supernatural powers, they used both 
ra t io n a l and " ir r a t io n a l"  (ceremonial) therapy, ranging from the use of 
herbs to  incanta tion .

The fac t th a t the a c t iv ity  of the body of people tha t can be 
la b e lle d  c o lle c t iv e ly  as lay healers was recognized and, as i t  were, 
"leg itim a ted " through three centuries, can be explained by the hygienic 
cu ltu re  of the period and the real needs o f soc ie ty .

In the 17th century there were u n iv e rs ity  tra ined doctors in  every
la rg e r town, but, considering the approximately 4 m illio n  inhab itan ts ,
th is  number is  in s ig n if ic a n t ly  small; however, the ra t io  was more favour- 

12able in  Transylvania. These 100 to 200 doctors were members of an as yet 
unc lass ified  layer o f in te lle c tu a ls ; very o ften  they had to do the work of 
teachers, diplomats, m il i ta ry  enigneers, economists, or adm in istra tive  
o f f ic ia ls  as w e l l . ^  Their professional tra in in g  generally reached the 
in te rn a tio n a l standard. As there was no medical school at the only Hun
garian un ive rs ity  founded in  1635, the doctors got th e ir  diplomas abroad. 
They attended the u n iv e rs it ie s  of Padova, Basel, Sweden, the German p r in 
c ip a l i t ie s ,  the Netherlands, England and France, respective ly, depending on 
th e ir  re lig io n  and f in a n c ia l means, and acquired knowledge of a l l  descrip
t io n  offered by Europe a t the time. Owing to  the tra d it io n a l d iv is io n  of 
labour in  matters o f p u b lic  health, the Hungarian doctors of the 16th and
17th centuries were unable to look a fte r  the physical well-being o f the 

14masses.
Treating wounds, curing "external a ilm e n ts ", u lcers, sprains, broken 

bones, pu llin g  teeth was the task of barbers, chirurgeons, surgeons and 
"bath attendants". Their functions and the plan of th e ir  tra in in g  were 
prescribed by the g u ild . Hungarian soc ie ty  in  the 16th and 17th cen
tu r ie s  was a b e llig e re n t society. As is  shown by the hygienic conditions 
of the border castles and armies, there were not enough tra ined barbers 
and surgeons.^ In the course of time attend ing prisoners and g iv ing  ex
pe rt opinion on cases o f medical jurisprudence were added to th e ir  rou tine  
tasks o f shaving and c u ttin g  ha ir. Their number, according to a re g is te r 
made a t the beginning o f the 18th century was appeallingly sm all.

According to  time-honoured custom, midwives assisted at c h ild b ir th .  
C h ild b ir th  belonged under the category of l i f e ,  not of illn e s s , and i t  was
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a woman's task to attend to i t .  In the 16th and 17th centuries, t ra d it io n 
a l healers were p a r t ic u la r ly  concerned in  the matters of conception, preg
nancy, childbed, and the medical care o f babies, and in many o f the witch

18t r ia ls  the charges were in  connection w ith  these a c t iv it ie s .
A typ ica l case was tha t of Orsolya Kanizsay, wife of P a la tine  tamás

Nádasdy (1498-1562), who conceiving a c h ild  a fte r a long period of
barrennes, was treated and attended throughout the nine months of her
pregnancy by Gáspár Szegedi Körös (before 1530-1562?), in  a l l  p ro b a b ility
the most g ifte d  doctor o f the age; nevertheless, a "German m idwife" was

19ca lled  in  to ass is t her at the d e live ry .
Count Ádám Batthyány (d. 1659) commandant of the Transdanubian area

wanted to  take h is  w ife , who had had several miscarriages, to  Viennese
doctors; h is  mother, Éva Poppel, widow of Ferenc Batthyány (d . 1625) was
very much against i t ,  because -  as she wrote -  women knew more about
women's diseases than the doctors. She h e rse lf had e f f ic ie n t ly  helped many

20in fe r t i le  women using the knowledge handed down to her by her mother.
The view lay healers took o f health  and illness  was based on tra 

d it io n a l experience. The in te rac tion  between lay healers and professional 
doctors remained essen tia lly  unchanged through the 16th to 18th centuries 
and was evident even when medical science was undergoing tremendous 
changes.

The lay healers never formulated th e ir  theory of healing in  current 
s c ie n t i f ic  terms. I t  is ,  however, easy to  fin d  out what scale o f values 
they had in  mind. Without as much as in d ica tin g  the p rin c ip le s  underlying 
the question, I  mention two lay healers active at the beginning and the 
end o f the period under discussion respec tive ly , whose th e o re tic a l argu
ments fo r  th e ir  healing practice have come down to us. The best educated 
Transylvanian noble lady o f the 18th century, Kata Bethlen (1700-1759) 
worked on much the same assumptions in  her healing p ractice  as Gergely 
Frankovith, the horseherd turned healer at the beginning o f the period 
discussed. Expounding h is  knowledge in  a book he declared th a t he intended 
to "preserve l i f e "  with the help o f the means of healing to  be found in
nature, since "God has le f t  and granted us medicines by means of which

22people can be restored to physical h e a lth " . Sim ilar ideas were expressed 
from the p u lp it by Roman C atholic, C a lv in is t, and Lutheran clergymen 
a lik e . Péter Pázmány (1570-1637) Archbishop of Esztergom (1616-1637), him
s e lf a be lieve r in  the e ffic ie n cy  o f lay  healers who u t il iz e d  the medicinal
power o f herbs, gave h is  congregations ve rita b le  lessons in  anatomy in  his 

23sermons.
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The statement made in  court by one o f the ch ie f defendants o f the 
famous witch t r ia l  o f 1677 to 1688, Ilona Lénárt Porpeni, also ca lled  
"Learned Ilona", shows how old and new therapeu tic  princip les blended. 
She claimed that she had acquired her medical knowledge in the court of 
Zsuzsanna Lorántffy, w ife  o f Prince György Rákóczi I .  The Princess her
s e lf  "had been a very g rea t shamaness", and there  had been a man in  her 
co u rt, "also a very great shaman", and i t  was from them that she had 
learned the "a rt"  which, by th is  time, had come to  mean a ra tiona l kind of 
knowledge, the fa m il ia r i ty  w ith  medicinal herbs.

One of the reasons why lay healers flo u rish e d  in  16th- and 17th-cen
tu ry  Hungary so conspicuously was that the fees o f professional doctors 
were e x tra o rd in a rily  h igh. A serious illn e s s  and a long treatment meant 
bankruptcy.

C redit le tte rs  and la s t  w ills  te s t i fy  th a t an illn e ss  could cost
anything up to a hundred thalers in doc to r's  fees and apothecary's 

25b i l l s .  But while medical science was undergoing a change, the thera
peu tic  practice of pro fessiona l doctors often was hardly d iffe re n t from 
th a t o f lay  healers.

26Many people d id not tru s t learned docto rs. Self-treatment was 
p ractised  on a large scale by the whole popu la tion . A medicine-chest, a 
medical book and a herbal were indispensable household a rtic le s  in  the 
homes o f a ris toc ra ts , members of the lesser n o b i l i t y  and burghers. Le tte rs  
from the period are f u l l  o f advice on treatment and descriptions of d i f 
fe re n t diseases. The pieces of medical advice in  almanacs and various 
herba ls, the ve rs ified  ru les  o f the Regimen S a n ita tis  Salernitanum were in
everybody's mouth. S e lf-trea tm ent practised by the educated and less

27educated classes received support and encouragement from many quarters.
The practice of se lf-trea tm en t is  s t i l l  to  be investigated in  more

d e ta i l ;  a few typ ica l examples must su ffice  here, together with a sketchy
survey o f the "socia l con tex t" of lay healers.

" I  am not going to  look fo r another d o c to r . . .  I  always try  to take
medical advice from th is "  -  Potencia Dersffy wrote in  1555 to Tamás Ná-
dasdy, asking him to re tu rn  her book of medicines, since i t  was from th is
book th a t she cured her two l i t t l e  sons and her household, whenever some-

28th ing  was wrong with them. People often diagnosed th e ir  own diseases and
asked fo r  medicine by le t t e r ,  sometimes even spec ify ing  what they wanted.
Is tván  P á lffy , commandant o f Érsekújvár "ordered" h is  b a i l i f f  to go to  the

29apothecary with Mátyás Borbély and get the requ ired  medicine made up.
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Count K ris tó f Erdôdy sent a medicine prescribed fo r him to  Count 
György Erdôdy, enclosing the docto r's  " le t te r  to me". Erzsébet Rákóczi 
received medicine, somewhat la te , when her b a i l i f f  had w ritte n  to  the 
doctor describing "the Countess's ailm ent" fo r h im .^  Lay healers prac
tise d  medicine e ith e r fo r  a l iv in g ,  or out of a sense of vocation, or fo r 
pleasure. They can be eas ily  divided in to  d is t in c t groups.

Midwives formed a large group. Their work was, a fte r a l l ,  inva luab le. 
I t  was they who assisted at c h ild b ir th  in  towns and v illa g e s , in  the h a lls  
and rooms of castles and manor-houses. "Trained midwife", "m unicipal mid
w ife ", "sworn midwife", "German m idw ife", "downtown midwife", "uptown mid
w ife" and other s im ila r compound names were used in  the 16th to  18th cen
tu r ie s  in  Hungary to d is tingu ish  th e ir  many d iffe re n t kinds. "Midwife 
E lizabeth" and "Midwife Cathy" are instances not only of how names were 
given, but also of how, in  th is  p a r t ic u la r  case, in  1591 in  Kolozsvár, a 
daughter inherited  her mother's profession. According to a decree issued 
by Emperor Ferdinand I ,  King of Hungary, in  1552, which regulated th e ir  
duties and supervision, midwives working in  the towns and v illa g e s  o f the 
Austrian hereditary provinces received a s a la ry .3  ̂ S im ila rly  in  Hungary, 

from the 16th century onwards, the free royal boroughs employed sa laried  
midwives, which was a natura l concomitant of the in te rna l order o f town 
l i f e ,  and of the municipal self-government administering a l l  a f fa ir s  w ith 
in  i t s  competence. In Kassa, in  1580, midwives received a sa la ry , and in  
accordance with the municipal regulations they were allowed to  charge 25 
dinars fo r assis ting  at a c h ild b ir th . In Pozsony, in  1626, two municipal 
midwives were employed, one "Hungarian midwife" and one "German m idw ife". 
In Szeged, in  1734, two "sworn midwives", "tra ined  midwives" were employed 
by the town. According to  a re g is te r of midwives prepared in  1747, there
was a midwife in  every v illa g e , in  Selmecbánya there were 26, in  Debrecen 

3211, and in  Szeged 17.
The "learned women", the "women doctors" who made up the main body 

o f lay healers, rose above the crowd of herb-women and smearers, owing to 
th e ir  superior knowledge, and consequently acquired a good repu ta tion  and 
a large p ractice . Gergely Frankovith "although not a man of le a rn ing ", 
became the doctor in  Sopron."53 Baron Mihály Károlyi (1585-1626), high 
s h e r if f  o f the county o f Szatmár, ca lled  the "medical woman of Ëradony" to 
attend his son " l i t t l e  P e te".34

When István P á lffy , commandant o f Érsekújvár was not fe e lin g  well 
in  1641, he ordered his b a i l i f f  to  ask fo r  the advice of a famous medical



432 Ag n e s  v ä r k o n y i

woman. The b a i l i f f  wrote back and informed him of the diagnosis made by 
the learned woman who suspected tha t there were premonitory symptoms of a 
stroke and advised him "to  give up too much contem plation", and sent the 
recipe o f a bath made o f the bark of 5 d if fe re n t t re e s .^  Count István 
Csáky (1603-1662), high s h e r if f  o f the county o f Kolozs was scolded by h is 
mother, because he d id  not consult a pro fessiona l doctor but a "woman 
doctor" when he had pains in  his leg.

The fam ily o f Count Miklós Esterházy, who was very proud of h is  
s k i l l  in  se lf-tre a tm e n t, and also kept a doctor, was attended by a healer 
ca lled  Mrs. Pál Jó. When Princess Zsuzsanna L o rá n tffy  was su ffe ring  from a
woman's disease, she had herse lf treated by the "medical woman of Po-

.„ 37 c s a j" .

László Rákóczi (1635-1664) and members o f h is  household usually ca lled  
in  a doctor to tre a t them, and doctors from Eperjes, Késmárk, and Lőcse often 
v is ite d  h is  castles; he even went to see a doctor in  Vienna. He ca lled the 
doctor from Eperjes when h is  servants or h is  w ife 's  maid were i l l .  How
ever, i t  also happened th a t he called the "medical woman of Eperjes" to 
attend h is  w ife, who had been seen by doctors, too, and he paid one gold

7 0

coin to  the "medical woman of Eperjes, Mrs. Kőműves" fo r her services.
Who were these "medical women"? I t  was c h ie f ly  in  witch t r ia ls  tha t

they were heard to speak. We get to know only fröm testimonies, e.g. tha t
Mrs. István Vida gathered and took home bagfuls o f herbs, or tha t András

39Csépi displayed a keen sense of vocation in  tre a tin g  his pa tien ts .
Educated lad ies coming of a r is to c ra tic  stock or of the lesser no

b i l i t y  formed an in te re s tin g  group of lay healers. The landowner's lady 
was responsible fo r  looking a fte r the health o f those in  her household and 
those working on the es ta te . Everybody was expected to know how to deal 
w ith  common complaints. When Katalin Varga, a midwife, was ca lled  to 
account in  1758, and the examiners asked her what she used the "means of 
w itc h c ra ft in  the box" fo r ,  and among them the "balm" (Melissa o f f ic in a 
l i s ) ,  she answered: " I  use them ju s t the way other people use them ".^  
Every nobleman's house had to  have a stock o f herbs, infusions and medi
cines as a matter o f course. But there were some women among the a r is to 
cra ts  who f e l t  a c a llin g  and had a g i f t  fo r ,  or were simply interested in  
the work, and the knowledge they acquired ra ised them fa r above the aver
age. The l i s t  of names is  in te res ting : Éva Poppel, wife of Count Ádám 
Batthyány, commandant o f the Transdanubian reg ion; Zsuzsánna V itéz, wife 
of the Transylvanian peer Pál Béldi; Jud it Vér, w ife of the famous Tran
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sylvanian statesman Mihály Teleki (1634-1694); Anna L is t iu s  who came of an 
a r is to c ra tic  fam ily of well-known alchemists, and others. They hired women 
to c o lle c t herbs, and searched the neighbourhood fo r  persons versed in  
curing diseases. Countess Mária Széchy, widow o f Palatine Ferenc Wesselé
nyi (1605-1667), who was confined to Kőszeg by the emperor, was so famous 
fo r her s k i l l  in  healing tha t people flocked to  her fo r a cure from fa r 
away regions, and she even kept a "medical servant".

The "rank and f i l e "  of the lay healers did the medical routine  work 
in  the v illa g e s . They made up the layer of fo lk lo r ic  healers par excel
lence, and in  the 16th and 17th centuries they became fa m ilia r ,  almost in 
va ria b ly , from the w itch t r ia ls .

Las tly , mention must be made of the many charlatans, adventurers, 
ignoramuses, quacks swarming about the lay healers, as indeed about a l l  
layers engaged in  medical a c t iv it ie s .  The barbers' gu ilds  protected th e ir  
members against " a l l  those untaught barbers".42 For the lay healers there 
was no pro tection .

Many of the lay healers earned th e ir  l iv in g  by th e ir  a c t iv i ty ,  i .e .  
by using th e ir  knowledge. Their incomes d iffe re d  la rg e ly . They were given 
money, food or presents depending on the soc ia l status and fin a n c ia l 
resources of the p a tie n t, the kind of the p a rtic u la r il ln e s s , and the 
length of the treatment. I t  often happened tha t they le f t  i t  to the pa
t ie n t 's  d isc re tion . Midwives employed by towns at the end o f 17th century 
and the beginning o f the 10th were well paid. The midwives o f Szeged re 
ceived a yearly salary o f 100 fo r in ts  per head. The earnings of "medical 
women" cannot have been small e ith e r. On the other hand, we do not know 
what those women received who co llected herbs fo r  p a r tic u la r healers or
noble lad ies. The market-town o f Kőrös kept a "medical woman" w ith a 

43regular yearly sa lary.
In several cases i t  was the healer who d ic ta ted  the terms. According

to the testimony o f a witness at the w itch t r i a l  in  Várad, in  1766, the
defendant, Erzsébet Békési had to ld  Mihály Sós, who asked her to tre a t his
sore leg : " I  am not going to heal your leg u n t i l  you pay." The above-
mentioned András Csépi, a zealous healer who charged moderate fees and

44consequently had many pa tien ts , earned a lo t .
2. "Who taught you to heal and where?" -  th is  question, put by the 

head o f the manorial court to  Mrs. István Szabó Sára Szöllősy accused
of w itch c ra ft in  1756, was often asked, and in  many d if fe re n t forms

45throughout more than a century and a h a lf.
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A healer, o r ig in a lly  a horseherd in  Sopron, stated th a t he had 
acquired the rudiments o f h is  knowledge from a master barber. András Csépi 
had le a rn t the c ra ft  from h is  fa ther, Demeter Csépi, and so had his 
younger brother and s is te r ,  who were also healers. I l l i t e r a t e  peasant wom
en had inherited  th e ir  knowledge from th e ir  mothers and grandmothers ac
cord ing to declarations made at witch t r ia ls .  Éva Poppel, widow of Ádám 
Batthyány, said the same: she had lea rn t curing women's disorders from 
her mother.

There was, however, an amazingly great number of lay healers who had 
le a rn t the c ra ft of th e ir  own accord. Those who had taught them were
s im ila r  persons, mostly o ld  lay  healers, herb-women or barbers. A s ta te 
ment o f peculiar in te re s t was made by a ce rta in  Ilona Borsi summoned
before the manorial court o f the domain of Munkács in  1735. She said tha t 
she was "h a lf shamaness" by b ir th ;  in  her childhood two shamans carried 
her o f f ;  she knew tha t shamans would meet three times a year, and they 
were f ly in g  with her to one o f those meetings; she saw the shamans f ig h t ,  
and heard one of the magic steeds speak; she was put to the te s t whether
she could "ride  a magic steed". Shamanistic b e lie f was, however, com
p a tib le  in  Ilona B ors i's  mind w ith knowledge acquired in  a thoroughly
e m p irica l manner. She was three years and a h a lf in  service w ith  a doctor,
Is tvá n  Borbély, and she would go out gathering herbs w ith some other 
women, and that was how she got to know the healing power of herbs and
ro o tc ro p s .^  In the w itch t r i a l  of old Mrs. István Sobrák one witness
spoke about a "poor man" who could prepare baths, and " l iv in g  w ith a

47docto r" had acquired h is knowledge of herbs from him.
Many people, coming mainly of the upper and middle classes, but 

peasants, too, got th e ir  knowledge from herbals and various medical books 
and fo rm u la r ie s .^  In a l l  p ro b a b ility  i t  was Countess Kata Bethlen who 
reached the highest degree o f learning a lay healer could reach. She did 
not in h e r it  her knowledge o f healing, nor did she acquire i t  through s e lf-  
education, but learn t i t  from Transylvanian doctors of medicine. One of
her tu to rs ,  Sámuel Kölesséry (1663-1732) had taken his docto r's  degree in

49Leyden.
However great the q u a n tita tive  d ifferences in  the knowledge of in 

d iv id u a l lay healers might be, they a l l  had something essentia l in  common, 
namely th a t what they knew was based on experience. They inhe rited  the 
accumulated empirical knowledge of several generations, and developed 
th e ir  d iagnostic s k i l ls  a t the bedside of th e ir  pa tien ts , observing them
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c lose ly . Their medicines and therapeutic methods have been handed down by 
fo lk lo r ic  healers. Summing up the resu lts  o f modern ethnographical and 
ethnomédical research concerning 20th-century fo lk  medicine, Andor Oláh 
concluded that " i t  is  not only in  respect o f the p r in c ip le  o f humoral 
pathology but in  other respects as well tha t Hungarian fo lk  medicine has 
preserved the ch a ra c te r is tic  features and conceptual elements o f 17th-cen
tu ry  medical science". When examining the co rre la tio n  between b e lie f in 
w itchc ra ft and pub lic  health we should pay specia l a tten tion  to  the so- 
ca lled ir ra t io n a l elements o f the lay healers' methods.5'*'

While they based th e ir  diagnostics on the w e ll-tes ted  experience, 
tra d it io n a l knowledge o f nature and s k i l ls  acquired in  practice  by several 
generations, th e ir  therapeutics included incanta tions, prayers and magic 
words also.

The lay healers functioned in  a hea lth- and life -consc ious society 
in  which highly developed forms of se lf-trea tm ent were practised as part 
of i t s  cu ltu re . Healing had to be done w ith  the f u l l  cooperation of the 
pa tien ts . Incantations, prayers and magic words gave comfort to the 
re la tive s  and the pa tien ts  too: they often helped, and in  some cases even 
saved the p a tie n t's  l i f e .  Incantation had a therapeutic e ffe c t,  as i t
aroused the p a tie n t's  w illingness to cure him self and to cooperate with

52his doctor which was so indispensable fo r h is  recovery.
The texts used in  lay healing had p ra c tic a l value and d id  not a l

together lack ra tio n a l elements. Lay healers did not know anything about 
s t e r i l i t y ,  nevertheless they were generally successful in  healing wounds, 
having learn t by experience, e.g. tha t wounds bandaged w ith  m ateria l that 
had been boiled in  bubbling water would not suppurate. They also realized 
tha t the length o f time used in  infusing herbs mattered much. Clocks were 
to be found, as a matter of course, in  the homes of a r is to c ra ts , members 
of the lesser n o b il i ty  and burghers. There were none in  v illa g e s  or herds
men's lodgings; indeed, people who lived  and worked by the tim e-tab le  of 
ag ricu ltu re  could do w ithout them. They were, however, fa r  less dispen
sable fo r those who went in  fo r healing. According to an inventory of 
Countess Anna Erdôdy's medicine-chest taken in  1631, there was a "golden 
watch" tick ing  among the ointments, o i ls  and p i l l s . 55 Masses of lay 
healers used other methods of measuring time. Reciting a prayer or an in 
cantation always took the same d e fin ite  length o f time. Surely, i t  never 
occurred to them th a t these served to su b s titu te  the c lock, th is  was 
simply a part of th e ir  learn ing, and they knew tha t what they were doing 
was e ffe c tive .
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Examining the ro le  o f incantations in  healing h is to r ic a lly ,  and 
cons idering  the psychosomatic aspects of the question as w e ll, we have to 
bear in  mind two fu rth e r po in ts  which are not irre le va n t to  the w itch 
t r i a l s  e ith e r. F irs t ,  re c it in g  the tex t gave the healer time to observe 
the p a t ie n t,  to try  to diagnose h is  disease, and to suggest a cure fo r  i t ,  
i f  he found i t  curable a t a l l .  Secondly, the pa tien t himself in s is te d  on 
th is  r i t u a l .  I t  strengthened h is  w i l l  to be cured and his b e lie f in  h is
recovery. I t  is  hard to draw the lin e  between experience, r i t u a l ,  custom
and reason. The hour appointed fo r a herbal bath was to be a sacral point 
o f tim e ; spec ific  dates, e .g . S t. George's Day, or f u l l  moon, were chosen 
fo r  gathering herbs. This was in  keeping w ith th e ir  knowledge o f nature 
and w ith  common sense, since herbs were known to be most e ffe c tiv e  at 
p a r t ic u la r  times of the day and in  p a rticu la r seasons. At the same time, 
the cosmic e ffect of the c e le s t ia l bodies was a very important fa c to r in 
the medieval world view. The moon was a symbol o f change and of the capa
b i l i t y  fo r  renewal, and was supposed to possess healing power. I ts  
presence in  the r ite s  o f the a r t  of healing is  manifold in  the 17th and
18th cen tu ries . The te x t th a t Count Ferenc Esterházy, high s h e r if f  o f the
county o f Fejér and captain o f Csesznek, copied in to  his medicine book 
w ith  h is  own hand was only one o f those to be rec ited  when the moon was 
new: "God give a good day, new moon, new Friday! Let me have a toothache
when I  have eaten three kinds o f meet: tha t o f a liz a rd , a snake, or a
. „ 54frog  .

V arie ties  of "healing w ith  excrement" can be found in  the medical 
books o f noble fam ilies and in  the records of w itch t r ia ls .

In  1751 in Dada, in  the county of Szabolcs, the parson asked fo r 
medicine fo r a "charmed" cow, which would not le t  i t s  c a lf suck, and what 
Mrs. Csordás the Lame suggested as a treatment was turned in to  a charge of 
w itc h c ra ft  against her: "she said that the c a lf should be washed w ith  the 
cow's midday urine, and a l l  would be w e ll" . SCHRAM remarks tha t " th is  is  
regarded as a supe rs tition , but i t  may have been an ancient process of ac
customing a cow to i t s  c a l f " .

The value and e ffe c ts  o f metabolic waste products used the rapeu ti
c a lly  in  the 16th and 17th cen tu ries have been c la r i f ie d  by the h is to ry  of 
medicine and pharmacology. They contain hormones and b a c te ric id a l agents, 
but th e ir  application invo lves the r is k  of in fe c t io n .56

Notions of overcoming fea r and pain were also associated w ith  them, 
and were supposed to be capable of reducing the e v ils  of i l ln e s s ,  and
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bringing about regeneration. Going in to  a n a ly tic a l d e ta ils , and using a 
large number of examples, M ihail BAHTYIN pointed out that in  the fo lk lo r ic  
world view co rpo rea lity  had a deeply rooted symbolic meaning. The lower 
parts of the body, those in  connection w ith  digestion and evacuation were 
p a rtly  the symbols o f degradation, and p a r t ly  those of re b ir th  and b io 
lo g ica l regeneration. Rabelais, a physician, was s t i l l  fu l ly  aware o f and 
fa m ilia r  w ith the symbolic correspondence o f excrement w ith the procre
a tive  power and f e r t i l i t y .  "Excrement was regarded also as a kind of 
m ateria l tha t caused m irth and admonished one to be sober, which was de
grading and endearing at the same time, and which combined the grave and 
b ir th  in  a most ea s ily  to le rab le , unformidable and comic form ." More re 
mote connections were indicated as w e ll: "The doc to r... had a pecu lia r 
re la tionsh ip  w ith the end-products of metabolism, especially u rin e , which 
played an important ro le  in  the medical science of e a r lie r  tim es. The 
doctor to ld  the fa te  o f the patient from h is  urine; i t  was taken to  be 
the decisive fa c to r w ith  regard to the p a tie n t 's  surviva l or dea th .1,59

The p ra c tit io n e rs  o f tra d it io n a l medicine were peculiar pe rsona li
t ie s .  They were hard-working, en te rp ris ing  and s k i l fu l  people. I t  turns 
out from the t r i a l  documents that they were experts in many th in g s . They 
were e f f ic ie n t  and painstaking managers who kept th e ir  u te n s ils  and 
houses clean and t id y .  One of the witnesses gave a fine  character sketch 
o f Mrs. István Vida née Borbála Szabó, who was accused of w itc h c ra ft: she 
was a hard-working and resourceful woman, and she cured many diseases, 
s y p h ilis  among them.59

Grand lad ies who practised healing w ith  zest belonged to  the most 
educated layer of th e ir  times. They promoted the publication o f books, 
they live d  in  elegant surroundings, managing large households and estates 
the size o f counties, and d irec ting  a host of domestic servants. P ra c ti
tione rs  of t ra d it io n a l healing were g if te d  people, above the common run. 
They had to possess suggestive, psychotherapeutic powers. Without s k i l l  in  
estab lish ing contacts and the a b i l i t y  to  make decisions they could not 
have succeeded; a lso, they had to know the tr ic k s  of diagnosing diseases 
and those of soothing the patients, and had to meet the manifold demands 
fo r p ity  and sympathy. Medical books in  manuscript form prove th a t the 
duties of doctors and nurses often overlapped. To soothe a c h ild  needed 
love, an urgent case required a quick decis ion , and to secure the pa
t ie n t 's  cooperation demanded special a b i l i t ie s ,  such as sympathy, de te r
m ination, the power of persuasion and suggestion. Both the pa tien t and the 
healer must have fa ith  in  themselves.
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Lay healers were more or less charism atic persona lities. They could 
be so in  d iffe re n t ways. The accusers of K lara Botz i, who was charged w ith 
w itc h c ra ft ,  knew from her own statements th a t she understood the language 
o f herbs and w ild  flow ers. Kata Gyarmati stated in  1709 tha t "on St. 
George's eve 72 herbs spoke to her". "The herbs had spoken" to Mrs. Lukács 
Csonka, who was sentenced to  being burnt in  1681.60 The a b i l i t y  to  con
verse w ith  herbs was a specia l g i f t  in  the 16th and 17th cen tu ries; i t  
meant tha t the person who knew the e f f ic ie n t  power of flowers and herbs 
was one of the chosen. Gergely Frankovith, a doctor regarded h im se lf as 
God's e le c t. He had had miraculous dreams, the f i r s t  one at the age of 
seven and a h a lf, and he "saw" the second very important dream at the age 
o f f i f te e n ,  and f in a l ly  when he was th ir ty -o n e , i t  was revealed to  him in 
a dream sent by God th a t he was to fo llo w  the ca llin g  of a d o c to r .^

A healer may have obtained his charisma from the person who had 
in s tru c te d  him and who may have passed on the secrets of healing on h is 
death-bed. Extraordinary success could also produce charisma. This could 
be the healer's success in  curing a pa tien t whom a l l  people had given up, 
or in  bringing back to l i f e  someone who was half-dead, or in curing a s ick 
c h ild  whom the barbers could not help; he simply "took i t  on h is lap " and 
" la id  h is  hands on i t "  and the ch ild  was healed. Some had th e ir  charisma 
from shamans. The confession of Mrs. András Bartha Erzsébet B atári made
under to rtu re  is  ty p ic a l:  "Nobody taught me the a rt of shamans, because i t

62is  a l l  God's doing in  the mother's womb". Charisma could also be ob
ta ined  by a person who claimed to be supported by supernatural powers, or 
who passed fo r a w itch.

3. In Vásárhely 1730 a sick c h ild 's  fa th e r got hold of an axe and 
wanted to  s tr ik e  Margit B ird , who was accused o f w itchcra ft, saying: " I f  
you do not heal my son, you w i l l  not leave th is  place, and I  w i l l  break 
your head!" Many s im ila r  examples could be c ite d . The lay healer was de
fence less. He was exposed to  the tantrums o f people tortured by pain, and 
to  those of other healers and communities. I f  he refused to tre a t a pa
t ie n t ,  he would be accused, or assaulted. The same could happen, i f  he did 
not succeed in  curing a p a tie n t. Margit B ird  turned out to be an e f f ic ie n t  
hea ler in  the case mentioned: the ch ild  recovered and th is  "m irac le ", her 
p e c u lia r medical s k i l l  served to prove th a t she was a "w itch".

C o n flic t was inherent in  the p os ition  lay  healers worked in . And 
since warding o ff  and e lim ina ting  c o n flic ts  was a requ is ite  fo r the u tte r  
cessation of the t r ia ls ,  i t  is  reasonable to  ask how under the given c i r 
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cumstances i t  was possible tha t while one lay healer was held in  high 
esteem a l l  his l i f e ,  the other should perish at the stake. Why and when 
was a healer taken fo r a witch?

I t  was necessary fo r a l l  groups p rac tis ing  medicine to have healing 
s tra teg ies  of th e ir  own. This alone enabled them to safeguard themselves 
against illnesses, the desperate re la tive s  o f pa tien ts , the unexpected 
consequences of the therapeutic process and against fe llow  competitors.

Q ualified doctors o f medicine were also exposed to people 's f i t s  
of v io le n t temper. However, th e ir  u n ive rs ity  degree, th e ir  professional 
s ta tus , municipal and roya l decrees protected them as a corporate body, 
and they were not accountable to anybody fo r  the therapeutic treatment 
they chose .^ The way barbers tr ie d  to prevent in te rn a l and externa l d is 
cord helps to understand also the c o n flic ts  lay healers were exposed to . 
Barbers b u i l t  th e ir  therapeutic stra teg ies in to  the ru les of th e ir  gu ild . 
According to the regu la tions issued by the Saxon "U nivers itas" fo r  the 
"gu ilds  of barbers and surgeons" in  the K irá ly fö ld  region (1562), i f  a 
se rious ly  wounded person came to see the barber, the la t te r  was to c a ll 
in  two other master barbers and judge together " i f  the pa tien t could be 
healed or would remain c ripp led ". In a case o f mortal i l ln e s s ,  i f  the 
master barber had doubts about the issue, he should c a ll in  four or f iv e  
other master barbers. In cases of serious il ln e s s  or in ju ry , the regu
la tio n s  issued in  1628 fo r the barber guild-masters in  the county o f Mára- 
maros prescribed tha t a consultation should be held. Penalties and pro
h ib it io n s  imposed by the corporation served to  check competition w ith in  
and w ithout. I f  a doctor se ttled  in  a town ne ither barbers nor surgeons 
were allowed to adm inister a potion w ithout h is  knowledge. A barber did 
not have to f ig h t  single-handed against untrained wound healers or such 
as were strangers in  h is  town; his gu ild  protected the medicines he pre
scribed and the therapeutic processes he applied , as he had proved his 
expertise at the master's examination. The g u ild 's  independence, i t s  place 
in  feudal society were indicated by i t s  seal and arms and the approbation 
of the s ta te .^

In 1678 Mrs. Mihály Szánthay made a complaint before the town 
council o f Kassa against Bános Demjén, a barber, because instead o f curing 
her l i t t l e  son's tee th , he damaged the c h ild 's  mouth completely. In the 
course o f the inve s tig a tio n  led by the counc il, the lawyer defended the 
barber who had been condemned by the gu ild  a lso , saying tha t doctors and 
barbers could not be ca lled  to account and brought in to  court fo r  th e ir
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medical a c tiv ité s . This would be very strange, fo r ,  "great as th e ir  
le a rn in g  was", they could not guarantee ce rta in  success. Curing ch ildren 
was a p a rticu la r ly  hard and delicate task. I f  doctors were ca lled  to  ac
count, i t  was to be feared tha t people could no longer fin d  doctors and 
barbers to  heal them and th e ir  c h ild re n .^

Lay healers had no in s titu t io n s  to  p ro tect them or regulations 
spec ify ing  th e ir a c t iv ité s ,  such as doctors or chirurgeons had. I t  was 
on ly  the midwives employed by towns or a r is to c ra t ic  fa m ilie s , and famous 
medical women who were protected to some extent. However strong the 
cohesive forces and re te n tiv e  power of a v illa g e  community might be, i t s  
mental balance was precarious. In a feudal socie ty the a c t iv i ty  o f t r a 
d i t io n a l healers was t o t a l ly  unprotected, and they live d  in  constant 
danger. I f  the pa tien t d id  not get be tte r, or got worse, or died, but also 
i f  he recovered, con tra ry  to  expectations, i t  could eas ily  happen tha t 
charges were brought aga inst them. Then i t  was fo r  them to see th a t they 
were properly protected against the charges, each engaging the best lawyer 
he could find  or a ffo rd .

Secretiveness was the main therapeutic strategy o f lay healers. 
Many people observed th a t "w itches" liked  to wrap themselves in  mystery. 
F rankovith  noted: "Whoever wants to perform the duties of a docto r", must 
be, among others, "s e c re tiv e " . Lay healers d id  not take the f in a l  re 

s p o n s ib il ity :  i t  was not them who healed the p a tie n t, but the prayer, the 
in ca n ta tio n ; on i t  was not them who were to blame, but the r i t e  which usu

a l ly  worked well, on other occasions. Failure was not th e ir  fa u lt ;  i t  might 
be the pa tien t's  or someone e lse 's ; sure ly, the same r i t e  had worked at 
o ther times. I f  the p a tie n t or his re la tive s  blamed the healers, or came 
forward with a ce rta in  demand, the la t te r  would defend themselves in  a 
p e c u lia r way. They made an ostentatious d isp lay o f th e ir  knowledge, tr ie d  
to  in tim ida te  th e ir  c r i t i c s ,  threatening them w ith spec ia lly  h o rrib le  
menaces. Another well-known strategy they chose fo r defence was aggression

The statements fa m il ia r  from witch t r ia ls ,  such as: "you w i l l
c e r ta in ly  regret i t " ,  " y o u ' l l  see, I ' l l  do something y o u 'l l  never fo rge t" 
are stereotypes. Healers de lib e ra te ly  tr ie d  to  scare others, to keep them 
a t a distance, as i t  were, in  order to p ro tec t themselves. "They did not 
dare to  hurt her, what's more they a l l  t r ie d  to  win favour w ith  her, 
because they were scared" -  tha t is  what almost every witness said by way

/ • Q

o f conclusion when te s t i fy in g  against Grzse Német.
The ra tiona l s e lf-p ro te c tin g  methods o f lay healers were s im ila r
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to  those of the barbers and learned doctors. I f  the p a tie n t's  s ta te  was 
hopeless, they would not even touch him, or they said tha t they were un
able to  help; they would perhaps try  to do th e ir  best, but they declared 
th a t they ought to have seen the patien t a few days e a r lie r .  According to 
the statements of witnesses coming from the county o f Zala, recorded in 
1750, Mrs. Dános Sipos Orsolya Gombos would not touch and see anyone
who was seriously i l l .  Moreover, she refused to go to a pa tien t l ik e  tha t,

69unless two or three women jo ined her.
They tr ie d  to convince the patients of the excellence o f th e ir

medical knowledge in  d if fe re n t ways. Giving evidence in  the t r i a l  of a
woman ca lled K ata lin , mother o f a certa in  Mrs. Varga brought to  court in
1584 in  Kolozsvár, Demeter, a barber quoted what her son-in-law  had said:
"What are you barbers, you are a l l  nothing compared to my mother; fo r  she
makes such strong potions tha t the lumps of iron  you put in  them w i l l
simply vanish in an hour; and when she goes to the f ie ld ,  and p icking a
herb asks i t  'What are you good fo r? ' the herb w i l l  speak to  her at 

„70once.
The husband o f Mrs. Dános Incze arraigned in  1742 in  Dés had war

ned her against "doc to ring", te l l in g  her to give up healing, considering 
th a t on one occasion i t  was w ith great d i f f ic u l t y  tha t she could be saved 
from the flames of the stake: nevertheless she continued "bragging" of her 
medical knowledge.^ Healers often compared th e ir  knowledge w ith  tha t of 
other healers. The reasoning o f Mrs. Ádám Batthyány, Éva Poppel is  
worth noting. She advised her son not to take h is wife to the doctors in 
Vienna, because they would only fou l her womb and ru in  her hea lth  with 
medicines. "Both the w ife  of Dános Draskovics and Thököly's  lady had been
in fe r t i le "  lik e  her own daughter-in-law, but she healed them and they both

72gave b ir th  to a large number o f ch ildren.
Éva Poppel did not practise healing fo r a l iv in g ,  and d id  not have 

to defend herself against charges, or to make strenuous e f fo r ts  to  secure 
a c lie n te le  fo r h e rse lf. She was convinced that doctors knew very l i t t l e  
of women's diseases. She even had an in k lin g  of the essence o f hygiene 
from p ra c tica l experience. Lay healers accused one another, compared th e ir  
own knowledge with tha t o f the re s t, b e l i t t l in g  the la t te r ,  and spoke of 
th e ir  successes very much in  the manner o f the widowed countess. Erzsébet 
Német who had to appear before the manorial court of the Esterházy fam ily , 
had followed essen tia lly  the same lin e  o f argument in  order to  dissaude a 
w itness, now te s t ify in g  against her at the t r i a l ,  from taking h is  daughter
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somewhere else "to  be doctored": "do not take her anywhere, fo r I ' l l  cure 
he r, and she won't have any problems". When Mrs. István Vida found out 
th a t  the patient was about to  go and see a doctor, she asked him not to do 
so, fo r  "no barber can heal him, only m yse lf",7^

The lay healers l iv e d  in  constant r iv a lr y .  Competition was ty p ic a l 
o f a l l  groups engaged in  medical a c t iv it ie s . The barbers' gu ild  of Sáros
patak fined the barber who ta lked s lig h tin g ly  o f another barber's knowl
edge.75 Professional p re s tig e  and fin a n c ia l in te re s ts  are natura l motive 
powers fo r a l l  groups o f people who earn th e ir  l iv in g  by the services they 
perform , the ir expertise , or creative work. E.g. in  1708 the "balneators" 
( i . e .  p rac titioners t re a t in g  diseases by baths) o f Pozsony and Vienna made 
jo in t  e ffo rts  to prevent the balneator of Moson from taking h is  exami
n a t io n .7^ What serious d iffe rences the lay healers had, c h ie fly  w ith  the 
barbers, has been amply documented. I t  is  in te re s tin g  tha t many outstand
ing  doctors appreciated and had a clear conception of the work of lay 
h ea le rs , nevertheless i t  is  evident from the w itch  t r ia ls  tha t there were 
docto rs  as well among the accusers.

Anna Bencsik, w ife  o f István Borbély Váradi was fined by the 
barbers ' guild of Kolozsvár in  1615 for curing s ick  people.77 More than a 
cen tu ry  la te r, in  1751, a barber trea ting  the sore leg of a g i r l  said tha t
her leg  had been "charmed" by Mrs. Péter K is, who was accused of w itch- 

78c r a f t .
In 1732 Mrs. János Pápai went to see the doctor in  Gyula, and when 

she asked what was wrong w ith  her, the fo llow ing  diagnosis was established: 
Mrs. Samu, the w itch had bound her, and "the doctor said, 'You won't be 
cured, unless Mrs. János Samu's excrement is  gathered, and you bathe in  
i t . '  Mrs. Pápai duly gathered the excrement which the doctor used in  pre
pa ring  a bath, and she was cured". We know from the documents of w itch
t r i a l s  care fu lly  c o lle c te d , tha t the doctor o f Gyula was not the only

79doc to r to "accuse" others o f w itchcra ft in  the 18th century.
There was keen com petition between the lay  healers themselves.

Instances of simple emulation and "imputations o f w itch c ra ft"  w ith fa ta l
80consequences were equa lly  frequent. In Komárom Mrs. Máté Kossá and a 

c e r ta in  seamstress r iv a liz e d  w ith each other desperate ly. Mrs. Máté Kossá 
d id  not dare to take Mrs. Mátyás Karkóczi's c h ild  as a p a tien t, because 
the seamstress had threatened her. Kata P irka o f the county of Sopron 
blamed now one, now another of her fellow-midwives fo r the illn e s s  of a 
woman in  childbed saying th a t they had bewitched her, as can be read in
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R?the statements of witnesses made at her t r i a l  in  1730. Witnesses said
th a t Éva Székely was a "good housekeeper" and successful healer who cured
the s ick by herbal baths and strange r i tu a ls ,  but she was constan tly  at

83war w ith the woman doctor o f Poroszló, who accused her of w itc h c ra ft.
I f  i t  were possible to prove tha t the lay healers accused those 

people of w itchcra ft who were "p ro fess iona lly " incompetent and by th e ir  
bungling brought th e ir  trade in to  disrepute, we could grasp an important 
element in  the self-defence of the re a lly  "learned", "tra ined" lay  healers. 
A midwife or a healer was l ik e ly  to be suspected of w itchc ra ft when he or 
she had lo s t the confidence of the community, and a r iv a l n o tic in g  th is ,  
took advantage of the opportun ity. I t  is  strange that the accused should 
have been charged w ith w itch c ra ft fo r doing exactly what the accuser, too, 
was p rac tis ing ; and i t  could happen tha t both ended up a t the same 
stake .

Professional r iv a lr y  was, of course, not the only possib le cause 
of the charges o f w itc h c ra ft. Witch t r ia ls  served to "s e tt le "  c o n f lic ts  
o f a d iffe re n t nature as w e ll. As Gustav HENNINGSEN pointed ou t, the per
secutions were often in it ia te d  by people who had fin a n c ia l or soc ia l
advantages to gain from the t r ia ls ,  and they used the b e lie f in  w itches as

R5a means of accomplishing th e ir  objects.
Prince Gábor Bethlen (1613-1629) in it ia te d  the t r i a l  o f three 

women of high rank, Kata Török, Kata I f j j u  and Anna Báthory, in  Tran
sylvania in  1614. Anna Báthory was the s is te r  of Prince Gábor Báthory 
(1608-1613), who had been murdered in  1613, and the other two women were 
re la ted  to him by m arita l or other fam ily  t ie s .  A ll the three o f them 
owned castles and lands in  key positions from the point o f view o f the 
defence o f the p r in c ip a lity ,  and i t  is  very l ik e ly  tha t the new prince
chose th is  way to get hold o f these castles to consolidate h is  power and

86to  calm down the people.
Feudal order, in  which bearing ch ild ren was important a lso with 

regard to the property and name of a fam ily to be handed down, protected 
women in  many ways. However, the charge of w itchcra ft was so serious 
th a t only pregnant women were excused from punishment. An h e ir  could 
acquire an estate, a fo rtune , or valuables by laying a charge o f w itch
c ra f t  against an ancestor. Also, a husband could get r id  of h is  w ife , and 
i f  someone had an embarrassing secret which another person smelt ou t, th is  
was a convenient way to have the la t te r  put to death. Lay healers handled 
matters of v i ta l  importance, such as conception, b ir th , f e r t i l i t y  and un-
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desired pregnancy. I t  a lso  happened that a medicine made by the healer was
the re a l object in  the charge of w itchcra ft. This can be i l lu s tra te d  by an
almost fa rc ica l s to ry . In  1696 a fa ta l c o n f l ic t  took place in  the county
o f Nógrád caused by a p a r t ic u la r  ointment. As i t  was made from bu tte r and
flo w e rs , "such as women needed", i t  must have been some kind of cosmetic.
Relations between Mariana the healer and the v illa g e  people had become
s tra in e d ; she owed money to  many women. One witness reported the quarrel
between Mariana and Mrs. Rojkó from her v il la g e  verbatim: " h it t in g  each
o th e r 's  hands they c r ie d : you are a witch; and the other re to rted : you are
a w itc h " . When Mariana was put in the county prison, and i t  became known
th a t she had hidden the ointment in the stab le  behind the kitchen garden,

87the women made an assau lt on the stable, and the ointment was gone.
I f  lay healing was so dangerous, why d id people undertake it?
The social ro le  and position  of lay healers deserve close a tten tion . 

The system they liv e d  in  d id  not leg itim ate  th e ir  existence in  terms of 
s o c ia l status or p ro fess iona l capacity e ith e r.

In France in  the second ha lf of the 17th century even respectable
88m iddle-class g ir ls  found the job of a midwife a ttra c tiv e . In Hungary the 

m idwife was a product o f the v illa g e . A 17th-century Hungarian midwife 
could prosper in  p ropo rtion  to  her personal a b i l i t ie s ;  i f  she was lucky, 
she managed to get a job in  a town, or a co n fid e n tia l post in  the " la d y 's  
s u ite "  o f rooms in  a manor-house. However, a l l  midwives were lia b le  to be 
accused of w itchcra ft by anyone, and at any tim e.

No matter what a person, a fam ily , or a community had suffered 
from, whether i t  was m il i ta r y  expeditions, re q u is itio n s , p o l i t ic a l  per
secu tion , maybe an epidemic, a famine, a n a tu ra l d isaster, once the in 
d iv id u a l or co lle c tive  mental balance was upset, a ra tio n a l so lu tion  of 
the problems was no longer feasib le . A scapegoat had to be found. The no
t io n  in  everyday use a t the time that served to  provide a vent fo r such 
fe e lin g s  and passions was "w itch ".

There were a number o f deviant p e rsona litie s  among the lay healers-. 
In e v ita b ly  they were more lonely than other members of th e ir  socia l 
stra tum ; many people were jealous of them, and they had several c o n flic ts  
to  face. Their sense o f being d iffe re n t and th e ir  e ffo r ts  to fin d  th e ir  
p lace produced tensions, and in  try ing  to re lie v e  these they often v io 
la te d  the accepted moral code and the ru les o f conduct. P a rticu la r ly  those 
people who were urged by an insatiab le  craving fo r  knowledge.

I f  the charge o f w itch c ra ft was p o te n t ia lly  im p lic it  in  the lay
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healers’ therapeutic s tra teg ies and the c o n flic ts  re s u ltin g  from th e ir  
profession, how was i t ,  nevertheless, possible fo r the m a jo rity  to  avoid 
the stake? Why do the s ta t is t ic s  o f w itch t r ia ls  not show a numerically 
uniform trend; why is  the figu re  almost three times as high a fte r  the 
1690s as before?

I t  is  the second question th a t is  more relevant to the law abolish
ing witch t r ia ls ,  but i t  is  hardly understandable w ithout answering the 
f i r s t  question.

4. Some of the witnesses unanimously said of Mrs. András Szabó, a 
widow, brought in to  court in  Kolozsvár in  1629, that she cured diseases by 
herbs, "fo r that was the essence o f her l i f e " .  "She treated l i t t l e  c h i l
dren; she was sent fo r ,  or the ch ild ren  were taken to her p lace ." The 
charge of w itch c ra ft was la id  against her by the master o f a probably 
neurotic servant g i r l ,  and the witnesses of the prosecution gave a long 
l i s t  of the c r i te r ia  of "w itch c ra ft"  as i t  was understood in  those times. 
The court submitted her to the ordeal by water, and the counc il made her 
take the oath purgatory, and f in a l ly  she was acquitted, although she did
not deny the p o s s ib il ity  tha t she might be an "instrument o f the d e v il" .

89However, she said, she did not know and could not help.
About two th ird s  o f the known w itch t r ia ls  were concluded by the 

a cq u itta l of the defendants or a re la t iv e ly  l ig h t  sentence. I t  is ,  how
ever, clear from the documents o f the t r ia ls  that people were condemned 
to the stake or acquitted not necessarily according as th e ir  "crim es" were 
more or less grave, and the statements o f the witnesses more or less 
damning.

Looking fo r the reasons o f a c q u itta l,  we can notice th a t the ac
t i v i t y  of lay healers was to le ra ted . The bye-laws of v illa g e s , towns and 
market towns show tha t loca l a u th o rit ie s  intended to secure a stable 
equ ilib rium  necessary fo r  the function ing  of the d if fe re n t ,  la rge r or 
smaller un its  of socie ty. The health o f the population was a question of 
v i ta l  importance, and the task o f attending to i t  indispensable. The 
changes taking place in the 16th and 17th centuries were accompanied by a 
c r is is  in  the pro tection  of the health o f the masses. The s ic k ly  poor, the
crowds of disabled and wounded so ld ie rs , beggars on the highways were a

90scandalous burden, and a source o f unpredictable dangers. I t  took a very 
long time and required strenuous e f fo r ts  a l l  over Europe to  f in d  a way out 
of these d i f f ic u l t ie s .

There are some sporadic data on the very moderate endeavours made
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in  17th-century Hungary to  organize the preservation o f public health. The 
in s t itu t io n s  of the "town barber" and "town m idw ife" meant that midwives 
were obliged to attend to  the poor. In Eperjes the barber treated the poor 
and the beggars in  the lo c a l hospital at the expense of the town. Land
lo rd s , ecc les iastica l and secular high d ig n ita r ie s  founded several smaller 
h o sp ita ls  and almshouses p rov id ing  for s ick , aged se rfs , on a very humble
sca le . Measures were taken to  organize the medical care of soldiers in  the

91border fortresses and in  the army.
In the la s t ana lys is  acquitting the lay healers accused of w itch

c r a f t  means that the community was aware o f the fa c t that they could not 
do w ithou t the healers. The communities knew th e ir  midwives and healers. 
They t r ie d  to se ttle  d iffe rences  between healers and patients. The s ta te 
ments made by witnesses deserve closer examination. Besides damning 
testim onies there were statements made in favour o f the defendants, p ra is 
ing them and denying the charges. The pub lic  opinion of a tu rbu len t 
v i l la g e  or town, an em bittered patient, sorrow -stricken re la tives  had to 
be p a c ifie d . They had to  be compensated fo r in ju r ie s  whether imaginary or 
f irm ly  believed to oe re a l.  These matters could be handled in  many d i f 
fe re n t ways. I t  often happened that defendants were acquitted, a fte r hav
ing bound themselves in  w r it in g  to discontinue th e ir  healing practice, and 
so redeemed themselves. Were the ill-cons ide red  r i tu a ls  of the ordeal by 
water followed by the stake? We do not know fo r  sure, even in those cases 
when the charge was "proved beyond doubt". Sometimes a healer was obliged 
to  leave the v illa g e , fo r  the sake of public peace. At a time when i t  was 
q u ite  common to perish a t the stake, and blood was shed abundantly to  
le g itim a te  the ru le  of those in  power, the manner o f "handling" the con
f l i c t s  o f lay healers, the w itch  t r ia ls  tha t were concluded by a cq u itta l 
or a re la t iv e ly  l ig h t  sentence, indicated a degree o f tolerance.

This kind of to le rance  was a public necess ity . I ts  theo re tica l 
grounds had been la id  in  the second ha lf of the 16th century.

The f i r s t  theory o f repudiating a l l  k inds o f witch b e lie f was 
form ulated by Bishop Péter M elius. In his book which ran in to  two ed itions  
(1562, 1570), he pointed out th a t w itchcraft was the work of the dev il and 
Satan was not powerful enough to bewitch God's fa vou rites , appearing in  
human shape; what many people called "bewitchment", was simply an illn e s s  
which had i t s  remedies. Casting an e v il eye on babies was nothing but 
"m a lic ious claptrap". By form ulating his views on hea lth , and by publish
ing h is  princ ipa l work, Herbarium (Herbal), Melius outlined a po licy fo r
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the p a r t ia l acquittance of lay healers. His Herbarium, published in  1570 
"about the names o f trees, and herbs th e ir  nature and th e ir  u s e ... com
p iled  from the books o f doctors" was e s s e n tia lly  a popular book on medi
cine. I t  contained the description of various p lants, in d ica tin g  th e ir  
cu ra tive  e ffe c ts , and gave d irections fo r  th e ir  application. This was,
ty p ic a lly ,  a work tha t could be used as a handbook by non-professionals as 

92w e ll. I t s  s ign ificance , among others, was th a t by describing the cura
t iv e  e ffe c ts  o f herbs, roots and flowers w ith  s c ie n t if ic  accuracy i t  l i f t 
ed a great deal of the stock in  the lay hea le rs ' arsenal in to  the sphere 
of science, removing i t  from the category o f superstition . At the same 
time i t  supplied the la i t y  w ith the means o f healing free from the s ta in  
of s u p e rs tit io n . Notes fo llow ing the formulas, such as "probatum e s t" ,  o r, 
"has been tempted (= tr ie d )"  are proofs o f em pirica l knowledge, and, in 
d ire c t ly ,  can be regarded as im p lic it  negations of the b e lie f in  w itches. 
W riting  about the fleabane (Conyza m inor), Melius added: "Midwives t e l l  a 
l ie  when they say tha t w ith the help of th is  herb and the St. John's Wort 
(Hypericum) they can chase away witches and the horrors of the n ig h t. But 
tha t is  a monstrous falsehood. I t  is  God's s p i r i t  that chases away Satan 
and horrors l ik e  these, by means of true  b e l ie f . "  Describing the honesty 
(Lunaria ), Melius remarked tha t i t  was e ffe c tiv e  in  healing wounds and
checking the flow of blood in  menstruation, adding: "a herb held in  super-

93s t i t io u s  esteem by midwives". In th is  way the honesty lo s t i t s  magic 
sense, and "su p e rs titio n " was de- or revaluated. I t  came to be included in  
the category o f the understandable. "A herb t r ie d  out several tim es" gave 
ra tio n a l meaning to something that had been, according to pub lic  op in ion , 
an ir r a t io n a l phenomenon. The e ffic iency  o f baths, infusions and ointments 
was due not to the d e v il 's  power, or somebody's being a w itch , but the 
natura l cura tive  e ffe c t of herbs and ro o ts . The p rinc ip le  serving to  ex
p la in  the natura l cura tive  e ffe c t of p lan ts  was that God had created the 
herbs fo r  the bene fit o f mankind. Seen from the point of view o f lay 
healers, two essentia l elements of the b e l ie f  in  witches were m odified by 
Melius: 1. tre a tin g  diseases by herbs was not a superstition , but God's 
work, consequently no w itch c ra ft; 2. the r i t u a l ,  the ir ra t io n a l element in  
curing diseases was a manifestation of Satan, consequently i t  was not to 
be to le ra te d . This view determined the technique of the struggle against 
the b e lie f  in  w itch c ra ft fo r a long period.

Péter Bornemisza's "D iabolic Temptations" explained the healing 
e ffe c t o f herbs s im ila r ly :  "As God enjoined us to eat bread, d r in k  wine
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94and take medicine supplied by herbs..." Gergely Frankovith, a lay  healer
a ffirm ed  his experiences o f healing by herbs as follows: i t  is  God who
"granted medicinal power to a great v a r ie ty  o f created th in g s ... That is
why you should fear God when you pick your herbs". A s im ila r v in d ica tio n
o f the practice o f those who used herbs in  tre a tin g  diseases can be read
in  a book on the therapeutic  use of various p lan ts  and flowers, compiled,
s im ila r ly  fo r non-professionals, by Lukács Pécsi, a Catholic p r ie s t and
doctor "p a r t ic u la r ly  exce llen t in botany", published in 1591, a t Nagyszom- 

96ba t. Pázmány, too , accepted the lore o f healing by herbs -  th a t is  to
say, lay healing - free ing  i t ,  as i t  were, from superstition , saying: " I t
was not fo r his own b e n e fit, or fo r the sake o f the angels or brute beasts
th a t God created the green herbs on the mountain tops, but -  Herbam s e rv i-

97t u t i  hominis -  fo r the good of humans."
D istinguish ing tra d it io n a l healing from superstitions id e n t if ie d  

w ith  w itch c ra ft, and counteracting accusations evidently contribu ted in  
the long run to the a cq u itta l or defence o f the tra d it io n a l healers 
brought in to  court. At the same time, these served to confirm the view th a t 
the r i t u a l  of lay healers was the work o f the d e v il. Those who separated 
tre a tin g  diseases by n a tu ra l, herbal remedies as a God-ordained a c t iv i t y  
from supe rs titions , pursued th e ir  point also by describing in  d e ta il what 
they regarded as su p e rs titio n s . For example Péter Bornemisza recorded th a t 
in  1577 one of h is  preachers exorcized the d e v il from a witchy ru s t ic  wom
an who had been possessed, and sent him the magic prayers which the woman 
"had le a rn t from her grandmother and a pap is t p r ie s t" . This is  how these 
e igh t beau tifu l archaic prayers got in to  The Temptations of the D e v il, ac
tu a l ly ,  they were magic formulas fo r curing  the gout, headache, c o l ic ,

98croup, sprains, tapeworms and stab-wounds.
Sermons d irected against the b e lie f  in  witches were, at the same

tim e, a means o f spreading witch fantasies. The story to ld  by Péter A lv in -
c z i in  a sermon, o f an Argentine woman who ca lled  in another midwife to
attend her de live ry  instead of the one thought to  be a witch appeared in  a

99number of loca l va rian ts  in  Hungarian w itch t r ia ls .  The sermons o f János 
Kecskeméti A lexis against superstitions must have taken many examples from 
general custom, but they also transmitted s to r ie s  to the pub lic . Indeed, 
they kindled the imagination of the audiences. Kecskeméti asserted th a t 
"by ty in g  and untying, weighing and reading, w r it in g  s lip s , w ith the pur
pose o f conferring the degreè of medical doctor on themselves ( ! ) these 
sorcering midwives . . .  commit a grave s in  against God".100 The person who
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"picks herbs to  heal by re c it in g  the Lord 's  prayer commits a s in , . . .  i t
is  also a s in    to re c ite  the Credo while  we are preparing a p la s te r to
be used in  curing a c o lic , the gout, or a feve r". He described in  graphic 
d e ta il how a w itch could change in to  a cat or a w o lf, adding, however, th a t 
th is  was merely an instance o f credulous b e lie f .  He also narrated tha t 
witches held th e ir  meetings during the f i r s t  days of the month o f Whit
suntide, on a high h i l l  where they went f ly in g  on broomsticks; but th is  
was nothing but a dream, a prank of the d e v il.  In re a lity  i t  could not 
happen.'1'01 How did the lis te n e rs  react to  th is ,  and what did i t  mean to 
them? Maybe they retained only the s to ry  i t s e l f .  Sermons would deserve 
a thorough analysis also, because some healing processes of c la s s ic a l 
a n tiq u ity , branded as "pagan lo re " were transm itted to the masses through 
them. For example Kecskeméti quoted the bea u tifu l magic formula from 
Ovid's Metamorphoses: "Nubila pe llo  -  I  am bring ing clouds". Holding an 
episcopal v is ita t io n  in  1651, Bishop C hris tian  Barth took down a somewhat 
s im ila r incanta tion  fo r conjuring up clouds. In the documents o f w itch
t r ia ls  s t i l l  extant the f i r s t  instance o f the cloud formula recorded amonq

102the charges dates from 1654.
I t  is  obvious tha t though Melius and h is  followers took a long 

step forward, they could not and did not manage to stop witch t r ia ls ,  or 
even to  reduce th e ir  number. They d id , however, free the treatment of 
diseases by natura l remedies from the labe l o f supers tition , and by doing 
so they encouraged lay healers. They also changed the notion o f super
s t i t io n .  I t  is  enough to compare Erasmus's opinion with Bacon's about 
supe rs tition  to see that the great task o f the 17th century was to  sepa
rate science from magic. "Enlightening people" could not be e ffe c tiv e  alone 
Especia lly i f  the r i tu a l ,  magic elements o f lay healing were judged to  be 
"w itch c ra ft"  and the work of the d e v il from the p u lp its . The negative 
examples "popularized" th is  way became a matter of common knowledge. The 
lay healer was supplied with new means which he could use fo r h is  own 
ends in  h is  c o n flic ts  w ith patien ts who took offence, th e ir  desperate 
re la tiv e s , or h is  furious r iv a ls .

Stopping witch t r ia ls  was a complicated task; there were so many 
circumstances to be taken in to  account, and i t  demanded co-ord inated, 
well-tim ed measures on the part of the sovereign power. This is  proved by 
the attempt o f Prince Gábor Bethlen.

In 1615 the Prince extended the p ro tec tion  of the sta te  to  a lay 
healer in  Transylvania, Anna Bencsik, mentioned e a r lie r . She was attacked
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by the barbers' gu ild  in  Kolozsvár. Gábor Bethlen issued a diploma dated 
1615 in  which he declared tha t Anna Bencsik was authorized to heal people 
s u ffe r in g  from d if fe re n t illnesses, wounds and ailments, and "the knowl
edge she has in healing she sha ll be free  to  use in  the fu tu re ". Healing 
should not be a p r iv ile g e . ^  This view, however, was untenable. A fte r 
a l l ,  healing is  a p r iv ile g e , the p r iv ile g e  o f knowledge and vocation. The 
m a jo r ity  of t ra d it io n a l healers were i l l i t e r a t e .  The school system did not 
make i t  possible to  t ra in  women even at an elementary le ve l, and in  an 
agrarian  society the demands of a g r ic u ltu ra l labour always took p r io r i t y  
o f the schooling o f young peasant boys. The sign ificance of the diploma 
issued to  Anna Bencsik consisted in  the fa c t tha t the socia l acceptance 
and recogn ition  of a lay  healer indicated a genuine demand.

Gábor Bethlen ru led  with the methods o f early absolutism; he in 
troduced reforms in  many f ie ld s  of government from foreign a f fa irs  to 
economy. Some of h is  measures prove th a t he was interested in  pub lic  
h e a lth , too. For example he issued a decree regulating the a c t iv i ty  of 
barbers: " i f  a person has no knowledge o f in te rn a l diseases, he must not 
set up as a doctor, fo r  i f  he should cause anybody's death, he, too must 
d ie " . ^ ^  The Prince was fu l ly  aware of the problems of maintaining the 
hea lth  o f the population. This is  well i l lu s t ra te d  by some d e ta ils  o f the 
famous, or infamous w itch t r i a l .

In tra d it io n a l historiography three lawsuits carried on against 
th ree  a r is to c ra tic  women in  1614, 1618 and 1621, respective ly, were bracket
ed under the heading o f "w itch t r ia ls " .  However, each of them was o f an 
e s s e n tia lly  d iffe re n t order. The f i r s t  one, as we have pointed out, was a 
p o l i t ic a l  t r ia l ,  to consolidate the power o f Bethlen who succeeded Gábor 
Báthory (1608-1613) on the throne. The second t r ia l  was a re tr ib u t io n  
in i t ia te d  by a jealous husband rather than anything else. The th ird  one 
was a ty p ic a l witch t r i a l  commenced on a charge of healing and bewitch
ment. The reason why these three t r ia ls  were bracketed was twofold. On the 
one hand, the p rin c ip a l defendant in  a l l  three t r ia ls  was Anna Báthory. 
The deviant features o f her personality have not been c la r if ie d  as ye t. We 
do not know whether she practised the a r t  o f healing s im ila r ly  to  other 
women o f her socia l c lass , but i t  is  a fa c t th a t several other herb women, 
"seers" and "smearing women" were arrested w ith  her in 1621. On the other 
hand, the three t r ia ls  were a l l  judged un ifo rm ly  to be witch t r ia ls  due to 
a m is in te rp re ta tion  o f Gábor Bethlen's law o f 1614.^

Bethlen convoked the d ie t of Medgyes a t the beginning of 1614 to
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consolidate h is power and the in te rna l order o f the country. Nothing was 
said about witches in  the Prince's proposals. Among a number o f rigorous 
measures intended to  restore public safety and the security of p roperty, 
he suggested tha t the Estates should see th a t " a l l  people holding harmful 
and strange notions" were rooted out. Keeping th is  in mind the Estates 
included in  the second a r t ic le  of the laws o f 1614 that "seers, sooth
sayers, charmers, p ra c titio n e rs  of d e v ilish  lo re , as well as persons who, 
defying the s t r ic t  commandments of God, fo llo w  such people, ask them to 
t e l l  th e ir  fortune or use charms" should be punished. S im ilar laws de
creeing the punishment of sorcerers and charmers had been imposed by Hun
garian kings as early as before 1526. Bethlen ordered "peasants to  be 
punished according to ancient custom", while cases of the n o b il i ty  came 
under the ju r is d ic t io n  of th e ir  own in s t i t u t io n s . ^  In other words, th is  
was not the in troduction  of a new law, but the re v iva l, in  m odified form, 
of one dating from the old Hungarian kingdom. Although the s ins l is te d  
- sorcery, fortune te l l in g ,  the use o f charms - could eas ily  pass fo r 
w itch c ra ft as i t  was understood in  those times, they had other aspects as 
w ell in  the given p o l i t ic a l s itu a tio n . At the beginning of 1614 Bethlen 
emphasized repeatedly tha t in te rna l peace was to be restored. With th is  in  
view he wanted to suppress a l l  gossiping, guessing, whispering meant to 
prophesy changes and to in te rp re t signs, in  re la tio n  to h is own deeds as 
w ell which ru ff le d  public fee ling . Those who were punishable under the 
terms o f th is  law included the "seer" , the c la irvoyant capable o f id e n tify 
ing the person, the w itch who caused an il ln e s s .  That is  to say, people 
who "unmasked" witches were responsible fo r  sparking o ff c o n f l ic ts .  Not 
even Bethlen's contemporaries regarded h is  law o f 1614 as one conceived 
fo r the purposes o f persecuting w itches. I t  was never mentioned in  the 
ve rd ic ts . Using "charms" occurred as a punishable offence in  other s im ila r  
laws as w ell which were concerned w ith  trespassers, murderers, rece ivers 
o f stolen goods and "th ieves", i .e .  smugglers.

What gave occasion fo r the t r i a l  o f 1621 was the il ln e s s  o f the 
princess-consort Zsuzsanna Káro ly i, who had been suffering  from severe 
depression fo r years past. I t  may have been the death of th e ir  ch ild re n , 
her own f r a i l  health, and, f in a l ly ,  the disease attacking her th a t brought 
about in  her tha t sta te  of mind in  which ra t io n a lity  gave way to  b lind  
hope and w ild  fantasies. Apart from a fragment of a testimony, some 
le tte rs  w ritte n  by Bethlen at a time when he was leading a campaign in  
Upper Hungary are the only known sources tha t supply valuable in form ation
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on the c a s e ."^  The le t te rs  have a pecu lia r tone. Bethlen wrote in  a way 
to reassure h is w ife , avoided con trad ic ting  her. That was, perhaps, the 
reason why he ca lled  Anna Báthory whom h is  w ife hated, "ev iden tly  a 
charmer". The question is  not whether or not Gábor Bethlen believed in  
w itches. In a sense, and w ith in  ce rta in  l im i ts  he obviously d id . Even 
Maria Theresa's celebrated law had i t s  A r t ic le  4, which assumed the ex tra 
ord inary p o s s ib il ity  o f d iabo lic  magic. However, Bethlen's lin e s  w ritte n  
to  h is  w ife when she was seriously i l l ,  show th a t the opinion he held of 
the mutually overlapping concepts of lay hea lers, witches and w itch t r ia ls  
had been formed in  keeping with the lo g ic  o f h is  times. He knew the t r a d i
t io n a l healers w e ll, but he suggested th a t h is  wife should c a ll a "head 
doc to r", and should take medicine prescribed by doctors. I t  is  not 
possible to state w ith  ce rta in ty , whether he himself believed what he 
wrote to  h is w ife ; namely, that the witches should be forced by to r tu re  to
heal h e r . '^  I f  we knew more about the princess-consort’ s i l ln e s s ,  i t

109would be easier to answer th is  question. I t  is  certa in that t ra d it io n a l 
healers frequented the house of the lady when her condition was de te rio 
ra t in g . She herse lf cherished credulous notions of "charms" and "bew itch
ing" . In a society where the hygiene of the masses was in the hands o f lay 
healers and i t  was never sure how successful the learned doctors' t re a t
ment would be; when people had hardly any ra t io n a l knowledge of the causes 
o f illn e sse s , and knew only the symptoms, i t  was inev itab le  th a t the 
ch a ra c te r is tic  sta te  should have been one o f tra n s it io n , between b e lie f  in  
witches and unbe lie f. People re lied  on the "medical women" and "learned 
women" because there was no one else, and they knew from experience tha t 
these women could help, but at the same time they were aware th a t the 
reward fo r the services o f these healers could be death by the stake, i f  
they turned out to  be "w itches". To improve th is  state of a f fa ir s  the 
reform and rad ica l reorganization of the whole system of public hygiene 
was needed.

In the second h a lf of the 17th century in  Transylvania i t  was the 
puritans  and mainly the Cartesians who began to l in k  theory, medical 
p rac tice  and the decisions taken by the sovereing power, w ith a view to 
judging the charges o f w itchcra ft ra t io n a lly ,  and serving the cause of 
pub lic  health.

Mátyás Nógrádi, a preacher, la te r  bishop of Debrecen, who had 
studied in  Leyden and Utrecht and had been to  England, too, published h is  
work e n tit le d  The S p ir itu a l Touchstone in  1651, w ith the object o f sepa
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ra tin g  the well-founded charges of w itch c ra ft from the unfounded ones. He 
c la s s if ie d  the charges of w itchc ra ft according as they were e v id e n tly  un- 
provable, vague and worthy of a tte n tio n , re s p e c t iv e ly .^  This could supply 
a number o f new arguments fo r a cqu itting  lay healers. I t  is  to  be noted 
tha t Maria Theresa's law o f a la te r  date (1766) applied the same method, 
l is t in g ,  po in t by po in t, what did not f a l l  under the head of w itc h c ra ft,  
and de fin ing  what "re a l" d iabo lic  magic was.

János Apáczai Csere (1625-1659), who wrote his "Hungarian Encyclo
pedia" in  the s p i r i t  of Descartes (1653), described in d e ta il the anatomy 
o f the human body, the functions o f l i f e ,  d igestion , procreation , preg
nancy, and de live ry  on a le ve l w ith contemporary science, p rov id ing  lay 
healers v ir tu a l ly  w ith a new handbook. In te lle c tu a lly  Apáczai was in  
close contact w ith Sámuel Enyedi (1627-1671), a doctor, who was the f i r s t  
to  perform an autopsy in  the P r in c ip a lity ,  and with János Nadányi (1643- 
1707). Besides fostering  Apáczai's plan to  found an Academy o f Sciences, 
Nadányi also contributed to securing one o f i t s  prerequisites when he as
sis ted in  estab lish ing a botanic garden, in  the court of Prince Mihály 
Apafi (1661-1690). Here were the roots o f the large-scale undertaking to 
free lay  healers, in  the long run, from the po ten tia l charges o f w itch 
c ra ft  .

In  the 1680s Ferenc Pápai P áriz , (1649-1716) court-phys ic ian  to 
Prince Mihály Apafi, began w ritin g  a book in  Hungarian which was to  un ite  
the re s u lts  of tra d it io n a l and s c ie n t i f ic  healing. He received encourage
ment and fin a n c ia l support from the P rince 's  w ife , Anna Bornemisza (? - 
1688). This was not the f i r s t  instance o f her conferring her patronage 
upon an undertaking. János Nadányi, the Cartesian professor o f Nagyenyed 
College had translated a Latin  work o f a French doctor Antoine Mizauld 
(1520-1578) published in  Paris in  1574, w ith moral and f in a n c ia l support 
from Anna Bornemisza, who was in te rested  in  healing, too. The tra n s la tio n  
e n t it le d  a "Description of Garden Things" was intended fo r those people 
"who, owing to th e ir  poverty, cannot always c a ll a doctor, or tu rn  to  a 
money-grubbing apothecary, medical doctors and apothecaries' shops being 
scarce in  our country". The consideration of public welfare w ith  reference 
to a "medical garden" was no longer new at the time; i t  had been expressed 
in  the P rince 's  plan to estab lish an Academy. Works lik e  th a t genera lly  
had the support of lad ies, from the very beginning. The f i r s t  "Ars Medica" 
g iv ing  a s c ie n t if ic a lly  systematized, comprehensive survey o f the e n tire  
human body was the work o f György Lencsés (1530-1593), steward o f the
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household of Erzsébet Bocskai, wife of K r is tó f  Báthory, Prince o f Tran
sy lvan ia  (1530-1581). The book was not w r it te n  fo r  learned doctors, but
was intended by i t s  author " fo r  the poor ignoran t people, . . .  so tha t they

112too can benefit from i t "  .
Also Ferenc Pápai P áriz 's  book, w r it te n  on a leve l w ith the best 

medical works of the age, was intended " fo r  the householders and house
wives and the helpless poor who cannot always f in d  a sensible doctor w ith 
in  reach". Pápai included in  his work the new medicinal herbs he had 
got to  know in  the course of his studies in  Basel, and i t  was from h is  
book tha t they came in to  general use in  f o lk lo r ic  medicine. W riting the 
book from 1683 fo r several years, he made use o f the loca l experiences 
gained in  his own p ra c tic e . He borrowed th ings  tha t he found reasonable 
and use fu l, and re jec ted  mere be lie fs , making a c lear d is tin c tio n  between 
science and su p e rs titio n  based on the knowledge and mentality of the 17th 
century, taking in to  consideration the p a tie n ts ' way of th ink ing and the 
importance of r i tu a ls .  His greatest merit was th a t instead of underesti
mating tra d it io n a l therapeutic  processes, fo lk lo r ic  medicines and the 
cu ra tive  methods used by lay healers, he incorporated them, a fte r  a 
thorough c r i t ic a l  s i f t in g ,  in  s c ie n t if ic  medicine, and handed them back 
in  th is  form to the lay  healers. In th is  sense Pápai's book offered a 
means to  make an end to  w itch t r ia ls .  There had always been an in te ra c tio n  
between s c ie n t if ic  medicine and lay healing. The hygienic cu ltu re  of the 
é l i t e  had never been separated by insurmountable walls from the hygienic 
c u ltu re  called fo lk lo r ic ;  signs of mutual e ffe c ts  and in terpene tra tion  
could be observed. This was the c u ltu ra l sphere in  which the customs, 
gestures, courses o f ac tion  cha rac te ris tic  o f a l l  people of the era were 
e a s ily  discernible.'*''*''’ In  Pápai's work the u t i l iz a b le  empirical knowledge 
o f several centuries was integrated w ith the science of medicine, while 
lay  healers were o ffe red  the resu lts  of learned doctoring. This kind of a 
le g itim a te  so lu tion o f the problems of mass hygiene could have led to the 
establishment of a hea lth  service in  the provinces and fo r the poor, the 
e lim ina tion  of re a lly  superstitious b e lie fs , the prevention of outbreaks 
o f mass hysteria , and the cessation of charges o f w itchcra ft. Considering 
th a t charges of w itc h c ra ft were most often brought against lay healers on 
account of women's or ch ild re n 's  diseases, i t  is  p a rtic u la r ly  laudable 
th a t the two supplementary chapters added to  the second ed ition  of Pax 
Corporis (1695) dea lt w ith  "women's a ilm ents" and "the external and in 
te rn a l ailments o f small ch ild ren", re sp e c tive ly . What Pápai Páriz said
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concerning the need fo r prophylactic medicine, the bene fic ia l e ffe c ts  of 
fresh a ir ,  ve n tila tio n , walking, adequate n u tr it io n , public sa n ita tio n  and 
checking epidemics, was up to date by in te rna tion a l standards. What could 
be the reason why Pápai Páriz never became the Hungarian Van Swieten, and 
why more than h a lf a century had to pass before witch t r ia ls  were abol
ished in  Hungary?^16 The question is  a l l  the more leg itim ate  as doubts 
were raised almost simultaneously w ith the f i r s t  witch t r ia ls  in  Hungary. 
These opinions have not been thoroughly examined as yet, and the re levant 
documents have not been system atica lly  co llected e ith e r. However, the not 
too many 17th-century instances investigated can serve v ir tu a l ly  as models 
in  an ove ra ll s u r v e y . W h o  were the people who doubted the existence of 
w itchc ra ft?  Defendants, witnesses, counsels fo r  the defence, judges could 
be found among them. Furthermore, people who had in te res ts  involved in  the 
a c q u itta l of the defendant: members of the fam ily , o ffice rs  o f the estate 
and pa tien ts  cured by the defendant. Mandrou, a Frenchman, and Spielman, a 
Transylvanian expert on the h is to ry  o f medicine expressed the opinion 
almost at the same time, according to which the concept of ra t io n a li ty  
changed from time to time. That is  why the ra tio n a l content o f the doubts 
should be judged very c a re fu lly . I t  is  in te re s tin g , however, th a t the 
q u a lity  and the numerical ra t io  of the doubts, and the socia l background
and the education of the doubters did not essen tia lly  d if fe r  from those 

118in  the 18th century. I t  is  therefore impossible to evade the c ru c ia l 
question: why was i t  tha t the flames of the stakes were put out in  Hungary 
only as la te  as the second h a lf o f the reign of Maria Theresa (1740-1780)?

5. I t  was not in  the age o f Maria Theresa tha t the b e lie f  in
witches and the problems of lay healing were f i r s t  considered to  be
problems tha t the sovereign power was competent to decide and c o n tro l. I t
happened, perhaps, during the re ign o f King Matthias (1443-1490) fo r  the
f i r s t  time that the King asked fo r the testimonies in  cases o f w itch c ra ft

119as the term was understood at the time. A fte r the few decrees issued in 
the 16th century, which dea lt w ith  the health care of the army, the pro
te c tio n  of doctors, and the duties o f midwives, Prince Gábor Bethlen used 
h is  sovereign power to in i t ia te  and supervise witch t r ia ls  and to  acquit 
defendants.

Somewhat s im ila r methods can be observed in  the la s t la rge-sca le  
w itch t r i a l  in  the independent P r in c ip a lity  o f Transylvania. R e la tive ly  
few w itch t r ia ls  are known to  have taken place during the re ign o f Prince 
Mihály Apafi (1661-1690), a Cartesian. I t  is  the more su rp ris ing  to  see
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the le g a l proceedings taken against Zsuzsanna V itéz , wife of Pál Béld i, 
one o f A pa fi's p o l i t ic a l  opponents, and the more than two dozen lay heal
ing and herb women, "learned women" associated w ith her. The charge of 
w itc h c ra ft was a ttr ib u ta b le  to the incurable disease of the princess- 
consort, Anna Bornemisza, who suffered a mental breakdown, caused by grave 
domestic misfortunes, inc lud ing  the death o f probably more than ten 
c h ild re n . The t r i a l  is  important from our p o in t o f view because the r ig h t 
to  examine and decide the case was reserved fo r  the sovereign power in  
th is  instance as w e ll. The Prince set up a spec ia l committee to judge the 
case. The committee consisted of representa tives of the Transylvanian 
Estates, the Hungarian counties, the Szekler d is t r ic ts  and the Saxon "Uni
ve rs ita s " delegated by an act of the d ie t, in  1685, with some more members 
added the fo llow ing year. More than two hundred witnesses were in te rro 
gated, counsel was heard on both sides, and even a fte r repeated exami
na tions, Chief Justice Péter Alvinczy, an eminent ju r is t ,  considered the 
accusations to be unfounded. In th is  t r i a l ,  most probably the longest in  
the era, dragging on fo r  years and years, only one death-sentence was 
passed, but whether i t  was carried out is  not known; and the t r i a l  was 
ended, without a conclusion, probably by the death of the princess-con
so rt (1680).120

Also Count L ipó t K o llo n its , president o f the Court Chamber, la te r  
Archbishop of Esztergom, believed that modernizing public hygiene and 
stopping witch t r ia ls  were tasks fo r the sovereign power, and, re ly in g  on 
several prelim inary p lans, he worked out a scheme fo r the establishment of 
Hapsburg adm inistration in  Hungary recaptured from the Turks (1686-1689). 
Although a few decrees p a r t ia l ly  a ffec ting  p u b lic  hygiene were issued in  
the 1690s, his comprehensive scheme was never rea lized. The sta te  con
tinued to  persecute w itches, putting the law in to  operation in  a l l  i t s  
r ig o u r , resorting also to  the in tim idation  o f the masses.

In 1696 the Praxis C rim inalis, the penal code in  force in  the 
Austrian  provinces since 1656, was introduced in  Hungary as w e ll. I ts  
paragraph 60, "De magia" , c le a rly  included lay  healers with "v e n e fic i, in -  
cantatores, stryges" in  the category of w itches in  the general sense of 
the word. Besides, they were bracketed w ith  common crim ina ls , such as 
murderers, robbers, highwaymen, and those who were dubbed "ev il-doe rs" fo r 
opposing the given p o l i t ic a l  system. At the same time, the Praxis Crimina
l i s  (a r ts .  25, 62) extended the barbers' sphere of a c t iv ity .  I t  became 
th e ir  task to hold post-mortem examinations, though very often they were 
not properly q u a lif ie d  fo r  th is  work.
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Barbers were also employed to give expert opinion on procured abor
tions and the death of in fan ts  which gave r is e  to the charges o f w itch
c ra ft  in  a number o f cases ( I I .  66, 67). Extracting  confessions by to rtu re  
became a rou tine . As s tipu la ted  in  a spec ia l a r t ic le ,  doctors were exempt
ed from th is .  From tha t time on i t  was the examiners themselves who re 
counted the s to ries  o f w itchcra ft in  the questions put to the defendants 
and th e ir  witnesses. The decrees issued by the central government between 
1683 and 1703 may have been intended to  make things better, but u lt im a te ly
they only served to  in te n s ify  the charges of w itchcra ft instead o f de-

121p riv ing  them of th e ir  force.
In the sta te  of Rákóczi (1703-1711) the handling of w itch  t r ia ls  

by the sovereign power f i t te d  in  w ith the measures taken in  the f ie ld s  of 
public hea lth , soc ia l welfare and medicine. According to the statute-book 
of the standing army, witches, i .e .  lay  healers were banned from the 
camps; a t the same time steps were taken to  organize the hea lth  care of 
the army on French and Dutch models. A l l  so ld ie rs , from p riva te  to  high- 
ranking o f f ic e r ,  were e n tit le d  to medical service, and, i f  necessary, the 
a ftercare o f in va lid s . The barber or surgeon who caused the death o f a 
p a tie n t, fo r fe ite d  h is  l i f e .  Those p ra c tis in g  the "d iabo lic  a r t "  "should 
be burnt a liv e " ,  but only i f  the charge was "proved". Proving i t  was the 
task o f the s ta te . R e la tive ly  few w itch t r ia ls  have been recorded from 
these e igh t years. Since there were two armies - the Emperor's and Rákó
c z i 's  -  f ig h tin g  in  the country, and the borderlines kept changing a l l  the 
time, i t  is  impossible to establish the precise number of t r ia ls  conducted 
on the te r r i to r ie s  con tro lled  by the Hapsburgs and Rákóczi, respec tive ly . 
I t  is  ce rta in  that the Hungarian sta te  d id  have a say in the v e rd ic ts , and 
i t  forbade people to take the law in to  th e ir  own hands. The s ta te  power 
had been concerned in  "handling" w itch t r ia ls  fo r  a long time. Connections 
were found between lay healing and w itch t r ia ls ;  the attempts made to re 
form pub lic  hygiene affected the w itch t r ia ls ,  too. However, a l l  the a t
tempts fa ile d  because of the lack o f time and the lack o f p o l i t ic a l  
s ta b i l i t y .  At the beginning of the 10th century i t  became evident th a t the 
old system did not work any more. I t  was not possible to get r id  of 
witches, exterm inating them by force o f the penal law. The s t r ic te r  the 
measures became, the more witches appeared on the scene.

In comparison w ith e a r lie r  f ig u re s , the number of w itch t r ia ls  in
123Hungary treb led  between 1690 and 1768. According to András Ik ló d y  the 

reason fo r  th is  strange phenomenon was the introduction o f the Praxis
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C rim in a lis . Other fa c to rs  suggested by way of explanation include
Western influences, the presence of masses o f so ld ie rs  quartered in  the

125country, and the in f i l t r a t io n  of the b e lie f in  vampires.
The increasing number of the t r ia ls  ind ica ted something else as 

w e ll. I t  was a symptom o f acute c r is is .  I t  showed tha t the methods used, 
on the whole successfu lly , to maintain the a c t iv i ty  of lay healers and 
healing the public in  general in  a state o f balance, had become in e ffe c 
t iv e  and outdated. What belonged to the past, d id  not work any longer, and 
there was as yet nothing new to replace i t .  As is  well known, the obser
va tions o f Lucy Mair on the connections between the techniques of handling 
diseases and crises on the one hand and w itch t r ia ls  on the other a t t r a c t 
ed no tice  in  the in te rn a tio n a l discussion o f the problems of w itc h c ra ft,
la rg e ly  because conclusions of a general character could be drawn from
.. 126 them.

Examining the remarkably increasing number of t r ia ls ,  we have to  
consider tha t th is  was the time when the whole of Hungary came under 
Habsburg ru le , whereas in  the 16th and 17th cen tu re is  only about one f i f t h  
o f i t s  te r r i to r y  had been contro lled  by the Kingdom of Hungary. I t  was now 
th a t the vast, uninhabited or scarcely populated trac ts  recaptured from 
the lu rk s  were se ttle d  w ith  people who came from the mountain regions o f 
Iransy lvan ia  and Upper Hungary, and mainly from the densely populated 
neighbouring and more remote countries.

In the course of e igh t decades the number o f inhabitants doubled, 
the f ig u re  r is in g  from 4 m illio n  to 8 or 9 m il l io n  by 1790.

According to Ik lódy , no permanent c o rre la tio n  can be pointed out 
between the number of inhab itants and the w itch t r ia ls .  However, i t  is  a 
fa c t th a t the m ajority o f w itch t r ia ls  took place in  the recaptured areas.

The greater part o f the new s e ttle rs  came from the west. S t i l l ,  i t  
is  not l ik e ly  tha t the "fashion of witches" should have been imported by 
them from the west to  the east. The re su lts  o f the research on Austrian 
w itch t r ia ls  should put us on our guard. F ir s t ly ,  the increase in  the 
number o f witch t r ia ls  in  S tyria  about the middle of the 17th century is  
explained to some extent by the fact that refugees driven out of Hungarian 
te r r i t o r ie s  by lu rk ish  a ttacks, as well as some vagabond characters re 
paired to those parts . Secondly, the ra t io  o f men and women among the de
fendants was s tr ik in g ly  d if fe re n t in  the Habsburg provinces and Hungary 

127
(50:50%) (10:90%). At the same time, fa r th e r to  the west of Hungary as
anywhere e lse, the persecution of witches continued in  the regions d i f -

1 ?Rf i c u l t  o f access, while in  the centra l, more open parts i t  had ceased.

124



THE CESSATION OF WITCH TRIALS 459

An examination o f the circumstances o f public hygiene can reveal 
some deep-lying inner causes of the increase in  the number of w itch  t r ia ls  
which have not been considered so fa r .

A fte r the Turkish wars and Rákóczi's  war of independence (1699, 
1711, 1718), the Habsburg government set up i t s  adm inistration as a re su lt 
of compromises with the Hungarian Estates, both preserving the o ld  order 
of th ings , and promoting the cause o f the Empire with a view to  achieving 
un ity  in  re lig io n , adm in istra tion and economy. In the recaptured areas 
large estates of several thousand acres came in to  being. A large number of 
these were owned by Austrian, Czech and German a ris to c ra tic  absentee land
lords. The competence of the loca l municipal au tho rities  was re s tr ic te d , 
and the towns and counties were compelled to  carry out orders issued by 
the cen tra l government. Protestants were not allowed to hold a p u b lic  o f
f ic e , and were deprived of th e ir  colleges, schools and very many o f th e ir  
foundations. The populations were obliged to bear unendurable burdens in  
the form of taxes, re s tr ic t io n s  inseparable from trade monopolies, and the 
costs o f maintaining the so ld ie rs  b il le te d  on them. The constant s ta te  of 
war had upset the b io lo g ica l balance of socie ty as early as the previous 
century, and now (1715), w ith a large number of young men dra fted in to  the 
im peria l army from areas inhabited by Hungarians, the ra t io  o f men and 
women became even more unfavourable, showing a m ajority of women over the 
men, and the number of unmarried women and widows was high.

New, excessive burdens were loaded on the old system o f pub lic  
health care: c o n flic ts  o f the new s e tt le rs , a multitude of wounded and 
cripp led  people, and an unprecendented series of epidemics. At a time when 
the o ld  system did not function any more, and no new one had been set up 
as ye t, quacks and charlatans flourished under paradisiacal cond itions . 
The neighbourhood of m ilita ry  camps and the recaptured areas were a par
t ic u la r ly  happy hunting-ground fo r cheats, impostors and "wonder-working 

179
doctors .

The gravely c r i t ic a l  s ta te  of the country 's  public hygiene was in 
dicated by the epidemics o f the period and the consequences o f the in 
a b i l i t y  to  cope w ith them. The plague and the smallpox had o ften  attacked 
the country before, but no epidemic ever had such te r r ib le  consequences as 
could be compared to those o f the plague o f 1738-1744, inc lud ing  an out
break o f mass hysteria .

The disease was imported by so ld ie rs  fig h tin g  in  the im peria l army 
against the Turks in  a lliance  w ith the Russians. I t  grew to more forrn i-
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dable dimensions than any o f the e a r lie r  epidemics, not only because the 
towns kept the f i r s t  cases secret, making th ings  worse by doing so, but 
also because i t  las ted  fo r  6 years, and reached areas which had not been 
a ffected  before. Whole fam ilies  died ou t; and the loca l da ily  b i l l s  of 
death reported 20, 40, even 160 cases each. The epidemic spread to  the 
v illa g e s , and out o f 48.245 patients from 501 Transylvanian parishes 
42.622 died. The Council o f Governors took severe measures in  good time, 
appointing a commissioner o f public health fo r  each pa rticu la r d is t r ic t .  
However, i t  appeared very soon that there were no doctors ava ilab le , not 
enough healers, medical servants were often drunk, doctors, apprentices had 
to  be sworn not to  rob corpses, and tha t there was not enough money fo r 
medicines, d is in fe c tio n , iso la tio n  hospita ls and lim e. Poor people did not 
a llow  the clothes o f the s ick to be burn t. There were scandalous scenes 
and outbreaks of panic; often the army had to  intervene. Anyone breaking 
through the san itary cordon was to be sentenced to  death. The vine dresser 
who spoke with a p lague-stricken person, should pay fo r i t  w ith h is  l i f e .  
There were r io ts  which were sometimes put down by force of arms; sometimes 
a town was blockaded by the m ilita ry . Mass h ys te ria  was spreading, and i t  
was not too d i f f i c u l t  to  f in d  scapegoats: the blame could be put upon the 
Germans, the Serbs, the Armenians, the Hungarians, the Jews, the m il i ta ry ,  
the county o ff ic e rs , the commissioners of p u b lic  hygiene, the doctors, the 
surgeons and the lay h e a le r s . . . ^

The witch t r ia ls  examined between 1711-1751 show that the charges 
o f w itchc ra ft contained some new elements, and the concept of w itch c ra ft 
had become p ra c t ic a lly  boundless. A new fea tu re  to  be found in  the b e lie f 
in  w itchc ra ft was th a t now i t  was absorbing some p o lit ic a l views, and 
p o l i t ic a l  opinions came to  influence the ve rd ic ts  o f judges as w e ll. Under 
the given circumstances o f healing, c o n f lic ts  occurred more frequen tly , 
and competition between the lay healers and other groups engaged in  
medical a c t iv it ie s  was becoming increasingly desperate.

S t i l l ,  in  these very decades, when an unprecendentedly large number 
o f people were burnt a t the stake in Hungary, there were areas where w itch 
t r ia ls  ceased. In the county of Szepes the la s t  t r i a l  was held in  1717, 
and in  the county o f Pozsony in  1730. In the county of Nyitra there was 
only one t r i a l  a fte r  1732, in  1745; in  the county of Nógrád the stake was 
used fo r the la s t time in  1692, and the la s t  accusation was made in  1754. 
In  the area of the Saxon Universitas the high s h e r if f ,  Andreas Teutsch 
abolished witch t r ia ls  a t the beginning o f 1720.'*''^
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Andreas Teutsch (1669-1730) studied medicine in  Holland. In  the 
countries where witch t r ia ls  had ceased before the queen's decree was 
issued, there were county head doctors function ing . The counties s ta rted  
employing o f f ic ia l ly  appointed head doctors under the decree issued in  
1700 by Duke Pál Esterházy, Palatine o f Hungary. A ll these head doctors 
w ithout exception had graduated from German or Dutch u n ive rs itie s , some of 
the o lder ones holding posts in  Rákóczi's s ta te , and th e ir  a c t iv i ty  com
bined theory and p rac tice . I t  is  very important from our po in t o f view 
tha t s im ila r ly  to Pápai Páriz, they knew and made use of the experiences 
of the lay  healers, and a t the same time, they were fig h tin g  fo r  fa r-reach 
ing reforms to reorganize the health service in  the whole o f Hungary. 
Their way o f th ink ing was characterized by the early enlightenment and the 
p rin c ip le s  of Pietism. This type of Hungarian doctor was probably best 
represented by János Dániel Perliczy (1705-1778).

P erliczy who had graduated from a Dutch un ive rs ity  was head doctor 
of the county of Nógrád in  which the lesser n o b ility  was known to  have 
p ie t is t  leanings. He knew w ell tha t the problem of caring fo r  the health 
of v illa g e  people was to ta l ly  unsolved, and he published two books, f o l 
lowing in  the steps o f h is  predecessors, intended fo r lay healers: "Medi
cina pauperum, or household remedies fo r  the poor", and "A Guide to  the 
peace o f the body". As early as 1733, he set down rules and regu la tions  
fo r the use of doctors, surgeons, midwives and apothecaries, and had them 
sanctioned by the general assembly o f the county. He also prepared a 
large-scale work about the hygienic conditions in  the country (1742). He 
maintained tha t the number of doctors and surgeons in  the country was ap
p a llin g ly  low; part of them were a liens who d id  not even understand Hun
garian. The inhabitants were defenceless, and the medical a c t iv i t ie s  o f 
swindlers and untrained chirurgeons caused irreparab le  damage. Only those 
doctors could be expected to be fa m ilia r w ith  domestic conditions who were 
tra ined in  Hungary. He drew up the academic programme and ca lcu la ted  the 
costs o f a medical un ive rs ity  to be founded in  Pest. A fter some abortive  
e ffo r ts  made in  the 17th century the Hungarian d ie t proposed, as e a rly  as 
1723, the extension of the U nivers ity  o f Nagyzombat by the add ition  o f a 
medical fa c u lty . P e rliczy 's  memorandum, handed in  to the queen in  1751 was
discussed and shelved the same year by a committee of the Council o f 

132Government. However, i t  was not in  vain th a t Perliczy made h is  proposal 
fo r a reform embracing p ra c tic a lly  a l l  problems of public hygiene in  Hun
gary. True, i t  was only a fte r  a delay o f two decades, and even then not
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exactly  as he and the o ther doctors p ra c tis in g  in  Hungary had expected, 
th a t th e ir  attempts u lt im a te ly  met with success.

6. The early 1740s saw a rare h is to r ic  instance of the happy coin
cidence of a cause u rg e n tly  ca lling  fo r a c tio n , an o f f ic ia l  power open to 
reforms and prepared to  take decisions, and the appearance of an able, 
competent personage. Gerard van Swieten (1700-1772) took up h is o f f ic e  of 
"protomedicus" in  Vienna in  1743.^  The im peria l cap ita l was overcome 
w ith  panic on account o f the plague in  Hungary and i t s  consequences, the 
Treasury had run out o f funds, and the government was impotent. The young 
empress, Maria Theresa was scared of the epidemic. She herse lf and her 
fam ily  had been badly a ffected  by the smallpox. Her counsellors were aware 
th a t the problems of p u b lic  health had a bearing on taxation and also on 
the strength of the army, and i t  was the monarch's sacred duty to  come to 
the rescue of poor wretched people.

The decrees moderating the persecution o f witches and the law re 
s t r ic t in g  the t r ia ls  to  the utmost, were lin k s  o f a chain of comprehensive 
reforms in  matters o f p u b lic  health. The more important stages o f the pro
cess were the fo llo w in g : in  1743 the hygien ic conditions of cemeteries 
were regulated; in  1745-1747 the standard iza tion of medicines was in t ro 
duced, and a decree regulated the tasks o f midwives throughout the 
country. In 1752 a decree issued by the Queen ordered a l l  counties to 
employ w e ll-tra ined  doctors who should l iv e  in  the county town, and should 
attend to the poor free  of charge. In 1753 the hygienic problems of 
prisons were regulated, and a decree issued in  1754 ordered th a t those 
p ra c tis in g  medicine anywhere in  the country w ithout a doctor's  degree 
should be imprisoned. In  1755 the "Planum re g u la tio n s  in  re s a n ita t is "  
came out and the counties and towns received the Queen's decree condemning 
various superstitions includ ing the b e lie f  in  w itchcra ft. The decree 
c le a r ly  defined the a c t iv i t y  of doctors, surgeons (chirurgeons) and mid
wives. I t  also ordered th a t the a c tiv ity  o f ce rta in  lay groups - l i th o to -  
m ists, herniotomists, too th  pullers (d e n tifra n g ib u li)  -  who had segregated 
from the barbers should be permitted only i f  every precaution was taken 
and they were kept under supervision by the a u th o ritie s . From the next 
year on a l l  the sentences o f torture and death were to be forwarded to  the 
ce n tra l au tho rities  fo r  approval, together w ith  the complete minutes of 
the w itch t r ia ls .  In  1756 a compulsory examination in  surgery was pre
scribed fo r surgeons. In 1758 a decree was issued with regard to those who 
were persecuted as magicians and poisoners, and from that date i t  was no
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longer the minutes, but the defendants of the w itch t r ia ls  th a t were to  be 
sent to Vienna, and loca l a u th o ritie s  were prohib ited from dea ling  w ith 
witch t r ia ls .  In 1765 the a liens among the unqualified healers were ex
pelled from the country, while the natives were imprisoned. In  November 
1766 the celebrated law, the "Lex caesaroregie ad extirpandam s u p e rs t it io -  
nem ac rationalem judicationem criminalem Magiae, S o r t i le g ii"  was enacted. 
At the beginning of 1768 the "C o n s titu tio  C rim inalis Theresiana" which 
cod ified  the law, appeared. In 1769 a decision was made regarding the 
establishment of the medical fa cu lty . In 1770 the "Generale Normativum Sa- 
n ita t is "  came out which s t r ic t ly  forbade, among others, the a c t iv i t y  of 
healers and midwives who had no diplomas, or had passed no examination. In 
1771, at long la s t ,  the medical fa cu lty  began to function in  Nagyszom
b a t.134

The law concerning w itch c ra ft, then, was a part of the reform  which 
affected a l l  the problems of public hygiene. I t  was worthy o f the learning 
and m enta lity  of the man who prepared i t .  Van Swieten fo llowed in  h is 
master's footsteps. Hermann Boerhave (1638-1738) was the revo lu tiona ry  
founder o f c l in ic a l medicine who hated su p e rs titio n , but "advocated the 
su p e rio rity  o f em pirical therapeutics fo llow ing  nature as against a set of 
pedantic dogmas".133

As has been suggested e a r lie r ,  the law which put an end to  witch 
t r ia ls  was one of the measures taken w ith  a view to a general reform of 
public hygiene in  the country. Wiping out the persecution o f w itches de
pended less on the, by no means n e g lig ib le , force of the law, than a com
prehensive organization o f public hygiene set up on a s c ie n t i f ic  basis fo r 
the bene fit o f the masses which could guarantee that there would be no 
more c o n f lic ts  producing charges of w itc h c ra ft.

What happened, fo llow ing  such measures, to those harassed anonymous 
outcasts o f public hygiene, the lay healers?

Van Swieten, as we have seen, could re ly  on considerable ante
cedents in  Hungary. In preparing the plan to  reform public hygiene in  the 
country he worked together w ith Hungarian doctors. One of h is  c loses t co l
laborators was István Weszprémi, a doctor (1723-1799) who had studied at 
Dutch and English u n iv e rs itie s , but, s im ila r ly  to his Hungarian colleagues, 
was thoroughly fa m ilia r w ith the circumstances of public health in  Hungary, 
and he, too, had w ritten  a handbook which lay healers could use.

In comparison w ith  the antecedents the law which put an end to the 
persecution of witches in  Hungary, had the essentia l novelty o f forming an
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in te g ra l part of a comprehensive reform o f p u b lic  hygiene. In i t s  theo
r e t ic a l  assumptions the law observed p rin c ip le s  la id  down as early as the 
16th and 17th cen tu ries , refusing to accept fo r  evidence fa n c ifu l,  ma
l ic io u s ,  or misleading s to r ie s , the fantasies o f people mentally deranged, 
and the misleading statements of the defendants. I t  forbade the a p p li
ca tion  of inhuman and il l-a d v is e d  methods of in ve s tig a tio n , such as ordeal 
by water, p rick ing, e x tra c tin g  confession by to r tu re ,  branding people, and 
the use of antidotes aga inst sorcery. I t  regulated punishments and sug
gested reasonable measures; e.g. impostors should pay damages, and the 
m entally deranged should be taken to h o sp ita l. Unless proved by " in fa l 
l ib le  evidence", charges o f d iabolic p ractices should be dismissed. In 
cases of w itchcra ft " r e a l ly  and tru ly  proved" the r ig h t to decide was 
reserved fo r the monarch. Blasphemous fan ta s ts , p a rtic u la r ly  those whose 
hands were stained w ith  blood, deserved to be burn t at the stake.

As was clear from the law, lay healers were freed from the th rea t 
o f the stake. But where was th e ir  place now in  the new order established 
fo r  handling the problems o f public hygiene, in  ru ra l areas, and improving 
the c r i t ic a l  liv in g  cond itions  of v illage  people?

In practice the reform  of public hygiene, though prudent and sound 
in  p rin c ip le , and based in  part on Hungarian antecedents, did not work at 
a l l ,  or worked only w ith in  very narrow l im i t s .  The counties, pleading 
th e ir  alleged or rea l tax burdens, fa ile d  to  pay th e ir  doctors, or paid 
them very badly; in  the 1770s and 1780s there were counties keeping only 
one doctor each, or none a t a l l .  Provided th a t these figures are co rrec t, 
Kassa had three midwives in  i t s  employ at the end of the 18th century, 
exactly  the same number as at the end of the 17th century. An increase in  
population was not fo llow ed by a corresponding increase in  the number of 
doctors. When in 1768, the county of Békés was ca lled  upon by the Council 
o f Government to employ a county medical o f f ic e r ,  they answered tha t i t  was 
impossible, since there was no doctor a va ila b le , and anyway, they could 
not see the point o f doing what was demanded o f them, considering tha t 
they had had a county surgeon in th e ir  employ fo r  f if te e n  years whom no 
one ever went to see. No sudden change set in  even when the cen tra l 
government took i t  upon i t s e l f ,  with e ffe c t from 1770, to pay the county 
medical o ffice rs  and surgeons. The Council o f Government wished to appoint 
superannuated m ilita ry  medical o ffice rs  to the posts in  the counties, but 
since they did not know the native tongue of the regions concerned, people 
d id  not go to see them, even i f  they cured the pa tien ts  free of charge. At
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he same time the posts of county medical o ff ic e rs  were not open to  Hun- 
larian doctors who belonged to the Protestant or the Jewish fa i th .  Out of 
:he la rge group of lay healers only the midwives were acknowledged by the 
aw, on condition tha t they were tra ined , examined and supervised by the 
lu th o r it ie s  of the cen tra l government. The m ultitude of midwives active  in  
:he v illa g e s , even those who were not i l l i t e r a t e  had not a tta ined  a 
:horough knowledge even o f the subjects taught at elementary schools. Lay 
îealers en masse were simply dubbed quacks and ignoramuses, and by the 
terms o f the law, were lia b le  to imprisonment.

However, there were none but the lay healers to look a fte r  the 
nealth o f the masses l iv in g  in  v illa g e s  and ru ra l areas; they were simply 
indispensable. The 18th century was the golden age of lay healing in  Hun
gary. I t  was in  th is  period tha t Countess Kata Bethlen was ac tive  in  Tran
sy lvan ia , who, employing a multitude of herb women, atta ined to  such ex
ce llence, p a r t ic u la r ly  in  curing diseases of the eye, inc lud ing  cata ract,

137tha t patients flocked to her fo r  a cure, even from far-away places. In 
the manors of the n o b il i ty  herbals and pharmaceutical form ularies dating 
from the 16th and 17th centuries continued to be copied d il ig e n t ly ,  and i t  
was in  th is  century tha t the enlightened doctors of the era produced 
perhaps the largest number o f medical books fo r the benefit o f lay healers 
The work of Pápai Páriz ran in to  four ed itions during the 1750s, the great 
decade of the reform o f pub lic  hygiene. Pax Corporis survived two cen
tu r ie s , and a " fo lk lo r ic  healer" of Okiád, a Szekler settlement in  Tran
sylvania is  known to have used i t  in  the early  1950s, while fo r  the ethnic 
groups scattered in  Moldavia i t  has remained a handbook qu ite  u n t i l  
recen tly .

The 18th-century reform o f public hygiene in  Hungary put an end to 
w itch t r ia ls ,  but fa ile d  to  provide an adequate health service fo r  the 
masses of poor people. In the v illa g e s  healing was carried on along t ra 
d it io n a l lin e s , and people continued to believe in  witches. For example as 
la te  as 1905 a newspaper reported that the "w itch" of a v illa g e  died, and
in  order to prevent any harm she could do by bewitching, the lo c a l people

138dug up the corpse and burnt i t .
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1191), Schram (1982: 281), Eckhart (1954: 132), Komáromy (1910: 127, 148), K laniczay (1985: 
56 -57 ), Eckhart (1954: 138), Borosy (IV . 3446-3447).

118
As counsel fo r  the defence, the lawyer Ferenc Budaházi argued in  1725 th a t tra n s 

fo rm ations were but dreams, the accusations were based on hearsay and could not be proved. 
"Gernyszegh anno 1740 Decembris 30", th is  was the exact date recorded by somebody whose ano
nymous comment was added to  the minutes of the case o f Mrs. Borbála Rozsnyai: "the  t e s t i 
monies were given by h a lf -w it te d  and simple-minded people, and such as were bemused and 
s tu p e fie d  w ith d rink , had v is io n a ry  dreams, or th ir s te d  fo r  revenge". How uncerta in  the 
judges had become was w e ll shown by the verd ic t o f the d e p u ty -s h e riff o f the county o f  Kolos: 
on the strength  of the witnesses ' testimonies "the  defendant ought to  d ie , but as the s ta te  
o f witchhood is  very obscure, and the human mind can h a rd ly  penetrate i t ,  in  view o f th is  the 
defendant sh a ll not be sentenced to death". A c h a ra c te r is t ic  instance is  provided by the 
debate th a t took place in  1730 when the case o f Zsuzsa Szenczy and her two companions was 
brought before the manorial cou rt o f the Archbishop o f  Esztergom. On the a u th o r ity  o f  the 
"T r ip a rt itu m "  (a Hungarian statute-book published in  1517), 1/15, and the Praxis C r im in a lis , 
the prosecutor proposed to r tu re  to  be followed by burn ing  at the stake. The defendants 
denied the charges; th e ir  lawyer defended them, supporting  h is  arguments w ith  the a u th o r ity  
o f John K ithon ich 's  D ire c t io  Methodica (1619). The prosecutor demanded repeated to r tu re .  
However, the defendants continued to deny the charges, even a fte r  they had been put to  the 
to r tu r e .  U ltim a te ly , they were not sentenced to  death by the tr ib u n a l which consisted o f the 
A rchb ishop's  steward, the b a i l i f f  and the d e p u ty -s h e riff  o f the county o f Komárom. K r is tó f  
(1989: 36 ), Schram (1982: 99 ), Komáromy (1910: 454), K á lla y  (1985: 200).

119
In 1478 -  according to  Tagányi -  Benedek K istapo lcsányi and Osváth K o rlá tk ö v i 

accused Mrs. Mihály Zerdahely i and a l l  the women o f the Zerdahelyi fam ily o f making poison. 
King M atth ias ordered an in q u iry  in to  the case o f these women -  among whom there were married 
women, widows, and unmarried women a lik e ; dozens o f w itnesses were in te rroga ted , and a rep o rt 
was to  be made to the K ing . Tagányi did not c a ll  the case a w itch t r i a l ,  nor d id  Schram in 
clude i t  in  the l i s t  o f t r i a l s  reg is tered since the m iddle o f the 13th century. S t i l l ,  i t  is  
worth mentioning th a t the date o f th is  t r i a l  co incided w ith  the year o f p u b lic a tio n  o f  the 
Malleus maleficarum, and the e ffe c t o f the work o f J . Sprenger and H. Kraemer on the w itch  
t r i a l s  in  the Kingdom o f Hungary and Transylvania cou ld  be f e l t  long a fterw ards. Tagányi 
(1887. No. 2 ), Schram (1982: 49 ), Spielmann (1979: 42 ).

120
Hemer (1988), Memoranda of Transylvanian D ie ts  (X V III, p. 343, 499).

121
Mayer (1980), Várkonyi (1979-1989), Ik ló d y  (1982).

122
Takáts (1980) -  Hadi Edictum (A War E d ic t)  1706/45. -  Regulamentum Universale 

(1 /1 -13  1707 Ráday papers, pp. 393-396). An in q u iry  ordered, by word o f mouth, by the 
Honourable General Pál Orosz, and carried out by the head o f the m ilita ry  c o u rt. N ationa l
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Public Record O ffice  (G 16 V 2 h ), (Archives o f Rákóczi's  war o f independence), s .d . Komáromy 
(1910: 243-244).

123
Ik lódy (1982), Kállay (1985: 199), -  On the basis o f the summary by K laniczay

1985):
1526-1690 1690-1770

t r ia l s : 426 1208
death sentences: 149 (29%) 340 (3.3%)
lig h te r  punishments: 43 181
a c q u itta ls : 32 206
not known : 205 501
124

Ik lódy  (1982), Demkó (1894: 409).
125

Klaniczay (1986: 266).
126

Mair (1969: 7 -9 ).
127

V a le n tin its ch  (1987: 300), Dienst (1987: 20) 
women (%) men (%) not known

Hungary 90 10 -
Lower A ustria 59.4 34.2 6.4
Upper A ustria 20.8 68.8 10.4
Carin th ia 40.2 52.8 7
Vienna 41.5 58.5 -

S tyria 48 34.3 17.7
128

Klaniczay (1986).
129

Héjjá (1939), Gortvay (1953), Takáts (1980), R. Várkonyi (1979-1989).

For the reports  to  the Council o f Government from towns and coun ties , see: 
Magyary-Kossa ( IV . 271, 286, 288-294, 299-303, 310-303, 310-310/a, 319-323), Dávid (1973).

Magyary-Kossa (IV . 125, 239, 304). Witch t r ia l s  in  the county o f Szepes: 1636, 
1638, 1639, Forste r (1910: 242-249); 1618.
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SOZIALPSYCHOLOGISCHE ASPEKTE DER UNGARISCHEN 

HEXENPROZESSE UND DES HEXENGLAUBENS

Tamás Grynaeus 

Budapest

Die bisherigen Annäherungen an die Hexen-Frage ( ind iv idua ll-psych o - 
logisch, psychoanalytisch, pharmakologisch, rech tsh is to risch , ethnologisch) 
haben v ie le  Lösungen ergeben, zahlreiche Fragen sind aber auch o ffen ge
blieben. Ich versuche je tz t  e in ige von diesen m it den M itte ln  und m it der 
Terminologie der Sozialpsychologie zu betrachten.
1_._ _W ie_ war_es_ niäg _das s_ _s ich _di e_ _Hexenp_r ozesse_ _und_ _der_ H_ej<en£laubj

j^^rh jjnd£^eljng_t^[p jjp [t£n_ konnten?
Im voraus möchte ich  zwei Tatsachen erwähnen:
-  Wenn man den Kodex Malleus Maleficarum (1486) w il lk ü r l ic h  fü r 

einen Meilenstein h ä lt,  s t e l l t  sich heraus, dass die Hexenprozesse n ich t 
fü r  das "dunkle M it te la lte r "  charakte ris tisch  waren, s ie  nahmen ihren 
Anfang in  der o ft  ve rhe rrlich ten  Renaissance.

-  Die Annahme, dass der Hexenglaube fü r die zurückgebliebenen, 
n ich t geschulten, "abergläubischen" unteren Schichten der G esellschaft 
charak te ris tisch  se i, kann auch n icht nachgewiesen werden.^ Heute g ib t es 
schon genügend Beweise da fü r, dass man Hexen in  a llen  Schichten der Ge
se llsch a ft f in d e t, und dass R ichter, Anwälte und Pfarrer ebenso an die 
Existenz und an die T ä tig ke it von Hexen glaubten, wie die Angehörigen an
derer Volksschichten.

Die Z e it der Monstre-Prozesse und der Massen-Exekutionen war nach 
den Verordnungen von Maria Theresia (1756) vorüber, der Hexenglaube lebte 
aber weiter und es kam auch zu Prozessen. Was fü r Faktoren haben dies 
ermöglicht?

Die Sozialpsychologie le h r t uns, dass Ansichten, Normen von Gruppen 
(Gemeinschaften) selbst dann auf das Individuum wirken, wenn es noch kein 
M itg lied  der Gruppe is t .  Ein Be isp ie l: Kinder, die spielend die Normen der 
Erwachsenen lernen und sich aneignen. Dies w ird von Herskovits Enkultura- 
tio n  genannt.

Die magische Denkweise (kognitive S truk tu r) is t  schon bei der Ge-
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b ú rt eines Kindes in  der Denkweise der erwachsenen M itg lieder der gege
benen Population vorhanden. Das Kind wächst in  diesem kognitiven Feld auf. 
Die "A llm ächtigke its-V orste llungen", die magische Denk- und Handlungsweise 
des Kindes (Piaget), werden durch diese ihm a ls  Erbschaft anhaftende Welt
anschauung gestärkt. Ich z i t ie r e  aus dem M a te ria l des Hexenprozesses in  
Sándorfalva (Kom. Csongrád) aus dem Jahre 1954:

" . . .  Mehrere Kinder sind auf der Strasse zusammengekommen und haben
Hexe gesp ie lt__"

Die Akten erzählen w e ite rh in  über die T ä tig k e it der Hexe: sie kocht in 
einem Kessel Sand, Z ie g e ls te in e , sie nimmt die Gestalt von verschiedenen 
T ieren an und ve rfo lg t in  d ieser Gestalt e in Kalb. A lld ies  haben die Kin
der "gesehen" und ihren E lte rn  erzählt, d ie  dann die Anzeige gegen die 
Hexe ersta tte ten .

Wenn ein Erwachsener M itg lied  der Gruppe w ird , nimmt er ih re  Nor
men, Definitionen an, um d ie  guten Beziehungen zur Gruppe zu sichern 
( Id e n t if ik a t io n , In te r io r is a t io n ) . Die Normen werden meistens m itte lba r
weitergegeben: durch Erwartung, Bewertung, Sanktionierung bzw. m itte ls  
B e isp ie len .'5 Die von K in d h e it an gehörten Geschichten sind Träger von 
Meinung, Einstellung der Gruppe gegenüber dem Heilkundigen und der Hexe. 
(D ie  le tz te re  is t  b ö s a rtig , tu t Schlechtes wo s ie  nur kann, kann eine 
andere Gestalt annehmen, usw .). Wenn man also nur das k le ins te  Zeichen da
von zu erkennen g laub t, s ie h t man den ganzen K re is  der Vorstellungen be
s t ä t ig t :  dies nennt man d ie  Verstärker-Wirkung der Gruppe.

Man kann mit Recht d ie  Frage s te lle n : Warum die Menschen von der 
physischen Realität n ic h t überzeugt werden? Laut sozialpsychologischer 
Untersuchungen stützen w ir  uns bei der Entstehung unserer Meinung n ich t 
nur auf Informationen aus der physischen Umgebung, sondern auch aus der 
soz ia len  Umgebung (Meinung, Lehre, Mahnung durch die E ltern oder andere 
M itg lie d e r der Gemeinschaft). Wenn die Stützpunkte eindeutig sind, werden 
w ir  durch die Meinung anderer Leute weniger b e e in flu ss t; in dubiösen S itu 
a tionen aber, wenn die Reize problematisch s ind , wenn die r ic h tig e  Antwort
b e s tr it te n  wird, is t  der Einzelne eher geneigt, sich auf die Meinung an-

4
derer Leute zu stützen.
Ein Be isp ie l:

Eine gebildete, belesene Lehrerin, ausgezeichnete Pädagogin. Sie
unterrichtete von Anfang bis zu ihrem Ruhestand in  dem Dorf, wo sie
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geboren is t ,  hat dadurch mehrere Generationen beinahe a l le r  Be
wohner des Dorfes gekannt. Hochbetagt erzählte s ie  m ir m it v o l l 
ständiger Einfühlung, wie man die Kuh von ihrem Grossvater verhext 
hat, und wie die Hexe bes tra ft wurde. Anscheinend hat s ie  überhaupt 
n icht daran gedacht, dass sie an der Wahrheit der Geschichte auch 
zweifeln könnte.

Die Gruppe hat auch eine "F ilte r-F u n k tio n ": sie h ä lt a l le  M it te i
lungen fern , die n ich t zu der Meinung der Gruppe passen. Aufklärung, die 
Propaganda und die Verbreitung von Kenntnissen sind darum o f t  e rfo lg lo s ,^  
da die Gruppe -  vor allem die sogenannten primären oder Referenz-Gruppen 
in den wichtigen Fragen (zentra le  Werte, h e ftig  sanktion ie rte  gemeinsame 
A ttitüde ) aber auch in  den weniger relevanten Fragen bedeutenden Druck auf 
ihre M itg lieder ausüben, um die Konform ität, die Einstim m igkeit zu s i 
chern.^ Von der anderen Seite gesehen: Die Gruppe un te rs tü tz t den Einzel
nen im Widerstand gegen fremde Einflüsse.

Als Beispie l kann ein Arbeiter aus Nord-Ungarn erwähnt werden, der 
durch Heirat in  ein Dorf gekommen is t .  Im Laufe von Jahrzehnten hat 
er den lebendigen Hexenglauben des Dorfes übernommen und erzählte 
die verschiedenen Hexengeschichten bege iste rt w e iter.

Die In te llig e n te n  im Dorf haben meistens die M öglichkeit in  der 
Schule, von der Kanzel usw. etwas m itzu te ilen  oder ihre Meinung zu äussern, 
darüber hinaus verfügen s ie  meistens über kein ausgebautes Kommunikations
netz. Demgegenüber fin d e t man in  den tra d it io n e lle n  Gemeinschaften aus
gebaute, gegenseitige Kommunikationssysteme. Herausgehobene sog. Refe-

a
renzgruppen und Personen in  Schlüsselposition (opinion leader).

Ein ka lv in is tis ch e  P farrer n ich t einmal v ie rz ig  Jahre a l t ,  be
obachtete mich m it höflichem Zweife l, a ls ich ihm d ie  Hexenge
schichte e rzäh lte , die ich im Dorf m it seiner Unterstützung sam
meln konnte. Er konnte mir n ich t glauben, dass seine Glaubensbrü
der solche "Heiden" sind. Diese Informationen hat er b is  dahin 
n ich t bekommen, obzwar er unter den Dorfbewohnern b e lie b t war und 
gute Beziehungen zu ihnen hatte.

Ich möchte die Aufmerksamkeit auf noch einen Faktor r ich te n : Laut 
der Theorie "Ausgabe - Einkommen" (co s t-b e n e fit) is t  es e infacher und 
le ic h te r , die gelernten Methoden und Gesichtspunkte anzuwenden; es is t  
ökonomischer, sich gemäss den Normen der Gemeinschaft zu benehmen. Wenn 
man a lte , eingeübte, anerkannte Verhaltensschemen gebraucht, is t  die 
Entscheidung fü r  den Einzelnen einfacher, besonders in  k r it is c h e n  Situa-



482 TAMÁS GRYNAEUS

tionen  (z.B . bei K rankhe it), wo er auf diese Weise seine Verantwortung 
mindern kann:

9
"Meine Schwiegermutter hat gesagt, dass man es so machen m uss..."

Wir leben je tz t  in  e ine r Ze it, wo immer wieder Wandlungen unter
sucht werden: die Verbre itung, die "gese llscha ftlich e  Grundlage" fü r  den 
Hexenglauben wurde ge ringe r, wo er aber geblieben is t ,  hat er sich kaum 
geändert. Die Sozialpsychologie le h rt uns, dass die obenerwähnten auf
rechterhaltenden Kräfte d a rin  eine Rolle gesp ie lt haben.
2._ _Warum__urid__wi_e_.wird _man_trotzdem _eine_Hexe_,_ warijm_jnirnmt__man_dies_e_

Rolle_an?
In den Hexenprozessen kann man ö fte r  beobachten, dass die Rolle 

der Hexe in  einer Fam ilie sozusagen "w e ite rvererb t" wurde. In derselben 

Gemeinschaft erscheinen zur gleichen Zeit oder nacheinander Hexen, die so
zusagen gegen ih r eigenes Schicksal handeln, s ie  achten n ich t auf die Ge
fa h r , s ie  fordern das Schicksal gegen sich se lbs t heraus. Es kann n ich t 
b e zw e ife lt werden, dass d ie  in  der L ite ra tu r erwähnten persönlichen Eigen
schaften , Charakterzüge dabei eine Rolle spielen konnten (z.B . Machtsucht, 
Wunsch nach einem besseren Leben, "man s o ll mich n ich t lieben, sondern 
fü rch te n ", gegebenenfalls können w ir sogar an sado-masochistische Tendenzen 
denken) -  dies scheint noch immer kein ausreichend t r i f t ig e r  Grund zu 
se in , um ih r  sogar provokatives Verhalten erklären zu können.^

Dános Árva s te l l te  schon fe s t, dass die meisten ungarischen sog. 
Hexen Heilkundige gewesen s in d . Über die heilende P ersön lichke it, über die 
Beziehung zwischen dem Einzelnen und der Gemeinschaft habe ich schon an 
anderer S te lle  gesprochen. ^  Das wesentliche i s t ,  dass die Heilkundigen 
d ie  selben Gewohnheiten, den Glauben besser und vo lls tänd ige r kennen und 
füh len  a ls  andere M itg lie d e r derselben Gemeinschaft, und so sehen s ie  sich 
g e n ö tig t, die Rolle der Heilkundigen und die damit verbundenen Unannehm
lic h k e ite n  auf sich zu nehmen. Die Gemeinschaft p ro j iz ie r t  dafür das 
" Id e a lb ild "  auf s ie , und s ie  erhalten eine hervorgehobene Position inner
halb der Gemeinschaft. Man hat sie nötig , das h ä lt  ih re  "Macht" am Leben 
-  ab und zu bestärkt der Heilkundige die Gemeinschaft in  diesem Glauben.

Wie in  den menschlichen Beziehungen ü b e ra ll, sind dazu wenigstens 
zwei Personen nötig. Es g ib t  also keine Hexe und keinen Hexenglauben an 
s ic h , d ies kann nur in  der Beziehung zwischen dem Individuum л=* und der 
Hexe, zwischen der Gemeinschaft .»=* und der Hexe re a l is ie r t  werden. Das
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Individuum bzw. d ie  Gruppe "weiss" oder glaubt von der Hexe dies und das, 
die Gruppe sch re ib t ih r  eine bestimmte (geglaubte) Macht zu, d ie Hexe 
nimmt dieses an, e rträ g t es, nutzt es manchmal aus, und setzt ab und an 
noch etwas dazu. Sie setzen einander also gegenseitig voraus. M it e iner 
kle inen Übertreibung könnte man sagen, s ie  wählen einander, sie e x is tie re n  
ohne die andere H ä lfte  n ic h t. (Meines Wissens wurde in  Ungarn bisher keine
soziometrische Untersuchung durchgeführt, um d ie  Beziehung zwischen dem

12Heilkundigen bzw. der Hexe und der Gemeinschaft zu k lä ren .)
Worin l ie g t  d ie Macht der Hexe, wie i s t  diese Macht beschaffen? 

Die Sozialpsychologie sp rich t über dre i verschiedene Formen der Macht: 
belohnende, re ferente  und zwingende Form. Im F a lle  der Hexe is t  e indeutig  
von der le tz te ren  die Rede, und dies beruht auf der Beobachtung des 
Individuums und der Gemeinschaft, dass die Hexe fäh ig  is t  zu bestrafen1 
und zwar auf w ichtigen Ebenen des Lebens, durch Verweigerung der H ilfe ., 
durch Behexung, usw.

Wichtig i s t  noch der Grundsatz, dass die Macht keine ( ! )  persön
liche  Eigenschaft i s t ,  s ie  gesta lte t sich demgemäss, wie sich die Bezie
hungen bzw. die Abhängigkeiten zwischen den M itg liedern  der Gruppe ge
s ta lte n .

Die Hexe kann auch ein M itte l se in , m it der sich die Gemein
schaft das E inhalten der Normen s iche rt. Denken w ir nur daran, dass die 
Vergeltungen der Hexe sehr o f t  die Wohlhabenden, also die mit ihrem Ver
mögen, ih re r Lage, ih re r Ernte, ihren Tieren Prahlenden tre ffe n . Von ihnen 
verlangen sie Bezahlung oder Geschenke (Geld, F le isch , Wein; Axt, Grund 
usw.), was auch a ls  Lösegeld oder als Opfergeschenk betrachtet werden 
kann. Zweife llos hat dies eine n ive llie rend e , d ie  Extreme verhindernde 
Funktion. Ebenso b e s itz t die Furcht vor der Hexe eine K ra ft, die die Ge
meinschaft von verschiedenen Sachen fe rn h ä lt.

Wenn und solange die Hexe ih re  Heilkunde im Interesse der Gemein
schaft verwendet, Dinge ausgleicht, Gleichgewicht h e rs te llt ,  eine sexuelle 
Misere lin d e r t (es g ib t zahlreiche junge Witwen unter den Hexen!), w ird 
sie von der Gemeinschaft ertragen, in  Anspruch genommen und beschützt. 
Wenn aber jemand diese Grenze überschre ite t, d ie gegebenen Möglichkeiten 
missbraucht, verschwindet das Gleichgewicht:
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das Individuum oder die Gruppe Hexe
übermässige Forderung (z.B . im 
F a lle  e iner unheilbaren Krankheit

unbegründete Forderung (Bezahlung, 
Geschenk)

unbegründete Beschuldigung h e i l t  und h i l f t  n ich t (z .B . bei 
Geburten)
Vergehen gegen harmonisches Fami
lienleben (fre izüg iges Leben)

e rs c h r ic k t, ärgert s ich , wird 
ne id isch ; m it der ex te rna lis ie re n - 
den Methode des schlechten Ge
wissens sp rich t er von Verhexung, 
usw.

droh t, "hext"

fü h l t  s ich  be rech tig t, ih re  Macht 
zu vern ich ten, sie auszuliefern , 
s ie  anzuklagen, sie zu vernichten: 
" ic h  werde mich beklagen, wo man 
gegen s ie  was t u t " ^

versucht ih re r Macht G ü ltig ke it 
zu verschaffen

es hängt von dem augenblicklichen K räfteverhä ltn is  ab, 
wer in  diesem Kampf v e r l ie r t .

(Ich  erwähne nur b e ilä u fig , dass d ie  Verfolgung der Hexen -  m it o f
f i z i e l l e r  Genehmigung -  nur ein M it te l i s t ,  Aggressionen abzulassen, eben

so wie Pogrome, Negerverfolgung, Boxkämpfe oder Krieg. Es is t  sehr r ic h 
t i g ,  wenn gegen die Ernennung des jew e iligen  Zielpunktes der Aggression 
a ls  "M it te l der Regierung" ag ie rt w ird . Die gefühlsmässige Empörung fo r 
d e rt einen Sündiger, einen Sündenbock. Eine Gesetzmässigkeit der Sünden
bockbildung is t ,  dass s ie  "ungehindert von einem Sündenbock auf den ande
ren übertragen werden kann". Wurde überhaupt schon einmal untersucht, 
wie z.B . der Zusammenhang zwischen Hexenverfolgung und Pogromen in  dieser 
H ins ich t beschaffen is t? )

Die F rustra tion  mündet in  Aggression. Diese Formel -  m it der Termi
no log ie  von S. Rosenzweig ausgedrückt -  stimmt nur bei den extrapun itiven  
Persöhnlichkeiten (be i den in t ro - ,  und non-punitiven n ic h t ! ) .  Nur d ie  e r- 
s te ren  neigen also zur Sündenbockbildung. Wenn aber die gegebene K u ltu r mit 
Verschiebung der Verantwortung o pe rie rt (andere beschuldigt) i s t  dies a l l 
gemeiner, h ä u f i g e r M i t  H ilfe  des Sündenbocks wird die Aggression "auf 
o f f iz ie l le n  Wegen" abgelassen, und d ien t so der Herstellung des Gleichge
w ich ts . Dieses Gleichgewicht kann auch durch äussere Faktoren, z.B. Natur
katastrophe, Epidemien, Krieg usw. gestört werden.

Ein m itte lba re r, aber sehr w ich tige r Beweis fü r das eben Gesagte is t  
d ie Tatsache, dass in  den Hexenprozessen zahlreiche Heilkundige aus dem
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Individuum
(Kranker)

v e r t r i t t ,  s c h a fft Normen 
re g u lie r t ,  s ic h e rt das 

Gleichgewicht

Abb. 1. Gegenseitiges, ausgleichendes, se lbstregulierendes System



486 TAMÁS GRYNAEUS

selben Dorf und in  der Nähe liegenden Dorfen genannt werden, die d ie selben 
Krankheiten m it den selben Methoden he ilen , wie der Angeklagte, diese 
werden aber n ich t ve rh a fte t, n ich t angeklagt, n ich t v e ru r te ilt .  (Obwohl 
unter den üblichen Fragen des Gerichts auch d ie  Frage zu finden is t :  "Wen 
kennen Sie, über wen haben Sie gehört, dass er ih r  Gefährte is t? " ,  "Wen 
kennt der Zeuge und über wen kann er sagen, dass er verdächtig sei oder 
wegen Flexerei angeklagt werden könnte?"; "Wen können Sie von den Bewohnern 
des Dorfes nennen, Frauen oder Männer, d ie irgendeine Hexerei oder Aber
gläubisches v e rr ic h te t haben?"
_3._ I s t  _die_ H_e_x e_ £inde_u;ti£ _e i_ne _n ur_ ne_g a tij/e_E_r schei nung?

Laut Meinung der Individualpsychologie: Nein. Denken w ir nur an die 
M ög lichke it, dass jemand in  der Gemeinschaft dadurch die Möglichkeit be
kommt, seine unter Zensur stehenden, verdrängten Gefühle, seine Verhal
tensweise, die den Normen n ich t entsprechen, auf eine andere Person zu 
p ro jiz ie re n , sie zu beurte ilen  und zu verfolgen ( Externalis ierung, Projek
t io n ) .

Die Sozialpsychologie (Wittkower, Weidman) kehrt diesen Gedanken- 
gang g e is tre ich  um und sagt, wenn w ir davon ausgehen, dass Magie und 
Hexerei (w itch c ra ft and sorcery) in zahlreichen Gemeinschaften tro tz  der 
negativen Bewertung ausgeübt w ird, (und damit kehre ich zu der vorherigen 
Frage zurück), können w ir darauf schliessen, dass diese Handlungen eine 
w ichtige  Rolle in  der Aufrechterhaltung der G esellschaftsstruktur und Per
sö n lich ke its s tru k tu r ausüben. Dieser Glaube b ild e t  ih re r Meinung nach das 
auto regu la tive  (ongoing) System der G esellschaft. Die w ichtigsten in teg ra - 
tive n  Funktionen können folgenderweise zusammenfasst werden:

a) Das Individuum glaubt daran, dass eine ungünstige Lage (z.B. 
K rankheit, Unglück) m it ir ra tio n a le n , magischen M itte ln  geändert werden 
kann.

b) Er ve rleg t d ie Angst, die Bedrohung von "innen" nach aussen 
(E xte rna lis ie rung , P ro je k tio n ). Gegen äussere Gefahren kann man v ie l 
le ic h te r  m it den in  der T rad ition  vorhandenen M itte ln  kämpfen.

c) Die sozialen Verhältnisse sind zweideutig: Auf den anderen kann 
man n ic h t eindeutig rechnen, er kann auch ein Feind sein; doch auch die 
Zusammenarbeit und die Freund lichke it sind in  den gleichen Fällen k u ltu re l l  
vorgeschrieben. Dadurch, dass man verschiedene unsichere, beängstigende 

Dinge beim Namen nennt (Bezichtigung m it Hexerei), wird die Furcht davor 
ge ringer, da die T rad ition  dafür Vorschriften ha t, wie gegen diese Dinge 
gekämpft werden kann. Wenn dies die Grenzen der Toleranz der Umgebung
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überschre ite t, un te rs tü tz t die Gruppe solche Massnahmen (sozia l response), 
da s ie  eine Gefahr darin e rb lic k t,  die auch ih re  Existenz gefährdet. So 
w irk t dies auf die ganze Gruppe in te g ra tiv  und verstärkt d ie Gruppen
kohäsion.

d) Die Gleichgewicht sichernde, gleichschaltende T ä tigke it der Hexe 
habe ich schon erwähnt.

Auf einige Fragen habe ich m it H ilfe  der Sozialpsychologie eine 
Antwort gesucht. Diese sind auch keine a lle in  seligmachende Lösungen, beim 
Verstehen der Erscheinung, bei unserer weiteren Arbeit können s ie  uns aber 
v ie l le ic h t  b e h ilf l ic h  sein.
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