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			Introduction

			Marblehead, Massachusetts, is a bedroom community in suburban Boston, a comfortable seaside enclave of historic houses. It has good public schools, intermittent bus service, and a weekly newspaper that is read mainly for the juicy names-naming police log. It is not the sort of place where one would expect to find a witch.

			But a witch did live there, though she is not buried there. Wilmot Redd, or sometimes Reed, was one of the more than one hundred people who was accused during the Salem witch crisis of 1692, and, like the other condemned witches, her body was thrown into a shallow ditch at the base of a rocky ledge to the west of Salem Town after being cut down from the gallows. At that time, the area at the foot of the hill where the gallows stood was flooded with brackish water at high tide, and so Wilmot Redd, after resting uneasily in the rocky earth of coastal Essex County, was most likely carried out to sea. Today the ditch she was thrown into is hidden under a pharmacy parking lot.

			Redd, like the other North American witches who have left impressions—sometimes lasting, sometimes glancing—in the historical record, presents something of a conundrum. How can the English colonists who settled North America, who were relatively literate compared with their European cousins, who were reasonably thoughtful and self-examining, who lived in tightly interconnected communities dependent on collective effort for success, have believed in witches? And not just believed in witches, but also put them to death? The historical fact of witchcraft weighs uneasily in our current culture, particularly given how much symbolic, nation-building weight the colonists are required to bear in the realms of popular history.

			Histories of witchcraft have often revealed more about the time in which the historian was writing than about witchcraft itself. Within each all-encompassing theory of witchcraft in the English Atlantic world came a new set of contemporary biases and prerogatives, obscuring the fact that, to the individual living in the early modern world, from the sixteenth through the middle part of the eighteenth centuries, witchcraft was a legitimate, but dangerous, category for explaining reality. Witchcraft intersected, contained, and sometimes overwrote other important social questions—most notably of gender, class, inequality, and religion—but to treat it merely as a proxy for those other ideas, because those other ideas have persisted into our own time while witchcraft has not, strips away the explanatory power that witchcraft held for the people who were touched by it.1An idea, even today, does not have to be empirically verifiable for it to matter.

			A surer way to access the meaning and function of witchcraft in the early modern world is to peel back the layers of popular myth and academic historiography and to look with fresh eyes at the primary sources. What ultimately emerges is a complicated picture. The witch appears first, in biblical terms, as the Other, as that which is not doctrinaire. Witchcraft is less a set of defined practices than a representation of the oppositional, as the intentional thwarting of the machinery of power, whether that power lies with the church, with the king, or with the dominant cultural group. Under the heavy guidance of English theologians, witches and witchcraft assume a set of identifiable principles and practices, though those practices remain distilled from oppositional definitions. Witches pervert the generative properties of womanhood in their suckling of imps and their copulations with devils; they subvert the church’s authority by turning Christian rituals on end; and they undermine class hierarchy by claiming unearned power for themselves.

			The English abstraction of who a witch is, and what she is likely to do, travels with the colonists to North America. While primarily a Puritan phenomenon on North American shores, witchcraft penetrates deeper into colonial life than might initially be suspected. The majority of witch trials were held in New England, though the cultural content of witchcraft finds expression throughout the colonies, and in ongoing dialogue with England. The use of English precedent as template and justification for the conduct of the Salem trials underscores the fact that Salem, rather than being an aberration, was instead the most intense, and perhaps the most defining, expression of North American religious, cultural, and legal thought.

			Whereas nineteenth-century historians treated colonial-era belief in witchcraft as a faintly embarrassing holdover of medieval thought that was quickly purged, the belief in and pursuit of witches must instead be seen as a central concept informing a shifting North American identity. Even after Salem forever changed the way that witchcraft would (and, soon enough, would not) be prosecuted, belief in witchcraft persisted well into the Enlightenment. Witches served as both literal and figurative scapegoats for frontier communities under profound economic, religious, and political pressure. The figure of the witch, the idea of the witch, and the need to flush her out of her hiding place and into the light served as a binding agent among fragile communities that were subject to waves of arrival and departure, living with uncertain rights in unsecured territories. The witch—ever the embodiment of the oppositional—served a vital role in the formation of what would eventually be a new united nation. That’s one of the reasons that she and the events of Salem persist in our political discourse and in our popular culture. We need her in order to know who we are not so that we can begin to imagine who we are.

			 . . . . . . . . . . . . . . .

			This book argues for witchcraft’s presence in the mainstream of thought in colonial North American culture, extending beyond passing fits of unreason or hysteria. Belief in witchcraft was not an anomalous throwback to late medieval thought by provincial colonists, nor was it an embarrassing blip in an otherwise steady march to an idealized nationhood. It was not a disease. It was not a superstition. Witchcraft’s presence or absence was constitutive to the colonial order. It was a touchstone that reinforced what was normal and what was aberrant. For upper echelons of society—in the world of the Protestant church and the court system—prosecution of witchcraft allowed for the consolidation of power and the enforcement of religious and social norms. For common people, belief in witchcraft explained away quotidian unfairness and misfortune. These two circles of belief intersected in the bodies of individuals, usually women, who were out of step with their society, and who were thought to have pledged themselves to the Devil in exchange for the power to work their will through invisible means.

			The Penguin Book of Witches is an annotated volume of primary source documents about witchcraft in English North America that is designed for readers interested in learning about the reality behind the fiction. Its goal is to assemble a broad array of sources, chosen for their representative value as well as their narrative power, which, taken as a whole, will leave a reader with a solid command of the meaning of witchcraft in early American life. The first chapter focuses on the legal and cultural beliefs about witchcraft in precolonial England, as the region that made the greatest contribution to the beliefs about witchcraft in colonial North America. The second chapter presents selected records of witchcraft cases from North America before the Salem panic, from the earliest hints of witch suspicion to the first confirmed witch trial in Massachusetts. This chapter does not limit its scope to New England, also looking at the few witch trials outside the Puritan settlements of northern Massachusetts. The third chapter focuses on the unique events of Salem, which, in addition to being the most infamous North American witch trial, was also the most widespread, and the most deadly. The final chapter investigates witchcraft after Salem, when witchcraft was decriminalized but remained an enduring part of American culture. Witchcraft did not vanish from North American consciousness in a sudden burst of reason and Enlightenment. It persisted as a shadowy reminder of an intellectual world that had faded but had never fully disappeared.

			Witchcraft continues to fascinate us today, a fact evidenced by the ongoing popularity of witches in fiction, tourism, history, popular religion, and historical writing. Much of what we think we know about witchcraft is actually cribbed from popular culture. When we talk about witches, we imagine a Halloween stereotype of a woman with a pointy hat, broom, and cat, blended with the magic-using housewife of Bewitched, who could wiggle her nose to make a pot roast. But the real witches of early modern England and North America are not cackling cartoon characters in pointy hats. The reality of witchcraft in English North America is much more fascinating—and terrifying.

			 . . . . . . . . . . . . . . .

			On a chilly spring day not too long ago, I lined up with my gossiping neighbors outside a modest antique house in Marblehead, Massachusetts, that dated from the late 1600s. The occupant had lived there her entire life and had lately passed away. The line was for admission to a tag sale to dispose of the belongings the occupant’s family didn’t want. Inside, the house was tiny—possibly eight hundred square feet—its walls stained with tobacco smoke, every corner crammed with the flotsam of a long and often difficult life within view of the sea. For extra space, the occupant had expanded into her unfinished basement, where one corner had been set up for sewing projects, another for laundry. One wall was filled, somewhat unnervingly, with shelves of homemade dolls. A far wall held a small spice rack of herbs next to several photographs of women pasted up, at first glance, at random.

			Or not at random. The photographs were arrayed around a cutout of the earth from a science magazine. On closer inspection, the pictures of women seemed to be generations of the former occupant’s family. Next to the altar—for that is what the wall of devotional pictures proved to be—stood a bookshelf packed with well-thumbed texts about witchcraft, mostly of the contemporary post–New Age variety that dated back to the 1970s. The neighbors rooted through her belongings, bartering for candlesticks, haggling over Federal-style end tables, unaware that a witch had been living next door for three decades.

			I took home her dusty mantel clock, a simple table that became my desk, and the well-loved witchcraft books. But my real joy lay in knowing that my neighbor had found a connection to history that was meaningful to her, and from which she drew empowerment. Even after witchcraft disappeared as a deadly legal problem, the belief in witchcraft persists, continuing to do its cultural work, hiding in plain sight in the staid bedroom communities of Boston.

			KATHERINE HOWE

		

	
		
			Suggestions for Further Reading

			Archives

			Cornell University Witchcraft Collection, Division of Rare Books, Kroch Library, Ithaca, NY

			Essex County Court Archives Collection

			Essex Institute Archive

			Houghton Library, Harvard University, Cambridge, MA

			Massachusetts Archives Collection

			Massachusetts Historical Society, Boston, MA

			Massachusetts Judicial Archives Collection

			Massachusetts State Archives, Boston, MA

			New York Public Library, Manuscripts and Archives Division

			Peabody Essex Museum, Salem, MA

			University of Virginia Salem Witch Trials Documentary Archive and Transcription Project

			Books and Articles

			Adler, Margot. Drawing Down the Moon: Witches, Druids, Goddess-Worshippers, and Other Pagans in America. New York: Penguin Books, 1979.

			Anglo, Sydney, ed. The Damned Art: Essays in the Literature of Witchcraft. London and Boston: Routledge & K. Paul, 1977.

			Baker, Emerson W. The Devil of Great Island: Witchcraft and Conflict in Early New England. New York: Palgrave Macmillan, 2007.

			Behringer, Wolfgang. Witches and Witch-Hunts: A Global History. Cambridge, UK, and Malden, MA: Polity Press, 2004.

			Boyer, Paul S., and Stephen Nissenbaum. Salem Possessed: The Social Origins of Witchcraft. Cambridge, MA: Harvard University Press, 1974.

			Breslaw, Elaine G. Tituba, Reluctant Witch of Salem: Devilish Indians and Puritan Fantasies. New York: New York University Press, 1996.

			Clark, Stuart. Thinking with Demons: The Idea of Witchcraft in Early Modern Europe. Oxford: Clarendon Press; New York: Oxford University Press, 1997.

			Cross, Tom Peete. Witchcraft in North Carolina. Chapel Hill: University of North Carolina, 1919.

			Davies, Owen. Popular Magic: Cunning-Folk in English History. New York: Bloomsbury, 2007.

			Demos, John Putnam. Entertaining Satan: Witchcraft and the Culture of Early New England. New York: Oxford University Press, 1982.

			Gibson, Marion. Witchcraft Myths in American Culture. New York: Routledge, 2007.

			Godbeer, Richard. The Devil’s Dominion: Magic and Religion in Early New England. Cambridge; New York: Cambridge University Press, 1992.

			Goss, K. David. Daily Life During the Salem Witch Trials. Santa Barbara, CA: Greenwood, 2012.

			Hall, David D. Worlds of Wonder, Days of Judgment: Popular Religious Belief in Early New England. New York: Knopf, 1989.

			Hansen, Chadwick. Witchcraft at Salem. New York: G. Braziller, 1969.

			Hutton, Ronald. The Triumph of the Moon: A History of Modern Pagan Witchcraft. Oxford, New York: Oxford University Press, 1999.

			Karlsen, Carol F. The Devil in the Shape of a Woman: Witchcraft in Colonial New England. New York: Norton, 1987.

			Levack, Brian P. The Witch-Hunt in Early Modern Europe. 3rd ed. Harlow, England, New York: Pearson Longman, 2006.

			Macfarlane, Alan. Witchcraft in Tudor and Stuart England: A Regional and Comparative Study. Prospect Heights, IL: Waveland, 1991.

			Matossian, Mary K. “Ergot and the Salem Witchcraft Affair.” American Scientist 70 (1970): 355–57.

			Mixon Jr., Franklin G. “Weather and the Salem Witch Trials.” The Journal of Economic Perspectives 19, no. 1 (2005): 241–42.

			Norton, Mary Beth. In the Devil’s Snare: The Salem Witchcraft Crisis of 1692. New York: Alfred A. Knopf, 2002.

			Parke, Francis Neal. Witchcraft in Maryland. Baltimore: 1937.

			Purkiss, Diane. The Witch in History: Early Modern and Twentieth-Century Representations. New York: Routledge, 1996.

			Ray, Benjamin. “The Geography of Witchcraft Accusations in 1692 Salem Village.” The William and Mary Quarterly 65, no. 3 (2008): 449–78.

			Roach, Marilynne K. The Salem Witch Trials: A Day-by-Day Chronicle of a Community Under Siege. New York: Cooper Square Press, 2002.

			Rosenthal, Bernard. Salem Story: Reading the Witch Trials of 1692. Cambridge, UK: Cambridge University Press, 1993.

			Rosenthal, Bernard, Gretchen A. Adams, et al., eds. Records of the Salem Witch-Hunt. Cambridge, UK: Cambridge University Press, 2009.

			Thomas, Keith. Religion and the Decline of Magic. New York: Scribner, 1971.

			Trask, Richard B. The Devil Hath Been Raised: A Documentary History of the Salem Village Witchcraft Outbreak of March 1692: Together with a Collection of Newly Located and Gathered Witchcraft Documents. Danvers, MA: Yeoman Press, 1997.

			Weisman, Richard. Witchcraft, Magic, and Religion in 17th-Century Massachusetts. Amherst: University of Massachusetts Press, 1984.

		

	
		
			A Note on the Text

			Spelling, capitalization, and punctuation have been modernized for ease of comprehension. In some instances, line breaks and italics have been added for clarity of the speakers and events described in a trial transcript.

			Redactions in running text are indicated by an ellipsis.

			Confusing vocabulary or usage is clarified in the endnotes.

			Occasional problems in transcription of the original document, such as losses or illegible words, are indicated in brackets.
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			WITCHES IN THE BIBLE

			When thinking about witches today, a certain standard image comes to mind: she is an old crone with a warty nose, a black pointed hat, raggedy clothes, and a black cat by her side. Though our contemporary picture of the witch has evolved away from the Puritan conception, the American colonists too had a set of assumptions about who a witch was likely to be, and how she—for it was almost always a “she”—was able to conduct her devilish doings. But where did these assumptions come from? How did the colonists define what a witch was?

			We might assume that the early modern conception of a witch derived from a description in the King James Bible. This version of the Bible, which was begun in 1604 in response to Puritan criticisms of earlier English translations, became the most widely read translation of the Bible in English during the early modern period. Printing was expensive, but then, as now, the most commonly available printed object was a Bible.

			And yet the Bible is strangely quiet about witchcraft. It confirms that witches exist, but most of the telltale details—the identifying characteristics that set a witch apart from a run-of-the-mill person, and the powers that a witch is supposed to have—do not appear.

			In fact, witches, as a category of their own, rather than as wizards or sorcerers, are mentioned fewer than a dozen times in the King James Bible. The first appearance comes early, in Exodus 22:18, “Thou shalt not suffer a witch to live.” This command forms the justification for capital punishment of witches, but it appears without any illumination or commentary, wedged between a guideline about dowry payment and a prohibition against bestiality. Witches are declared not allowed, and yet all of Exodus 22 remains silent on the definition of what or who a witch is, or on what activities might constitute witchcraft. Even a witch’s gender is, at least according to this translation, undefined.

			A bit more detail emerges with the next mention, in Deuteronomy 18:10–12:

			There shall not be found among you any one that maketh his son or his daughter to pass through the fire, or that useth divination, or an observer of times, or an enchanter, or a witch. Or a charmer, or a consulter with familiar spirits, or a wizard, or a necromancer. For all that do these things are an abomination unto the LORD: and because of these abominations the LORD thy God doth drive them out from before thee.

			This passage appears as part of the advice to the tribe of Levi, so that their priests will not pick up any of the unsanctioned religious practices that they will encounter in the lands to which God will send them. Deuteronomy places witches in a context with other deviant forms of religion: “necromancers” who attempt to practice magic, astrologers, and diviners who claim to see the future.

			The principal dangers of witchcraft in this context are twofold: first, witchcraft as a practice stands outside of sanctioned religious structure. Witchcraft is that which we, the chosen tribe of God, ought not to do. Defining witchcraft as a negative quality (that which we do not do) rather than by a set of affirmative qualities (divining, say, which is a concrete activity), Deuteronomy opens the possibility of a language to describe witchcraft that can be molded to suit any number of witch-hunters working within different contexts, and toward different goals. In this passage the signal quality of witchcraft is difference, specifically difference from those who hold religious power.

			Deuteronomy does supply a few details about witchlike behavior that would be important in early modern accusations against suspected witches, in particular the mention of “familiar spirits.” This obscure signifier will eventually morph into the Hollywood witch’s black cat, but the idea of familiar spirits will come to play a substantial role in the thinking about, and prosecution of, early modern witchcraft in Europe and North America.

			The proscription against witchcraft in Deuteronomy reappears in the story of Manasseh, in 2 Chronicles 33:6:

			And he caused his children to pass through the fire in the valley of the son of Hinnom: also he observed times, and used enchantments, and used witchcraft, and dealt with a familiar spirit, and with wizards: he wrought much evil in the sight of the LORD, to provoke him to anger.1

			Manasseh makes himself worse than the heathens, for in theory he ought to know better than to question the practices that God has set forth for him. Fortunately Manasseh, in the course of his affliction, humbled himself before God and saw the error of his ways. Witchcraft in this context appears as more a question of adherence or rejection of orthodoxy, rather than as a specific set of deviant practices. The degree of God’s disapproval becomes clarified, including what is truly at risk for a person practicing witchcraft, and yet we still have only the vaguest sense of what a “witch” really is.

			If the Bible could not provide clarity on how to identify a witch, and how to deal with her once identified, academic theologians appointed themselves equal to the task. By the early modern period in England, the religious and intellectual landscape that would predominate in initial waves of North American settlement, there was no shortage of theologians willing to do just that.

		

	
		
			TRIAL OF URSULA KEMP, ST. OSYTH, ENGLAND 1582

			The first witchcraft act in England was passed in 1542, and the last antiwitchcraft statute was not officially repealed until 1736. During that two-hundred-year span, witch trials in England occurred sporadically and tended to be clustered in Essex County, England, much as their North American counterparts would be clustered in Essex County, Massachusetts, a century later. English witch-hunting reached its peak in the 1580s, when witch cases made up 13 percent of all criminal hearings, an impressive number, even considering the high rates of acquittal.1

			One of the most notable early modern English witch trials occurred in February and March of 1582, when Justice of the Peace Brian Darcy of St. Osyth, Essex, charged one Ursula Kemp with witchcraft. Darcy pursued Kemp under the antiwitchcraft statute of 1563, holding hearings to determine if there was sufficient evidence to present the case to the Chelmsford assizes. The trial of Ursula Kemp demonstrates a remarkable consistency with later North American witch cases, both in terms of the character of the suspected witch, and the context of her trial.2

			The author of the ensuing text, given as “W.W.,” has not been conclusively identified. It could be a pseudonym for Darcy himself. Much of the evidence appears recorded in the first person, including statements that had been delivered with no one but Darcy present to hear them. The tract depicts Darcy as a committed witch-hunter, but also shows a small community under pressure, with long-standing grudges and quarrels unearthed for fresh consideration, a pattern that will be echoed in North America.3

			St. Osyth, like many early modern English villages, was a poor society whose members depended on barter and trade, a sometimes fraught social relationship that often resulted in squabbling. The amount of begging represented in the Kemp trial indicates how widespread poverty was at the time, and how begging could instill resentment in neighbors.

			Another contributing factor to suspicions of witchcraft in the early modern period was the inexplicable sudden onset of ailments in both persons and cattle.4 Sickness from unhygienic conditions made for a high infant mortality rate, but those deaths were easier to bear if they could be blamed on someone else. Harder to understand than the desire to assign blame is Ursula’s confession, however—was she insane? Did she enjoy the attention, however negative? Or did she really think she had witchly powers?5

			Ursula Kemp’s witch trial establishes a pattern for witch trials to come. Her marginal status within the community, her alleged crimes, the use of children as witnesses, her familiar spirit, the promise of lenience in exchange for confession, and the search of her body for a so-called witch’s teat all reappear in North American witch trials a century later.

			At the St. Osyth trial, one woman, Joan Pechey, was acquitted, but Ursula Kemp was executed after trial at the Chelmsford Lent Assizes.6 The injustice of this particular case likely inspired Reginald Scot’s The Discoverie of Witchcraft of 1584, which is the most explicit skeptical account of witchcraft in England and which in many cases attacks Darcy by name.7

			THE TRIAL OF URSULA KEMP8

			[The Information of Grace Thurlowe]

			The 19th Day of February the 24th year of the reign of our Sovereign Lady Queen Elizabeth. The information of Grace Thurlowe, the wife of John Thurlowe, taken before me, Brian Darcy, the day and year above said, against Ursula Kemp, alias Grey, as followeth.

			[ . . . ]

			The said Grace saith also that about three quarters of a year ago she was delivered of a woman child, and saith that shortly after the birth thereof, the said Ursula fell out with her, for that she would not suffer her to have the nursing of that child; at such times as she the said Grace continued in work at the Lord Darcy’s place. And saith that she, the said Grace nursing the said child, within some short time after that falling out, the child lying in the cradle, and not above a quarter old, fell out of the said cradle, and broke her neck, and died. The which the said Ursula hearing to have happened, made answer it maketh no matter. For she might have suffered me to have the keeping and nursing of it.9

			And the said Grace saith that when she lay in,10 the said Ursula came unto her, and seemed to be very angry for that she had not the keeping in of the said Grace, and for that she answered unto her that she was provided. And thereupon they entered further into talk, the said Grace saying that if she should continue lame as she had done before, she would find the means to know how it came, and that she would creep upon her knees to complain of them to have justice done upon them. And to that she the said Ursula said, “It were a good turn.” Take heed (said Grace) Ursula, thou hast a naughty name. And to that Ursula made answer, though she could unwitch she could not witch,11 and so promised the said Grace that if she did send for her privately,12 and send her keeper away, that then she would show the said Grace how she should unwitch herself or any other at any time.

			And the said Grace further saith that about half a year past she began to have a lameness in her bones, and specially in her legs, at which time the said Ursula came unto her unsent for and without request and said she would help her of her lameness if she the said Grace would give her twelve pence, [then] which the said Grace speaking her fair, promised her so to do, and thereupon for the space of five weeks after, she was well and in good case as she was before. And then the said Ursula came unto the said Grace, and asked her the money she promised to her. Whereupon the said Grace made answer that she was a poor and a needy woman, and had no money. And then the said Ursula requested of her cheese for it but she said she had none. And she the said Ursula, seeing nothing to be had of the said Grace, fell out with her and said that she would be even with her and thereupon she was taken lame, and from that day to this day hath so continued.

			And she saith that when she is anything well or beginneth to amend, then her child is tormented, and so continueth for a time in a very strange case, and when he beginneth to amend then she the said Grace becommeth so lame, as without help she is not able to arise or to turn her in her bed.

			[The Information of Annis Letherdall]

			The information of Annis Letherdall, wife of Richard Letherdall, taken by me, Brian Darcy, Esquire, against Ursula Kemp, alias Grey, the 19th day of February.

			The said Annis saith that before Michaelmas13 last, she the said Ursula sent her son to the said Letherdall’s house to have scouring sand and sent word by the said boy that his mother would give her the dyeing of a pair of women’s hose for the sand.14 But the said Annis knowing her to be a naughty15 beast sent her none. And after she the said Ursula, seeing her girl16 to carry some to one of her neighbors’ houses, murmured as the said child said, and presently after her child was taken as it lay very big with a great swelling in the bottom of the belly and other private parts. And the said Annis saith that about the tenth day of February last she went unto the said Ursula, and told her that she had been forth with a cunning body, which said, that she the said Ursula had bewitched her child.17 To that the said Ursula answered that she knew she had not so been, and so talking further she said that she would lay her life that she the said Annis had not been with any, whereupon she requested a woman being in the house a-spinning with the said Ursula to bear witness what she had said. And the next day the child was in most piteous case to behold, whereby she thought it good to carry the same unto mother Ratcliffe, for that she had some experience of her skill. The which when the said mother Ratcliffe did see, she said to the said Annis that she doubted she should do it any good, yet she ministered unto it, et cetera.

			[The Information of Thomas Rabbet]

			The information of Thomas Rabbet, of the age of 8 years or thereabouts, base son to the said Ursula Kemp, alias Grey, taken before me, Brian Darcy, Esquire, one of Her Majesty’s justices, the 25th day of February, against his said mother.

			The said Thomas Rabbet saith that his said mother Ursula Kemp, alias Grey, hath four several spirits, the one called Tyffin, the other Tittey, the third Pigeon, and the fourth Jack and being asked of what colors they were, saith that Tittey is like a little gray cat, Tyffin is like a white lamb, Pigeon is black like a toad, and Jack is black like a cat. And he saith he hath seen his mother at times to give them beer to drink, and of a white loaf of cake to eat, and saith that in the nighttime the said spirits will come to his mother, and suck blood of her upon her arms and other places of her body.18

			This examinant being asked whether he had seen Newman’s wife to come unto his mother, saith that one morning he being in a chamber with his mother, his Godmother Newman came unto her, and saith that then he heard her and his mother to chide, and to fall out. But saith before they parted they were friends and that then his mother delivered an earthen pot unto her, in the which he thinketh her spirits were, the which she carried away with her under her apron.

			And this examinant saith that within a few days after the said Newman’s wife came unto his mother, and that he heard her to tell his mother that she had sent a spirit to plague Johnson to the death and another to plague his wife.

			[ . . . ]

			[The Examination of and Confession of Ursula Kemp, alias Grey]

			The examination and confession of Ursula Kemp, alias Grey, taken at St. Osyth, and brought before me, Brian Darcy, Esquire, one of Her Majesty’s justices of the peace, the 20th day of February, 1582.

			Condemned.

			The said Ursula Kemp saith that about ten or eleven years past, she this examinant was troubled with a lameness in her bones, and for ease thereof, went to one Cocke’s wife of Weley, now deceased, who telled this examinant that she was bewitched, and at her entreaty taught her to unwitch herself. And hath her take hogs’ dung and charcoal and put them together and hold them in her left hand, and to take in the other hand a knife, and to prick the medicine three times, and then to cast the same into the fire, and to take the said knife and to make three pricks under a table, and to let the knife stick there. And after that to take three leaves of sage, and as much of herb John (alias herb grace19) and put them into ale, and drink it last at night and first in the morning, and that she taking the same had ease of her lameness.

			The said examinant saith that one Page’s wife and one Gray’s wife, being either of them lame and bewitched, she being requested and sent for to come unto them, went unto them. And saith that she knew them to be bewitched, and at their desires did minister unto them the foresaid medicine, whereupon they had speedy amendment.

			The said Brian Darcy then promising to the said Ursula that if she would deal plainly and confess the truth, that she should have favor. And so by giving her fair speeches she confessed as followeth.

			The said Ursula bursting out with weeping, fell upon her knees, and confessed that she had four spirits, whereof two of them were hes, and the other two were shes. The two he spirits were to punish and kill unto death, and the other two shes were to punish with lameness and other diseases of bodily harms, and also to destroy cattle.

			And she this examinant, being asked by what name or names she called the said spirits, and what manner of things or color they were of, confesseth and saith that the one is called Tittey, being a he, and is like a gray cat; the second called Jack, also a he, and is like a black cat; the third is called Pigeon, being a she, and is like a black toad; the fourth is called Tyffin, being a she, and is like a white lamb.

			This examinant being further asked which of the said spirits she sent to punish Thurlowe’s wife and Letherdall’s child, confessed and said that she sent Tittey to punish Thurlowe’s wife, and Pigeon Letherdall’s child.

			And this examinant, without any asking of her own free will at that present, confessed and said that she was the death of her brother Kemp’s wife, and that she sent the spirit Jack to plague her, for that her sister had called her whore and witch.

			And this examinant further confessed that upon the falling out between Thurlowe’s wife and her, she sent Tyffin the spirit unto her child, which lay in the cradle, and willed the same to rock the cradle over, so as the child might fall out thereof, and break the neck of it.

			These foresaid 5 last recited matters, being confessed by the said Ursula privately to me the said Brian Darcy, were afterward (supper being ended, and she called again before me, the said Brian) recited and particularly named unto her all which she confessed, as before in the presence of us, whole names he hereunder subscribed.

			Also after this examinant’s aforesaid confession, the said Thurlowe’s wife and Letherdall’s wife being then in my house, and she the said Letherdall’s wife having her child there also, were brought in my presence before this examinant, who, immediately after some speeches had passed between them, she this examinant burst out in tears and fell upon her knees, and asked forgiveness of the said Letherdall’s wife, and likewise of Thurlowe’s wife, and confessed that she caused Newman’s wife to send a spirit to plague the child, asking the said Letherdall’s wife, if she were not afraid that night that the spirit came unto the child, and telled her about the same hour, and said that she herself by reason thereof was in a great sweat. And this examinant confesseth that she caused the said Newman’s wife to send a spirit to Thurlowe’s wife to plague her where that thought good, et cetera.

			The said Letherdall’s child (being a woman child) at the time of this examination appeared to be in most piteous sort consumed, and the private and hinder parts thereof to be in a most strange and wonderful20 case, as it seemed to very honest women of good judgment, and not likely to live and continue any long time.

			Note also that it is specially to be considered, that the said child being an infant and not a year old, the mother thereof carrying it in her arms, to one mother Ratcliffe’s, a neighbor of hers, to have her to minister unto it, was to pass by Ursula this examinant’s house, and passing by the window, the infant cried to the mother, wo, wo, and pointed with the finger to the window wards. And likewise the child used the like as she passed homeward by the said window, at which she confessed her conscience moved her, so as she went shortly after and talked with the said Ursula, whereupon she used such speeches as moved her to complain.

			[The Second Confession and Examination of Ursula Kemp]

			The second confession and examination of Ursula Kemp, taken the 21st day of February.

			The said Ursula, being committed to the ward and keeping of the constable that night, upon some speeches that she had passed, said that she had forgotten to tell Mr. Darcy one thing, whereupon the next day she was brought before Brian Darcy, and the second time examined, who confessed and said.

			That about a quarter of a year last past, one Alice Newman, her near neighbor, came unto this examinant’s house and fell out with her, and said she was a witch, and that she would take away her witchery, and carry the same unto Mr. Darcy. But this examinant saith she thought she did not mean it, but after they had children they became friends, and so she departed carrying away with her her spirits in a pot, as this examinant saith.

			And she further saith that about Christmas last, she went to the said Alice Newman, and declared to her that Thurlowe’s wife and she were fallen out, and prayed the said Newman’s wife, to send the spirit called Tittey, unto her to plague the said Thurlowe’s wife, where that thought good. The which this examinant saith she did, and at the return of the said spirit it told this examinant that it had punished Thurlowe’s wife upon her knee. And then it had a reward by sucking blood of this examinant, and so returned as she saith to the said Alice Newman.

			This examinant saith that about three months past, she and one John Stratton fell out, and the said John called her whore and gave her other evil speeches, whereupon this examinant saith that shortly after she sent her boy for spices unto the wife of the said John. But she saith she sent her none, whereupon this examinant saith she went unto the said Newman’s wife, and told her of the falling out between Stratton and her, and requested the said Newman’s wife to send Jack the spirit unto Stratton’s wife to plague her, the which the said Alice Newman promised this examinant to do the next night, as this examinant saith she did. And the spirit told this examinant when it returned, that it had plagued her in the back even unto death. And the spirit did suck of this examinant upon the left thigh, the which when she rubbeth (she saith) it will at all times bleed.

			And she saith that then the spirit did return to the said Newman’s wife again, and had the like reward of her as she thanketh.

			This examinant saith, that about Friday was seeneight21 being about the ninth of February, she went unto the said Alice Newman, and did show her that one Letherdall’s wife and she were fallen out, and saith that she prayed her to send one of the spirits unto her young child. Whereunto she the said Alice answered well, she would. And this examinant saith that at that time she could have no longer talk with her, for that her husband was then present in the house. And this examinant saith that the said Alice sent the spirit Pigeon to plague the said child where that thought good, and after that it had sucked of this examinant. She saith it returned to the said Newman’s wife, and more at that time the said examinant confessed not.22

		

	
		
			REGINALD SCOT, THE DISCOUERIE OF WITCHCRAFT 1584

			To the modern reader, Reginald Scot might sound like a beacon of reason in a wilderness of early modern fear and superstition. Though relatively little is known about Scot, he nevertheless serves as one of the strongest skeptical voices to emerge in opposition to the common attitudes toward witches and witchcraft in early modern England. His only other known work is a well-regarded horticultural guidebook, A Perfite Platforme of a Hoppe Garden of 1574. In the decade between these two publications, witch trials in England had picked up remarkably in pace; Scot himself may have been witness to the St. Osyth witch trial. Scot appears to be a man appalled by the apparent prejudice within the legal structure of witch trials, while pitying the type of woman so often accused of such a crime. His religious belief suggests that any pretense of magic or doings outside the realm of nature is false, unprovable, invented, or worse.1 In effect, Scot argued that contemporary witch mongers were suffering from a failure of faith, ascribing powers to individuals that should be reserved only for God.

			To prove his case, Scot argued from biblical interpretation and evidence, claiming that modern translations of the Scriptures collapsed several different categories of malefactors—soothsayers, cheats, poisoners, and so forth—into the single category of “witch.”2 More than even biblical authority, however, Scot relied on empirical reason. He looked at the sort of women typically accused of witchcraft and recognized them for what they were: often poor or mentally ill, uneducated, objects of fear and disgust within their communities, and unable to defend themselves. Scot argued that these women should be shown Christian charity and compassion. Interestingly, Scot also grappled with the problem of those like Ursula Kemp, who had confessed. In that regard, Scot addressed not only those witches as understood in the ecclesiastical sense, but also those so-called cunning folk, purveyors of folk magic and charms, widespread throughout the British countryside. Scot was concerned with separating the deluded and weak members of society from the charlatans, and with revealing the errors in reason and judgment that he perceived among witch-hunters. A relatively straightforward task, it would seem, and yet Scot would remain the most ardent skeptic throughout the active period of English and North American witchcraft, serving as the inspiration for King James I’s subsequent spirited defense of witch trials in Daemonologie (1597).3

			THE DISCOUERIE OF WITCHCRAFT4

			Booke 1. Chapter 1.

			An impeachment of witches’ power in meteors and elementary bodies tending to the rebuke of such as attributed too much unto them.

			The fables of witchcraft have taken so fast hold and deep root in the heart of man that few or none can (nowadays) with patience endure the hand and correction of God. For if any adversity, grief, or sickness, or loss of children, corn, cattle, or liberty happen unto them, by and by they exclaim upon witches. As though there were no God in Israel that ordereth all things according to his will,5 punishing both just and unjust with griefs, plagues, and afflictions in manner and form as he thinketh good, but that certain old women here on earth, called witches, must needs be the contrivers of all men’s calamities, and as though they themselves were innocents, and had deserved no such punishments. Insomuch as they stick not to ride and go to such, as either are injuriously termed witches, or else are willing so to be accounted, seeking at their hands comfort and remedy in time of their tribulation, contrary to God’s will and commandment in that behalf, who bids us resort to him in all our necessities.6

			Such faithless people (I say) are also persuaded that neither hail nor snow, thunder nor lightning, rain nor tempestuous winds come from the heavens at the commandment of God, but are raised by the cunning and power of witches and conjurers; insomuch as a clap of thunder, or a gale of wind is no sooner heard, but either they run to ring bells, or cry out to burn witches, or else burn consecrated things, hoping by the smoke thereof to drive the Devil out of the air, as though spirits could be frightened7 away with such external toys. Howbeit, these are right enchantments, as Brentius affirmeth.8

			But certainly, it is neither a witch, nor devil, but a glorious God that maketh the thunder. I have read in the scriptures that God maketh the blustering tempests and whirlwinds, and I find that it is the Lord that altogether dealeth with them, and that they blow according to his will.9 But let me see any of them all rebuke and still the sea in time of tempest, as Christ did, or raise the stormy wind, as God did with his word, and I will believe in them. Hath any witch or conjurer or any creature entered into the treasures of the snow or seen the secret places of the hail, which God hath prepared against the day of trouble, battle, and war? I for my part also think with Jesus, Sir, that at God’s only commandment the snow falleth, and that the wind bloweth according to his will, who only maketh all storms to cease and who (if we keep his ordinances) will send us rain in due season and make the land to bring forth her increase and the trees of the field to give their fruit.

			[ . . . ]

			Chapter 2.

			The inconvenience growing by men’s credulity herein, with a reproof of some churchmen, which are inclined to the common conceived opinion of witches’ omnipotency, and a familiar example thereof.

			But the world is now so bewitched and overrun with this fond error, that even where a man should seek comfort and counsel, there shall he be sent (in case of necessity) from God to the Devil and from the physician to the cozening10 witch, who will not stick to take upon her, by words to heal the lame (which was proper only to Christ and to them whom he assisted with his divine power). Yea, with her familiar and charms she will take upon her to cure the blind, though in the tenth of Saint John’s gospels it be written that the Devil cannot open the eyes of the blind.11 And they attain such credit as I have heard (to my grief) some of the ministry affirm, that they have had in their parish at one instant, seventeen or eighteen witches, meaning such as could work miracles supernaturally. Whereby they manifested as well their infidelity and ignorance in conceiving God’s word, as their negligence and error in instructing their flocks. For they themselves might understand and also teach their parishioners that God only worketh great wonders and that it is he which sendeth such punishments to the wicked and such trials to the elect. According to the saying of the prophet Haggai, “I smote you with blasting and mildew, and with hail, in all the labors of your hands; and yet you turned not unto me, saith the Lord.”12 And therefore saith the same prophet in another place, “You have sown much, and bring in little.” And both in Joel and Leviticus, the like phrases and proofs are used and made.

			[ . . . ]

			But I will rehearse an example whereof I myself am not only Oculatus testis13 but have examined the cause and am to justify the truth of my report, not because I would disgrace the ministers that are godly, but to confirm my former
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