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  Introduction


  It has been observed that “it is quite impossible to appreciate and understand the true and inner lives of men and women in Elizabethan and Stuart England, in the France of Louis XIII and during the long reign of his son and successor, in Italy of the Renaissance and the Catholic Reaction - to name but three European countries and a few definite periods - unless we have some realization of the part that Witchcraft played in those ages amid the affairs of these Kingdoms. All classes were affected and concerned from Pope to peasant, from Queen to cottage girl.” Witchcraft was inextricably mixed with politics. Matthew Paris tells us how in 1232 the Chief Justice Hubert de Burgh, Earl of Kent, (Shakespeare's “gentle Hubert” in King John), was accused by Peter do Roches, Bishop of Winchester, of having won the favour of Henry III through “charms and incantations”. In 1324 there was a terrific scandal at Coventry when it was discovered that a number of the richest and most influential burghers of the town had long been consulting with Master John, a professional necromancer, and paying him large sums to bring about by his arts the death of Edward II and several nobles of the court. Alice Perrers, the mistress pf Edward III, was not only reputed to have infatuated the old King by occult spells, but her physician (believed to be a mighty sorcerer) was arrested on a charge of confecting love philtres and talismans. Henry V, in the autumn of 1419, prosecuted his stepmother, Joan of Navarre, for attempting to kill him by witchcraft, “in the most horrible manner that one could devise.” The conqueror of Agincourt was exceedingly worried about the whole wretched business, as also was the Archbishop of Canterbury, who ordered public prayers for the King's safety. In the reign of his son, Henry VI, in 1441, one of the highest and noblest ladies in the realm, Eleanor Cobham, Duchess of Gloucester, was arraigned for conspiring with “a clerk”, Roger Bolingbroke, “a most notorious evoker of demons”, and “the most famous scholar in the whole world in astrology in magic”, to procure the death of the young monarch by sorcery, so that the Duke of Gloucester, Henry's uncle and guardian, might succeed to the crown. In this plot were further involved Canon Thomas Southwell, and a “relapsed witch”, that is to say, one who had previously (eleven years before) been incarcerated upon grave suspicion of black magic, Margery Jourdemayne. Bolingbroke, whose confession implicated the Duchess, was hanged; Canon Southwell died in prison; the witch in Smithfield was “burn'd to Ashes”, since her offence was high treason. The Duchess was sentenced to a most degrading public penance, and imprisoned for life in Peel Castle, Isle of Man. Richard III, upon seizing the throne in 1483, declared that the marriage of his brother, Edward IV, with the Lady Elizabeth Grey, had been brought about by “sorcery and witchcraft”, and further that “Edward's wife, that monstrous witch, has plotted with Jane Shore to waste and wither his body.” Poor Jane Shore did most exemplary penance, walking the flinty streets of London barefoot in her kirtle. In the same year when Richard wanted to get rid of the Duke of Buckingham, his former ally, one of the chief accusations he launched was that the Duke consulted with a Cambridge “necromancer” to compass and devise his death.


  One of the most serious and frightening events in the life of James VII of Scotland (afterwards James I of England) was the great conspiracy of 1590, organized by the Earl of Bothwell. James with good reason feared and hated Bothwell, who, events amply proved, was Grand Master of more than one hundred witches, all adepts in poisoning, and all eager to do away with the King. In other words, Francis Stewart, Earl of Bothwell, was the centre and head of a vast political plot. A widespread popular panic was the result of the discovery of this murderous conspiracy.


  In France as early as 583, when the infant son and heir of King Chilperic, died of dysentery, as the doctors diagnosed it, it came to light that Mumolus, one of the leading officials of the court, had been secretly administering to the child medicines, which he obtained from “certain witches of Paris”. These potions were pronounced by the physicians to be strong poisons. In 1308, Guichard, Bishop of Troyes, was accused of having slain by sorcery the Queen of Philip IV of France (1285-1314), Jeanne of Navarre, who died three years before. The trial dragged on from 1308 to 1313, and many witnesses attested on oath that the prelate had continually visited certain notorious witches, who supplied him philtres and draughts. In 1315, during the brief reign (1314-1316) of Louis X, the eldest son of Philip IV, was hanged Enguerrand de Marigny, chamberlain, privy councillor, and chief favourite of Philip, whom, it was alleged, he had bewitched to gain the royal favour. The fact, however, which sealed his doom was his consultation with one Jacobus de Lor, a warlock, who was to furnish a nostrum warranted to put a very short term to the life of King Louis. Jacobus strangled himself in prison.


  In 1317 Hugues Géraud, Bishop of Cahors, was executed by Pope John XXII, who reigned 1316-1334, residing at Avignon. Langlois says that the Bishop had attempted the Pontiff's life by poison procured from witches.


  Perhaps the most resounding of all scandals of this kind in France was the La Voison case, 1679-1682, when it was discovered that Madame de Montespan had for years been trafficking with a gang of poisoners and sorcerers, who plotted the death of the Queen and the Dauphan, so that Louis XIV might be free to wed Athénais de Montespan, whose children should inherit the throne. The Duchesse de Fontanges, a beautiful young country girl, who had for a while attracted the wayward fancy of Louis, they poisoned out of hand. Money was poured out like water, and it has been said that “the entire floodtide of poison, witchcraft and diabolism was unloosed” to attain the ends of that “marvellous beauty” (so Mme. de Sévigné calls her), the haughty and reckless Marquise de Montespan. In her thwarted fury she well nigh resolved to sacrifice Louis himself to her overweening ambition and her boundless pride. The highest names in France - the Princesse de Tingry, the Duchesse de Vitry, the Duchesse de Lusignan, the Duchesse de Bouillon, the Comtesse de Soissons, the Duc de Luxembourg, the Marguis de Cessac - scores of the older aristocracy, were involved, whilst literally hundreds of venal apothecaries, druggists, pseudo-alchemists, astrologers, quacks, warlocks, magicians, charlatans, who revolved round the ominous and terrible figure of Catherine La Voisin, professional seeress, fortune-teller, herbalist, beauty-specialist, were caught in the meshes of law. No less than eleven volumes of François Ravaison's huge work, Archives de la Bastille, are occupied with this evil crew and their doings, their sorceries and their poisonings.


  During the reign of Urban VIII, Maffeo Barberini, 1623-1644, there was a resounding scandal at Rome when it was discovered that “after many invocations of demons” Giacinto Contini, nephew of the Cardinal d'Ascoli, had been plotting with various accomplices to put an end to the Pope's life, and thus make way for the succession of his uncle to the Chair of Peter. Tommaso Orsolini of Recanate, moreover, after consulting with certain scryers and planetarians, readers of the stars, was endeavouring to bribe the apothecary Carcurasio of Naples to furnish him with a quick poison, which might be mingled with the tonics and electuaries prescribed for the ailing Pontiff, (Ranke, History of the Popes, ed. 1901, Vol. III, pp. 375-6).


  To sum up, as is well observed by Professor Kittredge, who more than once emphasized “I have no belief in the black art or in the interference of demons in the daily life of mortals”, it makes no difference whether any of the charges were true or whether the whole affairs were hideous political chicanery. “Anyhow, it reveals the beliefs and the practices of the age.” Throughout the centuries witchcraft was universally held to be a dark and horrible reality; it was an ever-present, fearfully ominous menace, a thing most active, most perilous, most powerful and true. Some may consider these mysteries and cantrips and invocations, these sabbats and rendezvous, to have been merest mummery and pantomime, but there is no question that the psychological effect was incalculable, and harmful in the highest degree. It was, to use a modern phrase, “a war of nerves”. Jean Bodin, the famous juris-consult (1530-90) whom Montaigne acclaims to be the highest literary genius of his time, and who, as a leading member of the Parlement de Paris, presided over important trials, gives it as his opinion that there existed, no only in France, a complete organization of witches, immensely wealthy, of almost infinite potentialities, most cleverly captained, with centres and cells in every district, utilizing an espionage in ever land, with high-placed adherents at court, with humble servitors in the cottage. This organization, witchcraft, maintained a relentless and ruthless war against the prevailing order and settled state. No design was too treacherous, no betrayal was too cowardly, no blackmail too base and foul. The Masters lured their subjects with magnificent promises, they lured and deluded and victimized. Not the least dreaded and dreadful weapon in their armament was the ancient and secret knowledge of poisons (veneficia), of herbs healing and hurtful, a tradition and a lore which had been handed down from remotest antiquity.


  Little wonder, then, that later social historians, such as Charles Mackay and Lecky, both absolutely impartial and unprejudiced writers, sceptical even, devote many pages, the result of long and laborious research, to witchcraft. The did not believe in witchcraft as in any sense supernatural, although perhaps abnormal. But the centuries of which they were writing believed intensely in it, and it was their business as scholars to examine and explain the reasons for such belief. It was by no means all mediæval credulity and ignorance and superstition. MacKay and Lecky fully recognized this, as indeed they were in all honesty bound to do. They met with facts, hard facts, which could neither have been accidents nor motiveless, and these facts must be accounted for and elucidated. The profoundest thinkers, the acutest and most liberal minds of their day, such men as Cardan; Trithemius; the encylcopædic Delrio; Bishop Binsfeld; the learned physician, Caspar Peucer; Jean Bodin; Sir Edward Coke, “father of the English law”; Francis Bacon; Malebranche; Bayle; Glanvil; Sir Thomas Browne; Cotton Mather; all these, and scores besides, were convinced of the dark reality of witchcraft, of the witch organization. Such a consensus of opinion throughout the years cannot be lightly dismissed.


  The literature of the subject, discussing it in every detail, from every point of view, from every angle, is enormous. For example, such a Bibliography as that of Yve-Plessis, 1900, which deals only with leading French cases and purports to be no more than a supplement to the Bibliographies of Græsse, the Catalogues of the Abbé Sépher, Ouvaroff, the comte d'Ourches, the forty-six volumes of Dr. Hoefer, Shieble, Stanislas de Guaita, and many more, lists nearly 2,000 items, and in a note we are warned that the work is very far from complete. The Manuel Bibliographique, 3 vols., 1912, of Albert L. Caillet, gives 11,648 items. Caillet has many omissions, some being treatises of the first importance. The library of witchcraft may without exaggeration be said to be incalculable.


  It is hardly disputed that in the whole vast literature of witchcraft, the most prominent, the most important, the most authorative volume is the Malleus Maleficarum (The Witch Hammer) of Heinrich Kramer (Henricus Institoris) and James Sprenger. The date of the first edition of the Malleus cannot be fixed with absolute certainty, but the likeliest year is 1486. There were, at any rate, fourteen editions between 1487 and 1520, and at least sixteen editions between 1574 and 1669. These were issued from the leading German, French and Italian presses. The latest reprint of the original text of the Malleus is to be found in the noble four volume collection of Treatises on Witchcraft, “sumptibus Claudii Bourgeat”, 4to., Lyons, 1669. There is a modern German translation by J.W.R. Schmidt, Der Hexehammer, 3 vols., Berlin, 1906; second edition, 1922-3. There is also an English translation with Introduction, Bibliography, and Notes by Montague Summers, published John Rodker, 1928.


  The Malleus acquired especial weight and dignity from the famous Bull of Pope Innocent VIII, Summis desiderantes affectibus of 9 December, 1484, in which the Pontiff, lamenting the power and prevalence of the witch organization, delegates Heinrich Kramer and James Sprenger as inquisitors of these pravities throughout Northern Germany, particularly in the provinces and dioceses of Mainz, Cologne, Tréves, Salzburg, and Bremen, granting both and either of them an exceptional authorization, and by Letters Apostolic requiring the Bishop of Strasburg, Albrecht von Bayern (1478-1506), not only to take steps to publish and proclaim the Bull, but further to afford Kramer and Sprenger every assistance, even calling in, if necessary, the help of the secular arm.


  This Bull, which was printed as the Preface to the Malleus, was thus, comments Dr. H.C. Lea, “spread broadcast over Europe”. In fact, “it fastened on European jurisprudence for nearly three centuries the duty of combating” the Society of Witches. The Malleus lay on the bench of every magistrate. It was the ultimate, irrefutable, unarguable authority. It was implicitly accepted not only by Catholic but by Protestant legislature. In fine, it is not too much to say that the Malleus Maleficarum is among the most important, wisest, and weightiest books of the world.


  It has been asked whether Kramer or Sprenger was principally responsible for the Malleus, but in the case of so close a collaboration any such inquiry seems singularly superflous and nugatory. With regard to instances of jointed authorship, unless there be some definite declaration on the part of one of the authors as to his particular share in a work, or unless there be some unusual and special circumstances bearing on the point, such perquisitions and analysis almost inevitably resolve themselves into a cloud of guess-work and bootless hazardry and vague perhaps. It becomes a game of literary blind-man's-bluff.


  Heinrich Kramer was born at Schlettstadt, a town of Lower Alsace, situated some twenty-six miles southwest of Strasburg. At an early age he entered the Order of S. Dominic, and so remarkable was his genius that whilst still a young man he was appointed to the position of Prior of the Dominican House at his native town, Schlettstadt. He was a Preacher-General and a Master of Sacred Theology. P.G. and S.T.M., two distinctions in the Dominican Order. At some date before 1474 he was appointed an Inquisitor for the Tyrol, Salzburg, Bohemia, and Moravia. His eloquence in the pulpit and tireless activity received due recognition at Roma, and for many years he was Spiritual Director of the great Dominican church at Salzburg, and the right-hand of the Archbishop of Salzburg, a munificent prelat who praises him highly in a letter which is still extant. In the late autumn or winter of 1485 Kramer had already drawn up a learned instruction or treatise on the subject of witchcraft. This circulated in manuscript, and is (almost in its entirety) incorporated in the Malleus. By the Bull of Innocent VIII in December, 1484, he had already been associated with James Sprenger to make inquisition for and try witches and sorcerers. In 1495, the Master General of the Order, Fr. Joaquin de Torres, O.P., summoned Kramer to Venice in order that he might give public lectures, disputations which attracted crowded audiences, and which were honoured by the presence and patronage of the Patriarch of Venice. He also strenuously defended the Papal supremacy, confuting the De Monarchia of the Paduan jurisconsult, Antonio degli Roselli. At Venice he resided at the priory of Santi Giovanni e Paolo (S. Zanipolo). During the summer of 1497, he had returned to Germany, and was living at the convent of Rohr, near Regensburg. On 31 January, 1500, Alexander VI appointed him as Nuncio and Inquisitor of Bohemia and Moravia, in which provinces he was deputed and empowered to proceed against the Waldenses and Picards, as well as against the adherents of the witch-society. He wrote and preached with great fervour until the end. He died in Bohemia in 1505.


  His chief works, in addition to the Malleus, are: Several Discourses and Various Sermons upon the Most Holy Sacrament of the Eucharist; Nuremberg, 1496; A Tract Confuting the Errors of Master Antonio degli Roselli; Venice, 1499; and The Shield of Defence of the Holy Roman Church Against the Picards and Waldenses; an incunabulum, without date, but almost certainly 1499-1500. Many learned authors quote and refer to these treatises in terms of highest praise.


  James Sprenger was born in Basel, 1436-8. He was admitted a novice in the Dominican house of this town in 1452. His extraordinary genius attracted immediate attention, and his rise to a responsible position was very rapid. According to Pierre Hélyot, the Fransican (1680-1716), Histoire des Ordres Religieux, III (1715), ch. XXVI, in 1389 Conrad of Prussia abolished certain relaxations and abuses which had crept into the Teutonic Province of the Order of S. Dominic, and restored the Primitive and Strict Obedience. He was closely followed by Sprenger, whose zealous reform was so warmly approved that in 1468 the General Chapter ordered him to lecture on the sentences of Peter Lombard at the University of Cologne, to which he was thus officially attached. A few years later he proceeded Master of Theology, and was elected Prior and Regent of Studies of the Cologne Convent, one of the most famous and frequented Houses of the Order. On 30 June, 1480, he was elected Dean of the Faculty of Theology at the University. His lecture-room was thronged, and in the following year, at the Chapter held in Rome, the Master General of the Order, Fra Salvo Cusetta, appointed him Inquisitor Extraordinary for the Provinces of Mainz, Trèves, and Cologne. His activities were enormous, and demanded constant journeyings through the very extensive district to which he had been assigned. In 1488 he was elected Provincial of the whole German Province, an office of the first importance. It is said that his piety and his learning impressed all who came in contact with him. In 1495 he was residing at Cologne, and here he received a letter from Alexander VI praising his enthusiasm and his energy. He died rather suddenly, in the odour of sanctity - some chronicles call him “Beatus” - on 6 December, 1495, at Strasburg, where he is buried.


  Among Sprenger's other writings, excepting the Malleus, are The Paradoxes of John of Westphalia Refuted, Mainz, 1479, a closely argued treatise; and The Institution and Approbation of the Confraternity of the Most Holy Rosary, which was first erected at Cologne on 8 September in the year 1475, Cologne, 1475. Sprenger may well be called the “Apostle of the Rosary”. None more fervent than he in spreading this Dominican elevation. His zeal enrolled thousands, including the Emperor Frederick III, in the Confraternity of the Most Holy Rosary, which was enriched with many indulgences by a Bull of Sixtus IV. It has been observed that the writings of Father James Sprenger on the Rosary are well approved by many learned men, Pontiffs, Saints and Theologians alike. There can be no doubt that Sprenger was a mystic of the highest order, a man of most saintly life.


  The Dominican chroniclers, such as Quétif and Echard, number Kramer and Sprenger among the glories and heroes of their Order.


  Certain it is that the Malleus Maleficarum is the most solid, the most important work in the whole vast library of witchcraft. One turns to it again and again with edification and interest: From the point of psychology, from the point of jurisprudence, from the point of history, it is supreme. It has hardly too much to say that later writers, great as they are, have done little more than draw from the seemingly inexhaustible wells of wisdom which the two Dominicans, Heinrich Kramer and James Sprenger, have given us in the Malleus Maleficarum.


  What is most surprising is the modernity of the book. There is hardly a problem, a complex, a difficulty, which they have not foreseen, and discussed, and resolved.


  Here are cases which occur in the law-courts to-day, set out with the greatest clarity, argued with unflinching logic, and judged with scrupulous impartiality.


  It is a work which must irresistibly capture the attention of all mean who think, all who see, or are endeavouring to see, the ultimate reality beyond the accidents of matter, time and space.


  The Malleus Maleficarum is one of the world's few books written sub specie aeternitatis.


  Montague Summers.


  7 October, 1946. In Festo SS. Rosarii.


  Malleus Maleficarum Part 1


  Question I


  Whether the Belief that there are such Beings as Witches is so Essential a Part of the Catholic Faith that Obstinacy to maintain the Opposite Opinion manifestly savours of Heresy.


  Whether the belief that there are such beings as witches is so essential a part of the Catholic faith that obstinately to maintain the opposite opinion manifestly savours of heresy. And it is argued that a firm belief in witches is not a Catholic doctrine: see chapter 26, question 5, of the work of Episcopus. Whoever believes that any creature can be changed for the better or the worse, or transformed into another kind or likeness, except by the Creator of all things, is worse than a pagan and a heretic. And so when they report such things are done by witches it is not Catholic, but plainly heretical, to maintain this opinion. Moreover, no operation of witchcraft has a permanent effect among us. And this is the proof thereof: For if it were so, it would be effected by the operation of demons. But to maintain that the devil has power to change human bodies or to do them permanent harm does not seem in accordance with the teaching of the Church. For in this way they could destroy the whole world, and bring it to utter confusion. Moreover, every alteration that takes place in a human body - for example, a state of health or a state of sickness - can be brought down to a question of natural causes, as Aristotle has shown in his 7th book of Physics. And the greatest of these is the influence of the stars. But the devils cannot interfere with the stars. This is the opinion of Dionysius in his epistle to S. Polycarp. For this alone God can do. Therefore it is evident the demons cannot actually effect any permanent transformation in human bodies; that is to say, no real metamorphosis. And so we must refer the appearance of any such change to some dark and occult cause. And the power of God is stronger than the power of the devil, so divine works are more true than demoniac operations. Whence inasmuch as evil is powerful in the world, then it must be the work of the devil always conflicting with the work of God. Therefore as it is unlawful to hold that the devil's evil craft can apparently exceed the work of God, so it us unlawful to believe that the noblest works of creation, that is to say, man and beast, can be harmed and spoiled by the power of the devil. Moreover, that which is under the influence of a material object cannot have power over corporeal objects. But devils are subservient to certain influences of the stars, because magicians observe the course of certain stars in order to evoke the devils. Therefore they have not the power of effecting any change in a corporeal object, and it follows that witches have even less power than the demons possess. For devils have no power at all save by a certain subtle art. But an art cannot permanently produce a true form. (And a certain author says: Writers on Alchemy know that there is no hope of any real transmutation.) Therefore the devils for their part, making use of the utmost of their craft, cannot bring about any permanent cure - or permanent disease. But if these states exist it is in truth owing to some other cause, which may be unknown, and has nothing to do with the operations of either devils or witches. But according to the Decretals (33) the contrary is the case. “If by witchcraft or any magic art permitted by the secret but most just will of God, and aided by the power of the devil, etc . . . . ” The reference here is to any act of witchcraft which may hinder the end of marriage, and for this impediment to take effect three things can concur, that is to say, witchcraft, the devil, and the permission of God. Moreover, the stronger can influence that which is less strong. But the power of the devil is stronger than any human power (Job xl). There is no power upon earth which can be compared to him, who was created so that he fears none. Answer. Here are three heretical errors which must be met, and when they have been disproved the truth will be plain. For certain writers, pretending to base their opinion upon the words of S. Thomas (iv, 24) when he treats of impediments brought about by magic charms, have tried to maintain that there is not such a thing as magic, that it only exists in the imagination of those men who ascribe natural effects, the cause whereof are not known, to witchcraft and spells. There are others who acknowledge indeed that witches exist, but they declare that the influence of magic and the effects of charms are purely imaginary and phantasmical. A third class of writers maintain that the effects said to be wrought by magic spells are altogether illusory and fanciful, although it may be that the devil does really lend his aid to some witch. The errors held by each one of these persons may thus be set forth and thus confuted. For in the very first place they are shown to be plainly heretical by many orthodox writers, and especially by S. Thomas, who lays down that such an opinion is altogether contrary to the authority of the saints and is founded upon absolute infidelity. Because the authority of the Holy Scriptures says that devils have power over the bodies and over the minds of men, when God allows them to exercise this power, as is plain from very many passages in the Holy Scriptures. Therefore those err who say that there is no such thing as witchcraft, but that it is purely imaginary, even although they do not believe that devils exist except in the imagination of the ignorant and vulgar, and the natural accidents which happen to a man he wrongly attributes to some supposed devil. For the imagination of some men is so vivid that they think they see actual figures and appearances which are but the reflection of their thoughts, and then these are believed to be the apparitions of evil spirits or even the spectres of witches. But this is contrary to the true faith, which teaches us that certain angels fell from heaven and are now devils, and we are bound to acknowledge that by their very nature they can do many wonderful things which we cannot do. And those who try to induce others to perform such evil wonders are called witches. And because infidelity in a person who has been baptized is technically called heresy, therefore such persons are plainly heretics. As regards those who hold the other two errors, those, that is to say, who do not deny that there are demons and that demons possess a natural power, but who differ among themselves concerning the possible effects of magic and the possible operations of witches: the one school holding that a witch can truly bring about certain effects, yet these effects are not real but phantastical, the other school allowing that some real harm does befall the person or persons injured, but that when a witch imagines this damage is the effect of her arts she is grossly deceived. This error seems to be based upon two passages from the Canons where certain women are condemned who falsely imagine that during the night they ride abroad with Diana or Herodias. This may read in the Canon. Yet because such things often happen by illusion are merely in the imagination, those who suppose that all the effects of witchcraft are mere illusion and imagination are very greatly deceived. Secondly, with regard to a man who believes or maintains that a creature can be made, or changed for better or for worse, or transformed into some other kind or likeness by anyone save by God, the Creator of all things, alone, is an infidel and worse than a heathen. Wherefore on account of these words “changed for the worse” they say that such an effect if wrought by witchcraft cannot be real but must be purely phantastical. But inasmuch as these errors savour of heresy and contradict the obvious meaning of the Canon, we will first prove our points by the divine law, as also by ecclesiastical and civil law, and first in general. To commence, the expressions of the Canon must be treated of in detail (although the sense of the Canon will be even more clearly elucidated in the following question). For the divine in many places commands that witches are not only to be avoided, but also they are to be put to death, and it would not impose the extreme penalty of this kind if witches did not really and truly make a compact with devils in order to bring about real and true hurts and harms. For the penalty of death is not inflicted except for some grave and notorious crime, but it is otherwise with death of the soul, which can be brought about by the power of a phantastical illusion or even by the stress of temptation. This is the opinion of S. Thomas when he discusses whether it be evil to make use of the help of devils (ii. 7). For in the 18th chapter of Deuteronomy it is commanded that all wizards and charmers are to be destroyed. Also the 19th chapter of Leviticus says: The soul which goeth to wizards and soothsayers to commit fornication with them, I will set my face against that soul, and destroy it out of the midst of my people. And again, 20: A man, or woman, in whom there is a pythonical or divining spirit dying, let them die: they shall stone them. Those persons are said to be pythons in whom the devil works extraordinary things. Moreover, this must be borne in mind, that on account of this sin Ochozias fell sick and died, IV. Kings I. Also Saul, I Paralipomenon, 10. We have, moreover, the weighty opinions of the Fathers who have written upon the scriptures and who have treated at length of the power of demons and of magic arts. The writings of many doctors upon Book 2 of the Sentences may be consulted, and it will be found that they all agree, that there are wizards and sorcerers who by the power of the devil can produce real and extraordinary effects, and these effects are not imaginary, and God permits this to be. I will not mention those very many other places where S. Thomas in great detail discusses operations of this kind. As, for example, in his Summa contra Gentiles, Book 3, c. 1 and 2, in part one, question 114, argument 4. And in the Second of the Second, questions 92 and 94. We may further consult the Commentators and the Exegetes who have written upon the wise men and the magicians of Pharao, Exodus vii. We may also consult what S. Augustine says in The City of God, Book 18, c. 17. See further his second book On Christian Doctrine. Very many other doctors advance the same opinion, and it would be the height of folly for any man to contradict all these, and he could not be held to be clear of the guilt of heresy. For any man who gravely errs in an exposition of Holy Scripture is rightly considered to be a heretic. And whosoever thinks otherwise concerning these matters which touch the faith that the Holy Roman Church holds is a heretic. There is the Faith.


  Question II


  If it be in Accordance with the Catholic Faith to maintain that in Order to bring about some Effect of Magic, the Devil must intimately co-operate with the Witch, or whether one without the other, that is to say, the Devil without the Witch, or conversely, could produce such an Effect.


  If it be in accordance with the Catholic Faith to maintain that in order to bring about some effect of magic, the devil must intimately co-operate with the witch, or whether one without the other, that is to say, the devil without the witch, or conversely, could produce such an effect. And the first argument is this: That the devil can bring about an effect of magic without the co-operation of any witch. So S. Augustine holds. All things which visibly happen so that they can be seen, may (it is believed) be the work of the inferior powers of the air. But bodily ills and ailments are certainly not invisible, nay rather, they are evident to the senses, therefore they can be brought about by devils. Moreover, we learn from the Holy Scriptures of the disasters which fell upon Job, how fire fell from heaven and striking the sheep and the servants consumed them, and how a violent wind threw down the four corners of a house so that it fell upon his children and slew them all. The devil by himself without the co-operation of any witches, but merely by God's permission alone, was able to bring about all these disasters. Therefore he can certainly do many things which are often ascribed to the work of witches. And this is obvious from the account of the seven husbands of the maiden Sara, whom a devil killed. Moreover, whatever a superior power is able to do, it is able to do without reference to a power superior to it, and a superior power can all the more work without reference to an inferior power. But an inferior power can cause hailstorms and bring about diseases without the help of a power greater than itself. For Blessed Albertus Magnus in his work De passionibus aeris says that rotten sage, if used as he explains, and thrown into running water, will arouse most fearful tempests and storms. Moreover, it may be said that the devil makes use of a witch, not because he has need of any such agent, but because he is seeking the perdition of the witch. We may refer to what Aristotle says in the 3rd book of his Ethics. Evil is a voluntary act which is proved by the fact that nobody performs an unjust action, and a man who commits a rape does this for the sake of pleasure, not merely doing evil for evil's sake. Yet the law punishes those who have done evil as if they had acted merely for the sake of doing evil. Therefore if the devil works by means of a witch he is merely employing an instrument; and since an instrument depends upon the will of the person who employs it and does not act of its own free will, therefore the guilt of the action ought not to be laid to the charge of the witch, and in consequence she should not be punished.


  But an opposite opinion holds that the devil cannot so easily and readily do harm by himself to mankind, as he can harm them through the instrumentality of witches, although they are his servants. In the first place we may consider the act of generation. But for every act which has an effect upon another some kind of contact must be established, and because the devil, who is a spirit, can have no such actual contact with a human body, since there is nothing common of this kind between them, therefore he uses some human instruments, and upon these he bestows the power of hurting by bodily touch. And many hold this to be proven by the text, and the gloss upon the text, in the 3rd chapter of S. Paul's Epistle to the Galatians: O senseless Galatians, who hath bewitched you that you should not obey the truth? And the gloss upon this passage refers to those who have singularly fiery and baleful eyes, who by a mere look can harm others, especially young children. And Avicenna also bears this out, Naturalism, Book 3, c. the last, when he says; “Very often the soul may have as much influence upon the body of another to the same extent as it has upon its own body, for such is the influence of the eyes of anyone who by his glance attracts and fascinates another.” And the same opinion is maintained by Al-Gazali in the 5th book and 10th c. of his Physics. Avicenna also suggests, although he does not put this opinion forward as irrefutable, that the power of the imagination can actually change or seem to change extraneous bodies, in cases where the power of the imagination is too unrestrained; and hence we father that the power of the imagination is not to be considered as distinct from a man's other sensible powers, since it is common to them all, but to some extent it includes all those other powers. And this is true, because such a power of the imagination can change adjacent bodies, as, for example, when a man is able to walk along some narrow beam which is stretched down the middle of a street. But yet if this beam were suspended over deep water he would not dare to walk along it, because his imagination would most strongly impress upon his mind the idea of falling, and therefore his body and the power of his limbs would not obey his imagination, and they would not obey the contrary thereto, that is to say, walking directly and without hesitation. This change may be compared to the influence exercised by the eyes of a person who has such influence, and so a mental change is brought about although there is not any actual and bodily change. Moreover, if it be argued that such a change is cause by a living body owing to the influence of the mind upon some other living body, this answer may be given. In the presence of a murderer blood flows from the wounds in the corpse of the person he has slain. Therefore without any mental powers bodies can produce wonderful effects, and so a living man if he pass by near the corpse of a murdered man, although he may not be aware of the dead body, is often seized with fear. Again, there are some things in nature which have certain hidden powers, the reason for which man does not know; such, for example, is the lodestone, which attracts steel and many other such things, which S. Augustine mentions in the 20th book Of the City of God.


  And so women in order to bring about changes in the bodies of others sometimes make use of certain things, which exceed our knowledge, but this is without any aid from the devil. And because these remedies are mysterious we must not therefore ascribe them to the power of the devil as we should ascribe evil spells wrought by witches. Moreover, witches use certain images and other strange periapts, which they are wont to place under the lintels of the doors of houses, or in those meadows where flocks are herding, or even where men congregate, and thus they cast spells over their victims, who have oft-times been known to die. But because such extraordinary effects can proceed from these images it would appear that the influence of these images is in proportion to the influence of the stars over human bodies, for as natural bodies are influenced by heavenly bodies, so may artificial bodies likewise be thus influenced. But natural bodies may find the benefit of certain secret but good influences. Therefore artificial bodies may receive such influence. Hence it is plain that those who perform works of healing may well perform them by means of such good influences, and this has no connexion at all with any evil power.


  Moreover, it would seem that most extraordinary and miraculous events come to pass by the working of the power of nature. For wonderful and terrible and amazing things happen owing to natural forces. And this S. Gregory points out in his Second Dialogue. The Saints perform miracles, sometimes by a prayer, sometimes by their power alone. There are examples of each; S. Peter by praying raised to life Tabitha, who was dead. By rebuking Ananias and Sapphira, who were telling a lie, he slew the without any prayer. Therefore a man by his mental influence can change a material body into another, or he can change such a body from health to sickness and conversely. Moreover, the human body is nobler than any other body, but because of the passions of the mind the human body changes and becomes hot or cold, as is the case with angry men or men who are afraid: and so even greater change takes place with regard to the effects of sickness and death, which by their power can greatly change a material body. But certain objections must be allowed. The influence of the mind cannot make an impression upon any form except by the intervention of some agent, as we have said above. And these are the words of S. Augustine in the book which we have already quoted: It is incredible that the angels who fell from Heaven should be obedient to any material things, for the obey God only. And much less can a man of his natural power bring about extraordinary and evil effects. The answer must be made, there are even to-day many who err greatly on this point, making excuses for witches and laying the whole blame upon the craft of the devil, or ascribing the changes that they work to some natural alteration. These errors may be easily made clear. First, by the description of witches which S. Isidore gives in his Etymologiae, c. 9: Witches are so called on account of the blackness of their guilt, that is to say, their deeds are more evil than those of any other malefactors. He continues: They stir up and confound the elements by the aid of the devil, and arouse terrible hailstorms and tempests. Moreover, he says they distract the minds of men, driving them to madness, insane hatred, and inordinate lusts. Again, he continues, by the terrible influence of their spells alone, as it were by a draught of poison, they can destroy life. And the words of S. Augustine in his book on The City of God are very much to the point, for he tells us who magicians and witches really are. Magicians, who are commonly called witches, are thus termed on account of the magnitude of their evil deeds. These are they who by the permission of God disturb the elements, who drive to distraction the minds of men, such as have lost their trust in God, and by the terrible power of their evil spells, without any actual draught or poison, kill human beings. As Lucan says: A mind which has not been corrupted by any noxious drink perishes forspoken by some evil charm. For having summoned devils to their aid they actually dare to heap harms upon mankind, and even to destroy their enemies by their evil spells. And it is certain that in operations of this kind the witch works in close conjunction with the devil. Secondly, punishments are of four kinds: beneficial, hurtful, wrought by witchcraft, and natural. Beneficial punishments are meted out by the ministry of good Angels, just as hurtful punishments proceed from evil spirits. Moses smote Egypt with ten plagues by the ministry of good Angels, and the magicians were only able to perform three of these miracles by the aid of the devil. And the pestilence which fell upon the people for three days because of the sin of David who numbered the people, and the 72,000 men who were slain in one night in the army of Sennacherib, were miracles wrought by the Angels of God, that is, by good Angels who feared God and knew that they were carrying out His commands. Destructive harm, however, is wrought by the medium of bad angels, at whose hands the children of Israel in the desert were often afflicted. And those harms which are simply evil and nothing more are brought about by the devil, who works through the medium of sorcerers and witches. There are also natural harms which in some manner depend upon the conjunction of heavenly bodies, such as dearth, drought, tempests, and similar effects of nature.


  It is obvious that there is a vast difference between all these causes, circumstances, and happenings. For Job was afflicted by the devil with a harmful disease, but this is nothing to the purpose. And if anybody who is too clever and over-curious asks how it was that Job was afflicted with this disease by the devil without the aid of some sorcerer or witch, let him know that he is merely beating the air and not informing himself as to the real truth. For in the time of Job there were no sorcerers and witches, and such abominations were not yet practised. But the providence of God wished that by the example of Job the power of the devil even over good men might be manifested, so that we might learn to be on our guard against Satan, and, moreover, by the example of this holy patriarch the glory of God shines abroad, since nothing happens save what is permitted by God.


  Question III


  Whether Children can be Generated by Incubi and Succubi.


  At first it may truly seem that it is not in accordance with the Catholic Faith to maintain that children can be begotten by devils, that is to say, by Incubi and Succubi: for God Himself, before sin came into the world, instituted human procreation, since He created woman from the rib of man to be a helpmeet unto man: And to them He said: Increase, and multiply, Genesis ii, 24. Likewise after sin had come into the world, it was said to Noe: Increase, and multiply, Genesis ix, 1. In the time of the new law also, Christ confirmed this union: Have ye not read, that he who made man from the beginning, Made them male and female? S. Matthew xix, 4. Therefore, men cannot be begotten in any other way than this.


  But it may be argued that devils take their part in this generation not as the essential cause, but as a secondary and artificial cause, since they busy themselves by interfering with the process of normal copulation and conception, by obtaining human semen, and themselves transferring it. Objection. The devil can perform this act in every state of life, that is to say, in the matrimonial state, or not in the matrimonial state. Now he cannot perform it in the first state, because then the act of the devil would be more powerful than the act of God, Who instituted and confirmed this holy estate, since it is a state of continence and wedlock. Nor can he effect this in any other estate: since we never read in Scripture that children can be begotten in one state and not in another.


  Moreover, to beget a child is the act of a living body, but devils cannot bestow life upon the bodies which they assume; because life formally only proceeds from the soul, and the act of generation is the act of the physical organs which have bodily life. Therefore bodies which are assumed in this way cannot either beget or bear. Yet it may be said that these devils assume a body not in order that they may bestow life upon it, but that they may by the means of this body preserve human semen, and pass the semen on to another body. Objection. As in the action of angels, whether they be good or bad, there is nothing superfluous and useless, nor is there anything superfluous and useless in nature. But the devil by his natural power, which is far greater than any human bodily power, can perform any spiritual action, and perform it again and again although man may not be able to discern it. Therefore he is able to perform this action, although man may not be able to discern when the devil is concerned therewith. For all bodily and material things are on a lower scale than pure and spiritual intelligences. But the angels, whether they be good or whether they be evil, are pure and spiritual intelligences. Therefore they can control what is below them. Therefore the devil can collect and make use as he will of human semen which belongs to the body. However, to collect human semen from one person and to transfer it to another implies certain local actions. But devils cannot locally move bodies from place to place. And this is the argument they put forward. The soul is purely a spiritual essence, so is the devil: but the soul cannot move a body from place to place except it be that body in which it lives and to which it gives life: whence if any member of the body perishes it becomes dead and immovable. Therefore devils cannot move a body from place to place, except it be a body to which they give life. It has been shown, however, and is acknowledged that devils do not bestow life on anybody, therefore they cannot move human semen locally, that is, from place to place, from body to body. Moreover, every action is performed by contact, and especially the act of generation. But it does not seem possible that there can be any contact between the demon and human bodies, since he has not actual point of contact with them. Therefore he cannot inject semen into a human body, and therefore since this needs a certain bodily action, it would seem that the devil cannot accomplish it. Besides, devils have no power to move those bodies which in a natural order are more closely related to them, for example the heavenly bodies, therefore they have no power to move those bodies which are more distant and distinct from them. The major is proved, since the power that moves and the movement are one and the same thing according to Aristotle in his Physics. It follows, therefore, that devils who move heavenly bodies must be in heaven, which is wholly untrue, both in our opinion, and in the opinion of the Platonists. Moreover, S. Augustine, On the Trinity, III, says that devils do indeed collect human semen, by means of which they are able to produce bodily effects; but this cannot be done without some local movement, therefore demons can transfer semen which they have collected and inject it into the bodies of others. But, as Walafrid Strabo says in his commentary upon Exodus vii, II: And Pharao called the wise men and the magicians: Devils go about the earth collecting every sort of seed, and can by working upon them broadcast various species. See also the gloss on those words (Pharao called). And again in Genesis vi the gloss makes two comments on the words: And the sons of God saw the daughters of men. First, that by the sons of God are meant the sons of Seth, and by the daughters of men, the daughters of Cain. Second, that Giants were created not by some incredibly act of men, but by certain devils, which are shameless towards women. For the Bible says, Giants were upon the earth. Moreover, even after the Flood the bodies not only of men, but also of women, were pre-eminently and incredibly beautiful.


  Answer. For the sake of brevity much concerning the power of the devil and his works in the matter of the effects of witchcraft is left out; for the pious reader either accepts it as proved, or he may, if he wish to inquire, find every point clearly elucidated in the second Book of Sentences, 5. For hw will see that the devils perform all their works consciously and voluntarily; for the nature that was given them has not been changed. See Dionysius in his fourth chapter on the subject; their nature remained intact and very splendid, although they cannot use it for any good purpose. And as to their intelligence, he will find that they excel in three points of understanding, in their age-long experience, and in the revelation of the higher spirits. He will find also how, through the influence of the stars, they learn the dominating characteristics of men, and so discover that some are more disposed to work witchcraft that others, and that they molest these chiefly for the purpose of such works. And as to their will, the reader will find that it cleaves unchangeably to evil, and that they continuously sin in pride, envy, and gross covetousness; and that God, for his own glory, permits them to work against His will. He will also understand how with these two qualities of intellect and will devils do marvels, so that there is no power in earth which can be compared to them: Job xli. There is no power on the earth which can be compared with him, who was created that he should fear no one. But here the gloss says, Although he fears no one he is yet subject to the merits of the Saints. He will find also how the devil knows the thoughts of our hearts; how he can substantially and disastrously metamorphose bodies with the help of an agent; how he can move bodies locally, and alter the outward and inner feelings to every conceivable extent; and how he can change the intellect and will of a man, however indirectly. For although all this is pertinent to our present inquiry, we wish only to draw some conclusion therefrom as to that nature of devils, and so proceed to the discussion of our question. Now the Theologians have ascribed to them certain qualities, as that they are unclean spirits, yet not by very nature unclean. For according to Dionysius there is in them a natural madness, a rabid concupiscence, a wanton fancy, as is seen from their spiritual sins of pride, envy, and wrath. For this reason they are the enemies of the human race: rational in mind, but reasoning without words; subtle in wickedness, eager to hurt; ever fertile in fresh deceptions, they change the perceptions and befoul the emotions of men, they confound the watchful, and in dreams disturb the sleeping; they bring diseases, stir up tempests, disguise themselves as angels of light, bear Hell always about them; from witches they usurp to themselves the worship of God, and by this means magic spells are made; they seek to get a mastery over the good, and molest them to the most of their power; to the elect they are given as a temptation, and always they lie in wait for the destruction of men. And although they have a thousand ways of doing harm, and have tried ever since their downfall to bring about schisms in the Church, to disable charity, to infect with the gall of envy the sweetness of the acts of the Saints, and in every way to subvert and perturb the human race; yet their power remains confined to the privy parts and the navel. See Job xli. For through the wantonness of the flesh they have much power over men; and in men the source of wantonness lies in the privy parts, since it is from them that the semen falls, just as in women it falls from the navel. These things, then, being granted for a proper understanding of the question of Incubi and Succubi, it must be said that it is just as Catholic a view to hold that men may at times be begotten by means of Incubi and Succubi, as it is contrary to the words of the Saints and even to the tradition of Holy Scripture to maintain the opposite opinion. And this is proved as follows. S. Augustine in one place raises this question, not indeed as regards witches, but with reference to the very works of devils, and to the fables of the poets, and leave the matter in some doubt; though later on he is definite in the matter of Holy Scripture. For in his De Ciuitate Dei, Book 3, chapter 2, he says: We leave open the question whether it was possible for Venus to give birth to Aeneas through coition with Anchises. For a similar question arises in the Scriptures, where it is asked whether evil angels lay with the daughters of men, and thereby the earth was then filled with giants, that is to say, preternaturally big and strong men. But he settles the question in Book 5, chapter 23, in these words: It is a very general belief, the truth of which is vouched for by many from their own experience, or at least from heresay as having been experienced by men of undoubted trustworthiness, that Satyrs and Fauns (which are commonly called Incubi) have appeared to wanton women and have sought and obtained coition with them. And that certain devils (which the Gauls call Dusii) assiduously attempt and achieve this filthiness is vouched for by so many credible witness that it would seem impudent to deny it. Later in the same book he settles the second contention, namely, that the passage in Genesis about the sons of God (that is Seth) and the daughters of men (that is Cain) does not speak only of Incubi, since the existence of such is not credible. In this connexion there is the gloss which we have touched upon before. He says that it is not outside belief that the Giants of whom the Scripture speaks were begotten not by men, but by Angels or certain devils who lust after women. To the same effect is the gloss in Esaias xiii, where the prophet foretells the desolation of Babylon, and the monsters that should inhabit it. He says: Owls shall dwell there, and Satyrs shall dance there. By Satyrs here devils are meant; as the gloss says, Satyrs are wild shaggy creatures of the woods, which are a certain kind of devils called Incubi. And again in Esaias xxxiv, where he prophesies the desolation of the land of the Idumeans because they persecuted the Jews, he says: And it shall be an habitation of dragons, and a court for owls. The wild beasts also of the desert shall meet . . . The interlinear gloss interprets this as monsters and devils. And in the same place Blessed Gregory explains these to be woodland gods under another name, not those which the Greeks called Pans, and the Latins Incubi. Similarly Blessed Isidore, in the last chapter of his 8th book, says: Satyrs are they who are called Pans in Greek and Incubi in Latin. And they are called Incubi from their practice of overlaying, that is debauching. For they often lust lecherously after women, and copulate with them; and the Gauls name them Dusii, because they are diligent in this beastliness. But the devil which the common people call an Incubus, the Romans called a fig Faun; to which Horace said, “O Faunus, love of fleeing nymphs, go gently over my lands and smiling fields.”


  Question IV


  By which Devils are the Operations of Incubus and Succubus Practised?


  Is it Catholic to affirm that the functions of Incubi and Succubi belong indifferently and equally to all unclean spirits? And it seems that it is so; for to affirm the opposite would be to maintain that there is some good order among them. It is argued that just as in the computation of the Good there are degrees and orders (see S. Augustine in his book on the nature of the Good), so also the computation of the Evil is based upon confusion. But as among the good Angels nothing can be without order, so among the bad all is disorder, and therefore they all indifferently follows these practices. See Job x.: A land of darkness, as darkness itself; and of the shadow of death, without any order, and where the light is as darkness. Again, if they do not all indifferently follow these practices, this quality in them comes either from their nature, or from sin, or from punishment. But it does not come from their nature, since they are all without distinction given to sin, as was set out in the preceding question. For they are by nature impure spirits, yet not so unclean as to pejorate their good parts; subtle in wickedness, eager to do harm, swollen with pride, etc. Therefore these practices in them are due either to sin or to punishment. Then again, where the sin is greater, there is the punishment greater; and the higher angels sinned more greatly, therefore their punishment they have the more to follow these filthy practices. If this is not so, another reason will be given why they do not indifferently practise these things. And again, it is argued that where there is no discipline or obedience, there all work without distinction; and it is submitted that there is no discipline or obedience among devils, and no agreement. Proverbs xiii.: Among the proud there is always contention. Again, just as because of sin they will all equally be case into Hell after the Day of Judgement, so before that time they are detained in the lower mists on account of the duties assigned to them. We do not read that there is equality on account of emancipation, therefore neither is there equality in the matter of duty and temptation. But against this there is the first gloss on I Corinthians xv: As long as the world endures Angels are set over Angels, men over men, and devils over devils. Also in Job xl it speaks of the scales of Leviathan, which signify the members of the devil, how one cleaves to another. Therefore there is among them diversity both of order and of action. Another question arises, whether or not the devils can be restrained by the good Angels from pursuing these foul practices. It must be said that the Angels to whose command the adverse Influences are subject are called Powers, as S. Gregory says, and S. Augustine (de Trinitate, 3). A rebellious and sinful spirit of life is subject to an obedient, pious and just spirit of life. And those Creatures which are more perfect and nearer to God have authority over the others: for the whole order of preference is originally and in the first place in God, and is shared by His creatures according as they approach more nearly to Him. Therefore the good Angels, who are nearest to God on account of their fruition in Him, which the devils lack, have preference over the devils, and rule over them. And when it is urged that devils work much harm without any medium, or that they are not hindered because they are not subject to good Angels who might prevent them; or that if they are so subject, then the evil that is done by the subject is due to negligence on the part of the master, and there seems to be some negligence among the good Angels: the answer is that the Angels are ministers of the Divine wisdom. It follows then that, as the Divine wisdom permits certain evil to be done by bad Angels or men, for the sake of the good that He draws therefrom, so also the good Angels do not altogether prevent wicked men or devils from doing evil. Answer. It is Catholic to maintain that there is a certain order of interior and exterior actions, and a degree of preference among devils. Whence it follows that certain abominations are committed by the lowest orders, from which the higher orders are precluded on account of the nobility of their natures. And this is generally said to arise from a threefold congruity, in that such things harmonize with their nature, with the Divine wisdom, and with their own wickedness. But more particularly as touching their nature. It is agreed that from the beginning of Creation some were always by nature superior, since they differ among themselves as to form; and no two Angels are alike in form. This follows the more general opinion, which also agrees with the words of the Philosophers. Dionysus also lays it down in his tenth chapter On the Celestial Hierarchy that in the same order there are three separate degrees; and we must agree with this, since they are both immaterial and incorporeal. See also S. Thomas (ii. 2). For sin does not take away their nature, and the devils after the Fall did not lose their natural gifts, as has been said before; and the operations of things follow their natural conditions. Therefore both in nature and in operation they are various and multiple. This harmonizes also with the Divine wisdom; for that which is ordained is ordained by God (Romans xiii). And since devils were deputed by God for the temptation of men and the punishment of the damned, therefore they work upon men from without by many and various means. It harmonizes also with their own wickedness. For since they are at war with the human race, they fight in an orderly manner; for so they think to do greater harm to men, and so they do. Whence it follows that they do not share in an equal manner in their most unspeakable abominations. And this is more specifically proved as follows. For since, as has been said, the operation follows the nature of the thing, it follows also that those whose natures are subordinate must in turn be subordinate to themselves in operation, just as is the case in corporeal matters. For since the lower bodies are by natural ordination below the celestial bodies, and their actions and motions are subject to the actions and motions of the celestial bodies; and since the devils, as has been said, differ among themselves in natural order; therefore they also differ among themselves in their natural actions, both extrinsic and instrinsic, and especially in the performance of the abominations in question. From which it is concluded that since the practice of these abominations is for the most part foreign to the nobility of the angelic nature, so also in human actions the foulest and beastliest acts are to be considered by themselves, and not in relation to the duty of human nature and procreation. Finally, since some are believed to have fallen from every order, it is not unsuitable to maintain that those devils who fell from the lowest choir, and even in that held the lowest rank, are deputed to and perform these and other abominations. Also it must be carefully noted that, though the Scripture speaks of Incubi and Succubi lusting after women, yet nowhere do we read that Incubi and Succubi fell into vices against nature. We do not speak only of sodomy, but of any other sin whereby the act is wrongfully performed outside the rightful channel. And the very great enormity of such as sin in this way is shown by the fact that all devils equally, of whatsoever order, abominate and think shame to commit such actions. And it seems that the gloss on Ezekiel xix means this, where it says: I will give thee into the hands of the dwellers in Palestine, that is devils, who shall blush at your iniquities, meaning vices against nature. And the student will see what should be authoritatively understood concerning devils. For no sin has God so often punished by the shameful death of multitudes. Indeed many say, and it is truly believed, that no one can unimperilled persevere in the practice of such vices beyond the period of the mortal life of Christ, which lasted for thirty-three years, unless he should be saved by some special grace of the Redeemer. And this is proved by the fact that there have often been ensnared by this vice octogenarians and centenarians, who had up to that time ruled their lives according to the discipline of Christ; and, having forsaken Him, they have found the very greatest difficulty in obtaining deliverance, and in abandoning themselves to such vices. Moreover, the names of the devils indicate what order there is among them, and what office is assigned to each. For though one and the same name, that of devil, is generally used in Scripture because of their various qualities, yet the Scriptures teach that One is set over these filthy actions, just as certain other vices are subject to Another. For it is the practice of Scripture and of speech to name every unclean spirit Diabolus, from Dia, that is Two, and Bolus, that is Morsel; for he kills two thing, the body and the soul. And this is in accordance with etymology, although in Greek Diabolus means shut in Prison, which also is apt, since he is not permitted to do as much harm as he wishes. Or Diabolus may mean Downflowing, since he flowed down, that is, fell down, both specifically and locally. He is also named Demon, that is, Cunning over Blood, since he thirsts for and procures sin with a threefold knowledge, being powerful in the subtlety of his nature, in his age-long experience, and in the revelation of the good spirits. He is called also Belial, which means Without Yoke or Master; for he can fight against him to whom he should be subject. He is called also Beelzebub, which means Lord of Flies, that is, of the souls of sinners who have left the true faith of Christ. Also Satan, that is, the Adversary; see I S. Peter ii: For your adversary the devil goeth about, etc. Also Behemoth, that is, Beast, because he makes men bestial. But the very devil of Fornication, and the chief of that abomination, is called Asmodeus, which means the Creature of Judgement: for because of this kind of sin a terrible judgement was executed upon Sodom and the four other cities. Similarly the devil of Pride is called Leviathan, which means Their Addition; because when Lucifer tempted our first parents he promised them, out of his pride, the addition of Divinity. Concerning him the Lord said through Esaias: I shall visit it upon Leviathan, that old and tortuous serpent. And the devil of Avarice and Riches is called Mammon, whom also Christ mentions in the Gospel (S. Matthew vi): Ye cannot serve God, etc. To the arguments. First, that good can be found without evil, but evil cannot be found without good; for it is poured upon a creature that is good in itself. And therefore the devils, in so far as they have a good nature, were ordained in the course of nature; and for their actions see Job x. Secondly, it can be said that the devils deputed to work are not in Hell, but in the lower mists. And they have here an order among themselves, which they will not have in Hell. From which it may be said that all order ceased among them, as touching the attainment of blessedness, at that time when they fell irrecoverably from such rank. And it may be said that even in Hell there will be among them a gradation of power, and of the affliction of punishments, inasmuch as some, and not others, will be deputed to torment the souls. But this gradation will come rather from God than from themselves, as will also their torments. Thirdly, when it is said that the higher devils, because they sinned the more, are the more punished, and must therefore be the more bound to the commission of these filthy acts, it is answered that sin bears relation to punishment, and not to the act or operation of nature; and therefore it is by reason of their nobility of nature that these are not given to such filthiness, and it has nothing to do with their sin or punishment. And though they are all impure spirits, and eager to do harm, yet one is more so than another, in proportion as their natures are the further thrust into darkness. Fourthly, it is said that there is agreement among devils, but of wickedness rather than friendship, in that they hate mankind, and strive their utmost against justice. For such agreement is found among the wicked, that they band themselves together, and depute those whose talents seem suitable to the pursuit of particular iniquities. Fifthly, although imprisonment is equally decreed for all, now in the lower atmosphere and afterwards in Hell, yet not therefore are equal penalties and duties equally ordained for them: for the nobler they are in nature and the more potent in office, the heavier is the torment to which they are subjected. See Wisdom vi: “The powerful shall powerfully suffer torments.”


  Question V


  What is the Source of the Increase of Works of Witchcraft? Whence comes it that the Practice of Witchcraft hath so notably increased?


  Is it in any way a Catholic opinion to hold that the origin and growth of witchcraft proceed from the influence of the celestial bodies; or from the abundant wickedness of men, and not from the abominations of Incubi and Succubi? And it seems that it springs from man's own wickedness. For S. Augustine says, in Book LXXXIII, that the cause of a man's depravity lies in his own will, whether he sins at his own or at another's suggestion. But a witch is depraved through sin, therefore the cause of it is not the devil but human will. In the same place he speaks of free-will, that everyone is the cause of his own wickedness. And he reasons thus: that the sin of man proceeds from free-will, but the devil cannot destroy free-will, for this would militate against liberty: therefore the devil cannot be the cause of that or any other sin. Again, in the book of Ecclesiastic Dogma it is said: Not all our evil thoughts are stirred up by the devil, but sometimes they arise from the operation of our own judgement. Again, if the stars were not the cause of human actions both good and bad, Astrologers would not so frequently foretell the truth about the result of wars and other human acts: therefore they are in some way a cause. Again, the stars influence the devils themselves in the causing of certain spells; and therefore they can all the more influence men. Three proofs are adduced for this assumption. For certain men who are called Lunatics are molested by devils more at one time than at another; and the devils would not so behave, but would rather molest them at all times, unless they themselves were deeply affected by certain phases of the Moon. It is proved again from the fact the Necromancers observe certain constellations for the invoking of devils, which they would not do unless they knew that those devils were subject to the stars. And this is also adduced as a proof; that according to S. Augustine (de Ciuitate Dei, 10), the devils employ certain lower bodies, such as herbs, stones, animals, and certain sounds and voices, and figures. But since the heavenly bodies are of more potency than the lower bodies, therefore the stars are a far greater influence than these things. And witches are the more in subjection in that their deeds proceed from the influence of those bodies, and not from the help of evil spirits. And the argument is supported from I Kings xvi, where Saul was vexed by a devil, but was calmed when David struck his harp before him, and the evil departed. But against this. It is impossible to produce an effect without its cause; and the deeds of witches are such that they cannot be done without the help of devils, as is shown by the description of witches in S. Isidore, Ethics VIII. WItches are so called from the enormity of their magic spells; for they disturb the elements and confound the minds of men, and without any venomous draught, but merely by virtue of incantations, destroy souls, etc. But this sort of effects cannot be caused by the influence of the stars through the agency of a man. Besides, Aristotle says in his Ethics that it is difficult to know what is the beginning of the operation of thought, and shows that it must be something extrinsic. For everything that begins from a beginning has some cause. Now a man begins to do that which he wills; and he begins to will because of some pre-suggestion; and if this is some precedent suggestion, it must either proceed from the infinite, or there is some extrinsic beginning which first brings a suggestion to a man. Unless indeed it be argued that this is a matter of chance, from which it would follow that all human actions are fortuitous, which is absurd. Therefore the beginning of good in the good is said to be God, Who is not the cause of sin. But for the wicked, when a man begins to be influenced towards and wills to commit sin, there must also be some extrinsic cause of this. And this can be no other than the devil; especially in the case of witches, as is shown above, for the stars cannot influence such acts. Therefore the truth is plain. Moreover, that which has power over the motive has also power over the result which is caused by the motive. Now the motive of the will is something perceived through the sense or the intellect, both of which are subject to the power of the devil. For S. Augustine says in Book 83: This evil, which is of the devil, creeps in by all the sensual approaches; he places himself in figures, he adapts himself to colours, he attaches himself to sounds, he lurks in angry and wrongful conversation, he abides in smells, he impregnates with flavours and fills with certain exhalations all the channels of the understanding. Therefore it is seen that it is in the devil's power to influence the will, which is directly the cause of sin. Besides, everything which has a choice of two ways needs some determining factor before it proceeds to the action. And the free-will of man has the choice between good and ill; therefore when he embarks upon sin, it needs that he is determined by something towards ill. And this seems chiefly to be done by the devil, especially in the actions of witches, whose will is made up for evil. Therefore it seems that the evil will of the devil is the cause of evil will in man, especially in witches. And the argument may be substantiated thus; that just as a good Angel cleaves to good, so does a bad Angel to evil; but the former leads a man into goodness, therefore the latter leads him into evil. For it is, says Dionysius, the unalterable and fixed law of divinity, that the lowest has it cause in the highest. Answer. Such as contend that witchcraft has its origin in the influence of the stars stand convicted of three errors. In the first place, it is not possible that it originated from astromancers and casters of horoscopes and fortune-tellers. For if it is asked whether the vice of witchcraft in men is caused by the influence of the stars, then, in consideration of the variety of men's characters, and for the upholding of the true faith, a distinction must be maintained; namely, that there are two ways in which it can be understood that men's characters can be caused by the stars. Either completely and of necessity, or by disposition and contingency. And as for the first, it is not only false, but so heretical and contrary to the Christian religion, that the true faith cannot be maintained in such an error. For this reason, he who argues that everything of necessity proceeds from the stars takes away all merit and, in consequence, all blame: also he takes away Grace, and therefore Glory. For uprightness of character suffers prejudice by this error, since the blame of the sinner redounds upon the stars, licence to sin without culpability is conceded, and man is committed to the worship and adoration of the stars. But as for the contention that men's characters are conditionally varied by the disposition of the stars, it is so far true that is it not contrary to reason or faith. For it is obvious that the disposition of a body variously causes many variations in the humours and character of the soul; for generally the soul imitates the complexions of the body, as it said in the Six Principles. Wherefore the choleric are wrathful, the sanguine are kindly, the melancholy are envious, and the phlegmatic are slothful. But this is not absolute; for the soul is master of its body, especially when it is helped by Grace. And we see many choleric who are gently, and melancholy who are kindly. Therefore when the virtue of the stars influences the formation and quality of a man's humours, it is agreed that they have some influence over the character, but very distantly: for the virtue of the lower nature has more effect on the quality of the humours than has the virtue of the stars. Wherefore S. Augustine (de Ciuitate Dei, V), where he resolves a certain question of two brothers who fell ill and were cured simultaneously, approves the reasoning of Hippocrates rather than that of an Astronomer. For Hippocrates answered that it is owing to the similarity of their humours; and the Astronomer answered that it was owing the identity of their horoscopes. For the Physician's answer was better, since he adduced the more powerful and immediate cause. Thus, therefore, it must be said that the influence of the stars is to some degree conducive to the wickedness of witches, if it be granted that there is any such influence over the bodies that predisposes them to this manner of abomination rather than to any other sort of works either vicious or virtuous: but this disposition must not be said to be necessary, immediate, and sufficient, but remote and contingent. Neither is that objection valid which is based on the book of the Philosophers on the properties of the elements, where it says that kingdoms are emptied and lands depopulated at the conjunction of Jupiter and Saturn; and it is argued from this that such things are to be understood as being outside the free-will of men, and that therefore the influence of the stars has power over free-will. For it is answered that in this saying the Philosopher does not mean to imply that men cannot resist the influence of that constellation towards dissensions, but that they will not. For Ptolemy in Almagest says: A wise man will be the master of the stars. For although, since Saturn has a melancholy and bad influence and Jupiter a very good influence, the conjunction of Jupiter and Saturn can dispose men to quarrels and discords; yet, through free-will, men can resist that inclination, and very easily with the help of God's grace. And again it is no valid objection to quote S. John Damascene where he says (Book II, chap. vi) that comets are often the sign of the death of kings. For it will be answered that even if we follow the opinion of S. John Damascene, which was, as is evident in the book referred to, contrary to the opinion of the Philosophic Way, yet this is no proof of the inevitability of human actions. For S. John considers that a comet is not a natural creation, nor is it one of the stars set in the firmament; wherefore neither its significance nor influence is natural. For he says that comets are not of the stars which were created in the beginning, but that they are made for a particular occasion, and then dissolved, by Divine command. This then is the opinion of S. John Damascene. But God by such a sign foretells the death of kings rather than of other men, both because from this may arise the confusion of a kingdom. And the Angels are more careful to watch over kings for the general good; and kings are born and die under the ministry of Angels. And there is no difficulty in the opinion of the Philosophers, who say that a comet is a hot and dry conglomeration, generated in the higher part of space near the fire, and that a conjoined globe of that hot and dry vapour assumes the likeness of a star. But unincorporated parts of that vapour stretch in long extremities joined to that globe, and are a sort of adjunct to it. And according to this view, not of itself but by accident, it predicts death which proceeds from hot and dry infirmities. And since for the most part the rich are fed on things of a hot and dry nature, therefore at such times many of the rich die; among which the death of kings and princes is the most notable. And this view is not far from the view of S. John Damascene, when carefully considered, except as regards the operation and co-operation of the Angels, which not even the philosophers can ignore. For indeed when the vapours in their dryness and heat have nothing to do with the generation of a comet, even then, for reasons already set out, a comet may be formed by the operation of an Angel. In this way the star which portended the death of the learned S. Thomas was not one of the stars set in the firmament, but was formed by an Angel from some convenient material, and, having performed it office, was again dissolved. From this we see that, whichever of those opinions we follow, the stars have no inherent influence over the free-will, or, consequently, over the malice and character of men. It is to be noted also that Astronomers often foretell the truth, and that their judgements are for the most part effective on one province or one nation. And the reason is that they take their judgements from the stars, which, according to the more probable view, have a greater, though not an inevitable, influence over the actions of mankind in general, that is, over one nation or province, than over one individual person; and this because the greater part of one nation more closely obeys the natural disposition of the body than does one single man. But this is mentioned incidentally. And the second of the three ways by which we vindicate the Catholic standpoint is by refuting the errors of those who cast Horoscopes and Mathematicians who worship the goddess of fortune. Of these S. Isidore (Ethics, VIII. 9) says that those who cast Horoscopes are so called from their examination of the stars at nativity, and are commonly called Mathematicians; and in the same Book, chapter 2, he says that Fortune has her name from fortuitousness. and is a sort of goddess who mocks human affairs in a haphazard and fortuitous manner. Wherefore she is called blind, since she runs here and there with no consideration for desert, and comes indifferently to good and bad. So much for Isidore. But to believe that there is such a goddess, or that the harm done to bodies and creatures which is ascribed to witchcraft does not actually proceed from witchcraft, but from that same goddess of Fortune, is sheer idolatry: and also to assert that witches themselves were born for that very purpose that they might perform such deeds in the world is similarly alien to the Faith, and indeed to the general teaching of the Philosophers. Anyone who pleases may refer to S. Thomas in the 3rd book of his Summa of the Faith against the Gentiles. question 87, etc., and he will find much to this effect. Nevertheless one point must not be omitted, for the sake of those who perhaps have not great quantity of books. It is there noted that three things are to be considered in man, which are directed by three celestial causes, namely, the act of the will, the act of the intellect, and the act of the body. The first of these is governed directly and soley by God, the second by an Angel, and the third by a celestial body. For choice and will are directly governed by God for good works, as the Scripture says in Proverbs xxi: The heart of the king is in the hand of the Lord; he turneth it whithersoever he will. And it says “the heart of the king” to signify that, as the great cannot oppose His will, so are others even less able to do so. Also S. Paul says: God who causeth us to wish and to perform that which is good.


  Question VI


  Concerning Witches who copulate with Devils. Why is it that Women are chiefly addicted to Evil superstitions?


  There is also, concerning witches who copulate with devils, much difficulty in considering the methods by which such abominations are consummated. On the part of the devil: first, of what element the body is made that he assumes; secondly, whether the act is always accompanied by the injection of semen received from another; thirdly, as to time and place, whether he commits this act more frequently at one time than at another; fourthly, whether the act is invisible to any who may be standing by. And on the part of the women, it has to be inquired whether only they who were themselves conceived in this filthy manner are often visited by devils; or secondly, whether it is those who were offered to devils by midwives at the time of their birth; and thirdly, whether the actual venereal delectation of such is of a weaker sort. But we cannot here reply to all these questions, both because we are only engaged in a general study, and because in the second part of this work they are all singly explained by their operations, as will appear in the fourth chapter, where mention is made of each separate method. Therefore, let us now chiefly consider women; and first, why this kind of perfidy is found more in so fragile a sex than in men. And our inquiry will first be general, as to the general conditions of women; secondly, particular, as to which sort of women are found to be given to superstition and witchcraft; and thirdly, specifically with regard to midwives, who surpass all others in wickedness. Why Superstition is chiefly found in Women.
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