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There is nothing new under the sun.

Is there a thing of which it is said, “See, this is new”?
It has been already in the ages before us.

There is no remembrance of former things,

nor will there be any remembrance of later things
yet to happen among those who come after.

—Ecclesiastes 1:9-11

I raised the Devil,

and the Devil raised me,

I never shall forget

when the Devil raised me.

—19th-century Derbyshire
conjuring charm
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A cknowledgments

This book is the result of an intellectual quest that began in October
1983, when I saw a popular news article describing the murder of two
teenagers in a rural area in southeastern Ohio. The article reported local
speculations that a “satanic cult” was responsible, and in some of the
theories expressed I recognized elements from a number of adolescent
legends that I had been studying. The area, like many others, had circu-
lated stories about mysterious groups that met at night for occult cer-
emonies and sacrificed those unwary enough to spy on them. I followed
the case (which was never officially solved), and so began a long, dark,
and often lonely journey. The reader may well wonder what motivated
me to study this bizarre and often appalling subject.

Primarily, I felt that the subject deserved to be addressed by trained
folklorists. Much of the information being circulated on both sides of
the debate over Satanism, I saw, was based on profound misunderstand-
ings of folk traditions. In some cases, magical healing traditions that had
been carefully studied by ethnographers were being demonized as sa-
tanic in nature. In other cases, adolescent rituals having nothing intrin-
sic to do with Satanism were misunderstood as signs of cult activity. And
the previously unstudied phenomenon of rumor panics seemed to be an
opportunity for folklorists both to observe myths and beliefs in contem-
porary action and to help institutions respond to rumors about Satanism
in an accurate, productive way. Overall, I thought studying and respond-
ing to the scare would be a way of demonstrating that the discipline of
folklore was not the quaint study of the past but the dynamic study of
the emerging present. Such were my professional motives, quixotic as they
were.

Folklorist David Hufford, who has also chosen to study elements of
religious belief and practices that impact contemporary policy decisions,
has argued (1995) that it is misleading for researchers to imply an atti-
tude of total impartiality. The crusade against Satanism scare has impor-
tant social consequences, and so a completely detached response is simply
not possible. Following his suggestions, I would also like to lay out my
personal views at the outset. I do not do so to accuse or try to convert my
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readers, but to acknowledge that I hold beliefs as an individual that have
influenced the course of my academic study. Knowing these, the reader
can better see in what ways the book is biased.

I am a member of the Evangelical Lutheran Church of America
(ELCA) who has taken leadership positions and on occasion taught adult
Sunday school and led services. I am regularly called on to publicly “re-
ject sin, the devil, and all his empty promises.” Therefore I am inclined to
respect those who express and act on faith in Jesus Christ and follow his
commandments to love God and neighbor. In addition, I do not dispar-
age belief in the devil as a force promoting evil, though I do nothold it as
a central tenet of my own faith. Far more important to me is the need to
acknowledge and try to reform my own tendencies toward sin.

As an academic folklorist, I regularly collaborate with people of
other faiths, and I find their personal integrity and good will far more
important to me than any creed their religious expression may include. I
hope they feel the same way toward me. Some of my close professional
friends are in fact participants in the Neo-Pagan movement, and I re-
spect both their beliefs and the actions they have taken based on them.
This does not contradict my own faith in Jesus Christ, for my under-
standing is that Jesus likewise honored the integrity and faith of those
who practiced other faiths and instructed his disciples to do so as well.
For if we respect only those of our own faith, Jesus taught, then we are
doing no more than the xenophobic pagans of his day did (Matthew
5:47).

I have also been personally involved in cases when people holding
rank within Christianity used their position to hurt others whom I held
dear. Such events initially shook my faith, and once when I was deeply
troubled over such an incident, I was invited to join a Wiccan congrega-
tion. I declined, choosing to continue in the faith in which I was raised
and which I still find rewarding. But the experiences have left me with a
strong distrust of the institution of Christianity, which I feel often allows
individuals to advance their own political agenda instead of the values of
the church’s founder. Such experiences have given me a personal insight
into the legitimate reasons why some individuals may find such a new
religion more rewarding than traditional Christianity. On the other hand,
I see from my research that individuals in the neo-pagan movement may
at times fall prey to the same institutional temptations as do some Chris-
tians.

This is why the book stresses that the intensity of the Satanism Scare
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may often lead its participants into sins of their own. Often teenagers’
actions that could readily be understood in the context of sound ethno-
graphic research are misunderstood by attributing “Satanic” motives to
them. Often those who lead crusades against folk devils—Christian, Pa-
gan, and secular—have reasons for doing so that have more to do with
deflecting criticism of their own religious agendas than with any wide-
spread social or spiritual threat. Often age-old conspiracy theories—in-
cluding some once used against the early Church—have been recycled to
exaggerate the importance of occult movements and attribute their mo-
tives to innocent people. When such things happen, truth suffers, and
whatever else we may say about Satan—whether a real spiritual entity or
a traditional name for a universal human defect—we know he is the
father of deception.

Such were the personal motivations of this work. I therefore owe a
debt to all those who helped me, even though they knew that such assis-
tance might be misconstrued as lending support to a book that may out-
rage many religious sensibilities. First, Penn State University made basic
groundwork for this research possible with a one-semester sabbatical in
the spring of 1992 that allowed me to visit a number of folklore archives
and locate many ephemeral sources from the 1960s and 1970s. Travel
funds also allowed me both to present early versions of several chapters
at conferences and to visit archives on the West Coast and in Great Brit-
ain, most importantly the British Library’s local newspaper collection in
Colindale.

Richard Tyce and Kathy Stone of the Penn State Hazleton Library
were both untiring in locating many rare books and periodicals through
interlibrary loan. The late Charles Mann was kind in allowing me to
access many books in the Occult Collection of the Rare Books Depart-
ment of the Pattee Library. Penn State provided a one-course reduction
in my writing courses in spring 1993 and 1997 to help me finish parts of
the manuscript. This, combined with the loan of a laptop computer,
helped me bring many drafts into a common format, making it possible
to submit the manuscript.

A number of colleagues and friends assisted me materially in find-
ing rare sources and making it possible to visit archives on an extremely
limited budget by sharing their homes and sofas with me. Daniel Barnes
and Linda Milligan of Ohio State, Janet Langlois of Wayne State, Steve
Roud of Croydon, England, Bill Thompson of Reading, England, and
Ruth Stotter of Dominican College, San Francisco, provided help at es-
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pecially needful times. D. Hudson Frew and Nikki Bado, priests of the
Covenant of the Goddess, were kind in granting interviews and direct-
ing me to important early sources that might have been overlooked. Jeff
Mazo and Philip Jenkins of the Religious Studies Program at University
Park were also kind in sharing with me many clippings and ephemera
documenting the rise of interest in Satanism in Great Britain.

Even with the material in hand, this book would not have been
completed had it not been for the constant encouragement given me by
others. Some are fellow analysts of the Satanism Scare, particularly Jef-
frey S. Victor, Phillips Stevens Jr., and Sherrill Mulhem, all of whom gave
me needed reactions to my early efforts. Others were fellow folklorists
interested in seeing me bring a difficult project to term, particularly my
Penn State colleague David Hufford who provided important guidance
at a critical moment in the book’s progress.

And some are former participants in the events. Particular thanks
go to David Farrant and Sean Manchester, both of whom provided many
detailed memories of the Highgate Cemetery affair, along with copies of
documents from the period. The chapter on the U.S. cattle mutilation
panic would be much less detailed had it not been for the willingness of
both Jerome Clark and Loren Colemen to share clippings and photo-
copies of rare documents from this period.

None of the individuals or institutions mentioned above should be
held responsible for the opinions I present or the conclusions I reach.
These are mine alone, and beyond the assistance openly acknowledged
above I have not been offered, given, or promised any consideration
whatsoever from any organization, be it academic, political, religious, or
occult.

Some of the material that appears in this book appeared in tentative form
in the following articles and is reprinted with permission: “Kurt E. Koch
and the ‘Civitas Diaboli’: Germanic Folk Healing as Satanic Ritual Abuse
of Children.” Western Folklore 54.2 (1995): 77-94; “Speak to the Devil:
Ouija Board Rituals among American Adolescents.” Contemporary Leg-
end 4 (1994): 61-90; and “Cattle Mutilation: Contemporary Legends and
Contemporary Mythologies.” Contemporary Legend 1 (1991): 39-80.



Introduction

Demonizing Folklore

On May 16, 1985, the ABC television “newsmagazine” 20/20 gave na-
tional attention to claims that thousands of Satanic cults across the United
States were practicing bizarre rituals including animal mutilation, ritual
murders, and even cannibalism. Such claims had circulated previously
within isolated communities and among specialized networks of law
enforcement agents. But from this point on, Satanism became a major
national crisis, and the 20/20 feature was followed by several other na-
tional exposés, including a 1988 Geraldo Rivera special that proved the
highest-rated two-hour documentary in history. Media events like this
were powerful because at the time there was no organized scholarly
counterresponse pointing out their excesses.

In 1989 anthropologist Philips Stevens Jr. surveyed racist elements
in this corpus and called for folklorists to take more decisive action to
counter it. Some have followed his lead, but the bulk of data and the pau-
city of adequate folkloristic concepts have hampered coherent discussion
of this phenomenon. Proponents referenced many cases supporting the
existence of cults from 1980 on, and many verifiable cases of vandalism,
animal mutilations, and even murders suggested that ritual devil worship
was a fact of life. There seemed to be too much evidence to rebut case by
case. To gain perspective on the phenomenon, it is necessary to move back-
ward in time, to a period when cases were few but influential and when
the case for Satanism as a social threat was still being made.

In 1951 the occultist Manly Palmer Hall commented that the “mod-
ern” world had eliminated superstition from medicine, law, and econom-
ics, adding,

for the most part, orthodox religious groups are emphasizing the
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importance of character development, and there are fewer
references to theological abstractions. We no longer believe that
our misfortunes are due to malevolent spirits or that our neigh-
bors are practicing Satanism. Except in a few remote communi-
ties, demonology and witchcraft survive only as lore, and the
sprites and goblins of the past are remembered only at Halloween
festivals. (42)

A few years later, British criminologist Henry T.F. Rhodes surveyed
what he accepted as good evidence for the existence of Satanic “black
masses” in past centuries. But he concluded that “Satanism no longer
looms large and terrible because it no longer exists as a kind of public
mischief. . .. Having no longer the anti-theological and anti-social influ-
ence of its hey-day, it has degenerated into a commercial racket.” He con-
cluded, “Contemporary Satanism (if it can be called that)” exists only
“for the benefit of visitors and tourists” credulous enough to witness
pornographic shows displayed as “age-old ceremonies . . . in the great
tradition of ancient devil worship. ... The strong sexual emphasis of this
singular form of amusement is the explanation of its popularity”
(1954:210-12).

The Devil himself seemed ready to concede defeat: in 1960 business-
man Clyde B. Clason published I Am Lucifer:Confessions of the Devil, a
book that he said was inspired by a vision he had in a railroad sleeping car
on the way to Chicago. While preparing for sleep, Clason relates, he heard
a voice: “I am Lucifer . . . I have won. I am about to take full possession of
this planet.” He saw history spread itself out in the form of a continuous
struggle between Lucifer and God, and, returning home, he found himself
compelled to the typewriter by “Some force I could neither understand
nor withstand” to type the Devil’s memoirs by dictation (1960:ix-xii).

Despite the diabolical boast, the book showed Lucifer decidedly on
the defensive. Not since medieval times had anyone worshipped him in
the old fashion, he complained, and “man’s original religion . . . had defi-
nitely lost its attraction for the masses.” The old religion, Satan admitted,
was preserved only “by scattered covins [sic] of witches” and the Black
Mass only by the occasional lunatic “in somebody’s basement with the
blinds pulled down and the windows carefully shuttered” (1960:203).
His only hope lay in disguising his agenda in the form of Communism
and Rationalism. British journalist Pennethorne Hughes also conceded
in 1964 that some people might still be practicing black magic in Great
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Britain, “with the eating of babies and desecrations of the Cross.” He
added, nonchalantly, “the importance seems negligible. . . . It is a revolt
against reason and humanity. It is depravity. But it is not very interest-
ing” (1965:216-17).

If in the 1960s Satanism was at best a not-terribly-interesting sur-
vival from medieval days, then how was the case for it as a major social
problem fought and won by 19802 How can the discipline of folklore
help us to understand how this happened?

Folklore is the knowledge that the members of small groups choose to
preserve and circulate, outside of social institutions such as churches and
formal organizations. It is a functional, conservative element in cultures.
It helps individuals and groups to construct beliefs, concepts, scenarios,
~ and paradigms for experiences that otherwise would prove ambiguous
and thus psychologically threatening.

Folklore grows out of social contexts, which it intends to alter. It
may present itself as news freshly arisen from the teller’s social setting.
Of course, its motifs and structure may be quite old, but its impact de-
pends on being directly relevant to the audience’s past, present, and fu-
ture. Their primary meaning in performance arises not from literal
factuality, that is, but from the specific point that the performer wants to
make. Likewise, audiences have expectations they want fulfilled. Folk-
lore thus embodies a complex social event, in which the performer at-
tempts to gain social control over an ambiguous situation. The best
performers—and the most influential folklore—have the potential to
transform social structures for better or worse. Hence, the act of passing
on folk knowledge is often a fundamentally political act.

One role of folklore is to redefine reality in a way that restores the
narrator’s control over chaotic situations. In the Grimm Brothers’ fairy
tale, “Rumpelstiltzkin,” an uncanny creature claims a right to a young
woman’s newborn baby unless she can guess his name. The tale describes
how she learns the name and exorcises the creature. According to what I
have termed “The Rumpelstiltzkin Principle,” the act of naming such a
social threat allows people to put a name, a face, and an agenda onto a
poorly defined problem. Translating it into words allows individuals to
gain control over these threatening social stresses. In fact, the word for
performing a story—“telling,” “erzcihlen,” “recounting,” “reconter”—is in
many European languages related to the concept of counting or enumer-
ating, likewise a magical means of reducing the unknown into cultural
language and so gaining control over it.
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So contemporary folklore often defines an emergency—a social
problem that urgently needs social action. In some cases, though, folk-
lore itself served as the target of action. That is, common folk beliefs and
rituals were misunderstood as evidence for “devil worship.” In other cases,
folk narratives and rituals themselves were used to combat the super-
natural and helped construct the means crusaders used to combat
“Satanism.” In either case, we find folklore progressively “demonized”:
beliefs and activities originally formed for other purposes are polarized
so that they fit cultural models of existential good and evil.

This book will examine the process by which this craze was launched
by looking closely at the role the Devil and Satanism played in three of
its constitutive elements—Anglo-American magical folklore, the prac-
tice of exorcism, and the subversion myths that had previously
scapegoated cultural outsiders such as Jews and Communists. Then we
will examine two processes: the appearance of “confessing Satanists,” in-
fluential works that claimed to portray an insider’s view of cults, and the
rumor panics over graveyard desecrations and cattle mutilations. These
helped fuse and communicate the image of Satanism to a mass public.

When contemporary folklore about social dangers circulates widely,
it tends, paradoxically, to help bring these dangers into a reality of their
own. Stories about Satanism, that is, have a way of coming true. Whether
or not Satanists have been operating undercover for centuries, the cur-
rent controversy has created real “satanic” activities, through the process
of ostension.

Semiotician Umberto Eco first used this term to refer to moments
in oral communication when, instead of using words, people substitute
actions: “Would you like a cigarette?” might be signaled by waving a pack.
Hungarian-born folklorists Linda Dégh and Andrew Vazsonyi appro-
priated the term to refer to ways in which “the reality itself, the thing, the
situation or event itself functions in the role of message” (1983:6). Entire
legend plots can, for instance, be reduced to an allusive action. Freshmen
living in dormitories often pass around a common legend in which a girl
is attacked by a mysterious “hatchet man” and dies scratching at her
roommate’s door. Sylvia Grider, one of Dégh’s students, found that for
weeks after the story circulated, girls would frighten each other by scratch-
ing, rather than knocking, at each others’ doors (Grider 1973).

Through ostension, cultural traditions may function like a silent
conspiracy that motivates similar acts in widely separated locations. That
is, if a narrative is widely known through oral or media transmission,
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individuals may become involved in real-life activities based on all or
part of that narrative, even if there is no organization that is physically
coordinating these people’s actions. Like Hughes, I do not deny that in-
dividuals and even groups have practiced what they themselves define as
Satanic rituals. I describe the adolescent custom of legend-tripping, which
lends itself to ritual acts of vandalism and desecration. Further, cultur-
ally available accounts of “Black Masses” and “Satanic sacrifices” may
well provide patterns for criminal acts, even murders. In fact, anti-
Satanism workshops and lectures may do much more to network direc-
tions on how to carry out a“Satanic” ritual than any underground group
of devil-worshippers. Joel Best (1991) has rightly cautioned us not to
overestimate the power of ostension, and he has also noted that in many
panics in which people allegedly “acted out” rumors, the vast majority of
cases subsequently proved to be hoaxes (Best and Horiuchi 1985). Not
all stories induce people to act them out in real life, but we still need to
keep this possibility in mind in interpreting real-life events involving
Satanism.

This work is therefore written not to “debunk” the crusade against
Satanism but to give readers access to information that will help shed
light on its origins and its rationale. Much of the material covered deals
with matters such as graveyard desecrations, animal mutilations, and
overt statements of racial, gender, and ethnic hatred. Occultists, self-de-
fined Satan-worshippers, and key figures in the neo-pagan movement
contributed to the modern Satanism Scare, as did many proponents of
mainstream and fringe Christianity. I find all sides responsible in some
way for the alarm that developed. Not surprisingly, I have already re-
ceived harsh letters from both neo-pagans and Christians, insisting that
if I did not advocate their position, I surely must be giving aid and com-
fort to the extremists on the other side.

The intensity of the debate among those already in the field may be
one reason why relatively few scholarly studies exist. This work makes no
claims to be “the truth,” but only a step toward a reasoned middle ground.
I hope that surveying the origins of the Satanism Scare will allow readers
to assess more accurately the reasons why people engage in occult prac-
tices and to reflect more carefully on the motives some people have for
exaggerating the danger of these practices.
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Christian Magic and
Diabolical Medicine

The Theory behind the Scare

In the most civilized countries the priest is still but a
Powwow, and the physician a Great Medicine
—Henry David Thoreau,

A Week on the Concord and Merrimac Rivers

Folklore by definition is the part of culture characterized by small-group
choice in the face of institutions who impose formal creeds, rules, and
laws. Institutions such as religions remain stable over centuries, though
obviously they include mechanisms for change so they can adapt to new
situations. By contrast, folklore has no necessary means of ensuring its
own survival: being transmitted orally or at best in some ephemeral me-
dium, it simply disappears if it no longer provides some immediate func-
tion. Nevertheless, as folklorists have noted, it can preserve some kinds
of lore in a conservative way for centuries in a way that superficially
mimics the means by which institutions maintain their own traditions.

When anti-Satanism crusaders find witchcraft beliefs in circula-
tion over a long period of time and in many different locations, it is
logical for them to suspect some underground institution, similar to
Christianity but devoted to opposite aims. However, to the extent that
Satanism does exist in folklore, it exists as an “antiworld,” a deliberate
protest against institutional norms. This means that whatever structure
exists in folk Satanism derives from institutional structures, which they
adopt in mirror image.
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So we must be careful to distinguish folklore of witchcraft and
Satanism (i.e., what witches and Satanists do believe) from folklore about
witches and Satanists (what anti-occult crusaders think witches and
Satanists believe). This distinction has always existed, even during the
historic witch trials, as folklorist Gustav Henningsen (1980) has noted.
In his study of a seventeenth-century panic in the Basque provinces of
Spain, he found that oral traditions concerning the devil and witchcraft
were part of a community’s normal cultural language. Such traditions
may be dangerous at times but on the whole served useful functions in
maintaining group identity and coping with internal conflicts.

The other tradition, folklore about witches, was made up of in-
tense but short-lived beliefs circulated only at the time of witch crazes.
These, Henningsen observes, constitute “an explosive amplification” of
the fears expressed by folk beliefs “caused by a temporary syncretism of
the witch beliefs of the common people with those of the more special-
ized or educated classes.” When religious or secular authorities used these
beliefs to detect “conspiracies,” they had the potential to set off crusades
implicating as much as half the population of some areas. Such a body of
beliefs, he concludes, “could only exist over a shorter period [than folk
witchcraft beliefs], as it would otherwise lead to the complete break-
down of society.” So every time a witch craze is mounted, Henningsen
found, these beliefs had to be reintroduced and made credible. Even dur-
ing the centuries when such crusades were widespread, participants “had
to be instructed through preachers or secular agitators before a new mass
persecution could be initiated” (1980:390-92).

It was this function that demonologists’ manuals fulfilled in his-
torical witch-hunts. Studies of witch crazes in Early Modern times have
noted the role played by such manuals as Henry Kraemer and Jacob
Sprenger’s Malleus Maleficarum (1486), EM. Guazzo’s Compendium
Maleficarum (1609), and, for Anglo-American culture, King James I’s
Demonologie (1597) and Cotton Mather’s Late Memorable Providences
Relating to Witchcrafts and Possessions (1689). Folklorists have described
how these works were based fundamentally on internationally distrib-
uted legends and folk beliefs (Kittridge 1929, Hole 1947, Dorson 1973).
Yet social historian Leland E. Estes (1986) has cautioned against drawing
a direct cause/effect relationship between witch-hunters’ manuals and
crazes. In fact, such panics often broke out decades after these works
were published. And the explicit targets of such works—the village folk
healer or curser and the dabbler in ceremonial magick—usually escaped
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prosecution. Rather, people who were deviant in economic, political, and
gender roles bore the brunt of such crazes.

But the diabolization of folklore served as a warrant for a subver-
sive conspiracy of evil. Since folk practices are ubiquitous, it superficially
makes sense that a secret underground institution is infecting cultures
with them. Belief in such conspiracies, Henningsen notes, is not central
to folk beliefs, but it constitutes the cornerstone of witch-hunting manuals
produced by representatives of religious and secular authorities. Hence,
we have two bodies of knowledge that draw from each other but are
essentially inimical to each other: one preserved orally as part of folk
culture, the other made up of folk beliefs given a new meaning in institu-
tionally generated and preserved publications.

This chapter and the next discuss such bodies of knowledge that
came to motivate the Satanism Scare. The information developed among
a tightly networked group of Charismatic Christians. A faction of a much
larger religious movement, this movement sought to revive the Charis-
matic gifts exercised by the early Christian church in modern-day prac-
tice. Among these gifts were magical healing by identifying and casting
out demons that dwelt within otherwise normal individuals. In so do-
ing, these movements developed rituals that were, in the eyes of rival
sects, perilously close to witchcraft. Even within the ranks of the
Charismatics, bitter disputes arose about the proper use and interpreta-
tion of these gifts. The need to distinguish their practices from devil
worship, together with the practical knowledge gained through exorcisms,
soon made participants of this movement experts on demonology. How-
ever, the Charismatic movement was not without its bitter internal dif-
ferences, and as they began to be aired, we find participants deflecting
criticism from themselves and their practices and giving the earliest warn-
ings against Satanism.

Folk and Institutional Muythologies

Folk traditions of witchcraft and the Devil have a structure of their own,
made up of narratives about real or allegedly real contacts with evil. These
are constructed with the help of broader structures which are not them-
selves legends but global concepts that subsume story elements and ob-
servable behavior and phenomena. These global concepts give meaning
to old legends and impetus to emerging ones. Narratives make up only
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part of the cultural language used to construct a community’s definition
of reality, and they are difficult to understand unless we also pay atten-
tion to the broader units of thought that give them meaning.

To extend an analogy from the introduction: a legend is like a
name, or word, in that it expresses, or “tells” an anxiety specific to a
particular place and time. Legends are part of a cultural “belief-lan-
guage” that helps individuals make sense of disorienting and stressful
experiences. As unexpressed anxieties build up, pressure will likewise
build toward the development of a new legend type that will adequately
“name” these discordant elements. The cathartic effect of this “nam-
ing” function partially explains contemporary legends’ intense but
short-lived careers in communities. While active, the legend process
generates heated debate between believers and skeptics,and even among
groups of believers who interpret events in different ways. Whether
conducted orally or in popular media, this debate shows competition
among alternative ways of constructing contemporary events into cul-
turally “grammatical” interpretations.

But legends, like words, do not carry meaning in isolation; rather
they are given primary meaning by the role they play in larger expres-
sions of thought, analogous to the role words play in sentences. Conse-
quently, clusters of legends, rumors, and beliefs often collaborate with
other kinds of stories or bits of information to form global traditions.
These broader “scenarios” provide contexts for individual facts: the sce-
nario may suggest ways of interpreting the event; the event may help
flesh out the scenario. These scenarios may give meaning to experience
even when they do not have any direct point of contact with the events
they describe.

What do we call these bodies of lore? Gillian Bennett (1987a, 1987b)
has suggested the concept “traditions of belief” for such clusters of per-
sonal experience, secondhand information, media reports, and religious
interpretations. Traditions like these are not homogeneous: they may in
fact subsume sharp debates or skeptical opinions. They make it possible
for people to share puzzling opinions about or apparent contacts with
the supernatural world without defining the speaker as deviant. But since
they are global in nature, these traditions frequently include references
to supernatural or superscientific forces and are generally acknowledged
by their proponents to be unverifiable by science; they must be mythic in
nature. In the hands of highly motivated subcultures, they can become
organized into self-aware mythologies.' These informal definitions of re-
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ality assume ongoing penetration of this world by supernatural forces.
They are verbalized, and indeed hotly debated, at times of perceived cri-
sis. I therefore suggest that we use the term contemporary mythologies to
refer to these global scenarios accepted on faith by the members of sub-
cultures who use them to link and give ultimate meaning to puzzling
events.

The standard folkloristic definition of myth (Bascom 1964), as-
sumes that the events related are “considered to be truthful accounts of
what happened in the remote past,” while accounts of more recent events
have traditionally been called “legends.” But many narratives alluding to
ancient “mythological times” also explain present events and in fact im-
pact the tellers’ own lives (Georges 1971). Even institutionalized myths,
in the traditional sense of the word, are used to explain and validate con-
temporary social practices (Berger and Luckman 1967). Therefore, the
difference between “mythic” and “legendary” events is far less divergent
than usually assumed. The distinction is simply one of levels of abstrac-
tion: beliefs are combined and linked in legends; legends are combined
and linked in myths.? Contemporary mythologies thus are scenarios made
up of many beliefs and narratives which are accepted on faith and used
then to link and give meaning to stressful events in terms of continuous
penetration of this world by otherworldly forces.

Witchcraft mythologies, Henningsen argues, are a historically stable
safety valve for social aggression. Groups may use them to justify
scapegoating deviant individuals, but such beliefs do not lead to panics.
Over the long term, they play a positive role in the moral systems of
communities.’ Phillips Stevens Jr. (1991), by contrast, terms witch scares
demonologies. They may give credence to some folk traditions but they
combine them with quite other sets of beliefs drawn from intellectual or
political institutions. As Henningsen shows, this linking of folklore to
politics can lead to an explosive development in which the occasional
scapegoating of deviant individuals through folk traditions may grow
into a mass persecution. The contemporary Satanism Scare was such a
social phenomenon, exactly parallel to the earlier witch scares.

This is not to deny that traditions involving malicious magic re-
main in practice in contemporary times. What can be challenged is the
belief that these practices survived only because of a well-concealed but
ubiquitous satanic movement. Such a belief more likely documents the
emerging need of certain movements to legitimate themselves by launch-
ing a crusade against a movement that mirrored their own concerns, a
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diabolical enemy. And new crusades had to be founded on a new set of
demonological manuals that educated religious and secular leaders on
the marks of satanic conspiracies.

The initial development of Satanism schemes was couched in terms
of medicine, not superstition. Estes notes that the intellectual basis of
the earlier demonologies was the considerable turmoil caused by the
overthrow of medieval theories of medicine, and that witch-hunts were
in fact motivated by procedures based in the “new science” of medicine.
Where earlier procedures treated illness by examining only a limited set
of symptoms, the increasingly empirical newer medicine proposed a much
more complex set of diagnoses. One side effect of this expanded scope of
medicine was that physicians could now recognize a greater range of
ailments, particularly mental ones. Medical theory, however, could not
expand quickly enough to propose scientific causes for such complex or
puzzling conditions.

Ironically, advances in medicine actually led to a resurgence of be-
lief in magic. When confronted with a puzzling illness that did not re-
spond to natural treatment, as one physician reasoned, the obvious
conclusion was to define its etiology as supernatural. An ailment could
be traced to witchcraft, he said, if “natural remedies or means according
unto art and due discretion applied, do extraordinarily or miraculously
either lose their manifest inevitable nature, use and operation, or else
produce effects and consequences, against or above their nature” (qtd. in
Estes 1986:204). In other words, such logic ran, if “scientific” treatment
did not lead to a cure, the medical theory being used was not at fault;
rather, the Devil was at work to frustrate the doctor.

In asecond irony noted by Estes, a medieval physician diagnosing a
“diabolical ailment” would have assumed that demons induced natural
symptoms and would have prescribed a natural cure. Such practices built
on the herbal cures followed by the majority of wise women and “white
witches” to our day. But a “new science” physician confronted with an
illness that his theories could not explain thought it inappropriate to
treat such a patient medically. Instead he would rely on the older folk
methods of punishing the person thought to be the witch. Rather than
using the various rituals intended to “turn the trick” on the implicit witch,
physicians would notify religious and secular authorities, who in turn
would trace, arrest, prosecute, and, if necessary, execute the person
thought to be guilty.

Finally, Estes notes, older paradigms of witch-caused illness might
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have convinced enough people in a rural community to cause the
scapegoating of deviant individuals. Such individuals might well have
turned this scapegoating to their social advantage by adopting the title
“witch” and promising to cause illnesses for a fee. But actually prosecut-
ing even a self-proclaimed witch was unlikely to convince a local magis-
trate and even less likely to impress a judge coming from a literate urban
background. Thus, to convict a witch before a court of law, Estes argues,
the prosecution’s case would have to find support both in local rumor
and folklore and, more importantly, in the great medical tradition with
which the “judicial classes” were closely in touch. That is, the charges
would have to make sense in terms of the latest and best medical opin-
ion, as supported and taught by the universities and propagated in the
scholarly literature of that period (1986:207).

We therefore expect modern demonologies to syncretize older folk
medical beliefs with learned medical theories. The result would be a “dia-
bolical medicine” intended to give a supernatural diagnosis of an ail-
ment not easily explained in natural terms. Such a theory would help
religious and legal authorities to detect individuals who caused such ill-
nesses. To be credible, the diagnosis would need to be based not just in folk
mythologies, but also in the most learned of institutional mythologies.

The Rise of the Modern Charismatic Mooement

This connection developed through the deliverance ministry as it devel-
oped from a small-scale, uncoordinated movement into a highly coordi-
nated conduit of ideas and information. It is an oversimplification to
treat Christian fundamentalism per se as a folk group; this movement is
a mass culture centered on the central mythic belief in the infallibility of
the Old and New Testaments, both as history and as codes of behavior.
And, while most within this culture would concede the Bible’s super-
natural character, they would object to linking “magic” with “religion.”
But let’s accept as normative Aleister Crowley’s famous definition of cer-
emonial magick as “the Science and Art of causing change to occur in
conformity with Will” (qtd. in Adler 1986:8).

Clearly, the use of prayer in a Christian context is close to a form of
ceremonial magick, in which priests and their followers collectively re-
quest changes to occur in one’s world in accordance with will. The ma-
jority of fundamentalist Christians may and do ask for healing of
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medically incurable illnesses, for instance. But most theologians argue
that asking for change is not the same as causing change: God may or
may not grant such requests in accordance with His will. When a person
claims to carry out such healing directly with the help of a special gift
from or through God, many conservative Christians would consider such
a claim blasphemous.

But there were conduits within fundamentalism that beheved that
Christians could actually make claims to powers that were in fact, if not
in name, magical. The Pentecostal movement of Protestant Christianity
arose around interest in reviving the “gifts of the Spirit,” the miraculous
powers exercised by the original apostles during the first century A.D.
Among these were the ability to speak in foreign or heavenly languages
and to receive insights about individuals’ personalities and prophecies
concerning their future. Again, Pentecostalism as a whole did not consti-
tute a folk religion, but well-defined factions did construct methodolo-
gies of dealing with mental or physical illness in terms of identifying and
casting out oppressing demons. Such practices were often held in deep
suspicion by other factions within fundamentalist Christianity, and in-
deed within Pentecostalism, because, objectively speaking, their gifts of-
ten were indistinguishable from magical practices.

The Pentecostal movement had its modern origin in nineteenth-
century Great Britain. In 1830 a Presbyterian group led by the Reverend
Edward Irving became convinced that the end of the world was immi-
nent. The Christian community needed to find apostles, equipped with
the original spiritual gifts, to usher in the new age. The movement, which
eventually was called the Catholic Apostolic Church, provoked contro-
versy, especially for its emphasis on tongue-speaking, and its activity vir-
tually ceased around the turn of the century when the last of the
self-proclaimed apostles of the church died. A similar movement broke
out in the United States at a Kansas bible college in 1901 and soon after
spread to a largely black and ethnic mission in Azuza, California. A num-
ber of organized denominations, such as the Assembly of God, trace their
origins to this movement, but after the initial excitement, tongue-speak-
ing and similar gifts became associated mainly with marginal cultures
and areas.

But starting around 1960, the Pentecostal movement began to make
inroads into mainstream sects as well, both among Protestants and Catho-
lics. Informal “bible groups” sprang up within existing denominations
to focus on these gifts, which were often termed the “charismata” and
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those who practiced them, “Charismatics.” By 1975, theologian James
Hitchcock said, the Charismatic movement within the Roman Catholic
Church had become “the most formidable religious movement on the
American scene” (1982:38). Relying on Ronald Knox’s 1950 work Enthu-
siasm, he characterized the modern Charismatic movements in terms of
three common features.

First, faith needed continual reaffirmation through contact with
the divine world. Indeed, Hitchcock noted, any intensely meaningful
experience was assumed to be divine in nature. As described by partici-
pants, the most common experience involved being filled with the power
of an entity associated with the Biblical Holy Spirit. Believers might fall
into an ecstatic trance—“slain in the Spirit”—or, more commonly, speak
in an inspired voice. At times these utterances were revelations in En-
glish, but most often they were interpreted as messages expressed in ce-
lestial language.

Second, they held that God’s direct intervention superseded ordi-
nary means of worship. “The devotee does not apply ordinary pruden-
tial skepticism to allegedly supernatural manifestations,” Hitchcock says,
adding, “a certain pride . . . causes the individual to assume that every-
thing which happens in his or her life is supernaturally caused.”

Third, believers who are motivated spontaneously by the Spirit were
impatient about comparing these revelations with established theolo-
gies. It followed that since enthusiasts saw themselves as extraordinary
people, they must have an extraordinary mission, which means that God
was using them for some immediate great purpose, presumably to pre-
pare society for the Second Coming (1982:16-23, 125-32, 156).

Those who were instrumental in publicizing such beliefs were of-
ten criticized by conservative religious figures as being themselves tools
of the Devil (e.g., Hoekema 1972). Spiritual healing and tongue-speak-
ing were both attacked as being at best unnecessary for Christian growth
and at worst a form of supernaturalism that equated grace with the mi-
raculous. Nevertheless, the movement flourished, particularly in non-
western cultures, where converts from traditional religions focusing on
spirit possession found it more congenial than doctrinally focused mis-
sionary movements. Glossolalia, or tongue-speaking, and trance states,
indeed, have been recognized as central to shamanic religions across the
world, and research by Felicitas A. Goodman, among others, has argued
that spirit possession is a universal human experience (Tippett 1976,
Goodman 1988).
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It was this persistent and ultimately successful attempt to reintro-
duce spirit possession into the mainstream Anglo-American Christian
tradition that led to the need for Pentecostals to construct an evil satanic
counterpart. Pentecostals needed to justify their revival of spiritual gifts
that the theology-based European religious tradition had suppressed for
centuries. And, as Goodman has pointed out, signs of possession by be-
nevolent spirits is difficult to distinguish from signs of demonic posses-
sion. A number of critics within fundamentalism, as we shall see, used
this very point to attack Charismatics.

Mediag-€&nhanced Conduits

Such a link, however, presented no surprise to Pentecostals. Even more
so than mainstream fundamentalism movement, their mythology re-
quired there to be demons in order for the divine magic of tongues to be
valid. But it therefore became essential for factions of Pentecostals that
came particularly under attack to collect and network information among
themselves about how to distinguish genuinely divine supernaturalism
from its diabolical counterfeit. As this ministry became more tightly net-
worked, rituals that originally were practiced within folk groups became
formalized and validated in terms of an increasingly complex demonol-
ogy that relied on human scapegoats.

Hence, the Pentecostal community relied on specialized networks
similar to those that folklorists Linda Dégh and Andrew Vazsonyi have
termed conduits (Dégh and Véazsonyi 1975; Dégh 1979). In several con-
texts they observed that persons did not communicate information to
everyone they knew; rather, they formed specific alliances based on shared
beliefs and interests, and selectively passed on messages through this con-
duit. Describing one such network, observed during the 1940s in a Hun-
garian military labor company, they observed: “The resulting conduit
was not the product of necessity, neither was it created by lack of choice;
it was naturally and genuinely formed. Those who were interested in
hearing and telling it passed on the message. Members of the company
knew each other quite well after having spent many months together.
They knew each other’s taste, orientation, field of interest and knew well
to whom to turn, whom to avoid” (1975:221-22). Similar dynamics in-
form many groups that have grown up around controversial beliefs.
Observers of the vast numbers of New Age quasi-religious groups, in-
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cluding the Wiccan or neo-pagan movement, have noted the vital role
played by small-scale newsletters and other forms of networking (Melton
1990:315-20). Such conduits have also been documented linking private
investigators of the Kennedy assassination (Lewis and Schiller 1967:64—
92), of UFO encounters (Milligan 1983), and of evidence for Sasquatch
or Bigfoot (Milligan 1990).

These networks generate close personal relationships among par-
ticipants, have a high sense of self-identity, and share specialized infor-
mation, so they are identical to conduits typical of folk groups, even
though they augment traditional face-to-face oral transmission with
modern communication media such as telephones, newsletters, and per-
sonal computers. This form of networking, which in fact is normal among
folk groups in technological societies, I term media-enhanced conduits.
Because of their special interests, combined with their shared suspicion
of mainstream denominations and their official channels, the Pentecos-
tal movements developed and relied on highly organized conduits to share
information. Linda Dégh (1990; 1994:110-52) has shown that testimo-
nies given in one Pentecostal church and circulated on audiotape show
the characteristics of legend.

But Charismatics complemented face-to-face performance with use
of the mass media in highly specialized ways. Charismatics spread il-
lustrations of God’s power nationwide and indeed internationally
through newsletters, small-run booklets, taped sermons, and, begin-
ning in the 1970s, videotapes. And the material circulated comprised
far more than legends: it also included beliefs, interpretations of Scrip-
ture, and practices of healing and discerning demonic influence. Thus,
the movement’s conduits disseminated material central to maintain-
ing the contemporary mythology that supported Charismatics’ iden-
tity. The esoteric, ephemeral nature of the material circulated also
deflected opposition from hostile factions, since it often went unno-
ticed outside the conduit.

The deliverance ministry was one such small but influential me-
dia-enhanced conduit. It stressed the power of believers, individually or
collectively, to heal diseases, cast out demons, and perform other appar-
ently miraculous acts. This network linked Protestants who practiced
supernatural healing through discerning and casting out demons. In or-
thodox Judaic and Catholic traditions, this magical practice was known
as exorcism, and many of the elements of this body of knowledge be-
came public knowledge during the publicity over William Peter Blatty’s
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The Exorcist, a best selling book of 1971 and award-winning movie of
1973. But the Judaic-Catholic tradition was not as influential in this con-
duit as the knowledge and tactics that arose from the grassroots prayer
groups that developed and networked in the wake of the Charismatic
movement. In contemporary reports, we can see three distinctive ele-
ments that became part of this movement:

1. Increasing emphasis on hymns, prayers, and protective charms
based on “The Blood.”

2. Public confession as a necessary first stage in receiving Holy
Spirit baptism.

3. Integration of some form of supernatural experience into the
group’s rites of passage.

Each of these three elements needs to be examined closely.

1. Blood-Pleading. One tradition specific to the deliverance minis-
try focused on “pleading the Blood,” or making a special appeal to the
power of Jesus’ blood shed during the Crucifixion. The immediate source
of this tradition, Catherine Price, was not a cleric but a London house-
wife who met weekly with a group of four other women to pray for a
revivalistic outpouring of the Holy Spirit. In 1907, she was busy prepar-
ing a meal “when she was constrained by the Spirit to leave everything
and go to wait upon the Lord. As she waited, Jesus came to her in per-
son.” Price at once received the power to speak in tongues and became
for a time a London celebrity who spoke at revival meetings and received
prayer groups at her home. At one meeting, she cried out, “Oh, how can
you sing so listlessly, so apathetically, so carelessly about the Blood of
Jesus Christ!” and broke into glossolalia. The result electrified the audi-
ence, and Price later found that appeals to The Blood produced similar
effects in meetings (Whyte 1973a:7-8).

Price’s example sparked imitations in Scotland, where in January
1908 a worshipper at a Kilsyth meeting hall rose and began repeating,
“Blood, Blood, Blood!” whereupon the participants at once began speak-
ing in tongues (Whyte 1973a:87-88). The participants in the London
and Kilsyth revivals spread “pleading the Blood” as a means of invoking
spiritual gifts to other congregations, and pilgrims from as far afield as
the United States came to witness the miracles performed.

2. Confession. One feature of public evangelical meetings has often
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been a mania of public confession. Some evangelists argued that even
one person’s failure to confess could block the outpouring of spirit for
the whole community. Canadian Oswald Smith, for instance, preached:

This has been the history of revival work all down the centuries.
Night after night sermons have been preached and no results
obtained, until some elder or deacon bursts out in an agony of
confession, and, going to the one whom he has wronged, craves
forgiveness. . .. Then when confession and restitution have been
made, the fallow ground broken up, sin uncovered and acknowl-
edged, then and not until then, the Spirit of God comes upon the
audience and a Revival sweeps over the community.

Generally there is but one sin, one hindering thing. ... And
God will put His finger directly on the spot. Nor will he take it off
until that one obstacle has been dealt with. ... And no sooner
will the obstacle of sin be taken out of the way than God will
come in mighty revival power. (1933:66)

Typically, the sins confessed are normal breaches of social behav-
ior, often petty ones: anger, gossip, dishonesty in business, indulgence in
gambling or sports. One witness noted that merchants found that many
old debts long abandoned as uncollectable were paid off at last; others
received sums anonymously, labeled “Conscience money” (Johnson
1906:369). The deliverance ministry inherited this insistence on confes-
sion as a first step toward religious experience. In time, it focused specifi-
cally on occult sins and argued that unofficial use of magic was an
infraction of the first commandment against worshipping other gods.
Such an infraction, in fact, gave Satan the quasi-legal right to send one of
his spirits to occupy the personalities of Christians or to oppress them
with illnesses, mental or physical. Only by bringing the specific occult
sin to mind and renouncing it by name could Christians free themselves
to enjoy a direct, ecstatic religious experience.

3. Supernatural Experience. The deliverance ministry inherited its
stress on personal religious experience from the Methodist tradition of
evangelism. This process of “conversion” featured a dramatic psycho-
logical process, in which the believer vacillates between periods of in-
tense self-doubt and ecstatic contacts with the divine. Often this process
climaxes in a dramatic moment of emotional collapse. The confession of
sins and absolution have always been central tenets of Christianity. In



14 +  Raising the Devil

the deliverance ministry, however, this ethical concept was mythologized:
that is, the effects of sins were defined as malign external personalities,
demons in short. Thus, compulsive patterns of behavior or even physical
illnesses were diagnosed as caused by an alien personality opposed to
Christians’ normal mode of thought. What the deliverance ministry added
was a ritualized way of allowing the afflicted person’s normal personality
to become passive, allowing (even forcing) the alien personalities to iden-
tify themselves and explain their origins.

These three mythological elements—blood-pleading, confession,
and supernaturalism—would become the basis for defining and describ-
ing the satanic threat against whom the deliverance ministry was com-
mitted to war. By the early 1960s, so many informal groups both in
England and the United States had taken up exorcism as a procedure
that mainstream denominations were beginning to take interest. In 1963,
Christian Life published a series of articles entitled “Victory over
Demonism Today.” These detailed counselors’ experiences with appar-
ently possessed individuals and argued that “deliverance” should be re-
vived (Meade 1963). The following year in Great Britain, the Reverend
Dom Robert Petitpierre, O.S.B., organized a Church of England Study
Group on Exorcism committed to reviving similar rituals (Petitpierre 1972).
Growing theological sympathy toward belief in demon possession, in short,
created an atmosphere favorable for the growth of informal media-en-
hanced conduits founded on a diabolical theory of mental illness.

A detailed history of the movement is beyond the scope of this
book, so I will focus on three important individuals from three distinct
backgrounds who influenced deliverance. In this chapter, I will discuss
Kurt E. Koch, a Lutheran pastor from the German/Swiss border region,
and H.A. Maxwell Whyte, a Briton transplanted to Toronto, Canada. These
two men developed highly elaborated theologies that explained why sa-
tanic power was a massive threat to fellow Charismatics. In the next chap-
ter, I will discuss Don Basham, an American fundamentalist turned
exorcist, who used ideas from both Maxwell Whyte and Koch to develop
a practical ritual of allowing demonic personalities to emerge from oth-
erwise normal individuals. The histories and interplay of these three il-
lustrate and encapsulate many of the international dynamics of this
complex movement.
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Inealing and Demonization

The most frequently cited authority in the first generation of demon-
ologists was the Lutheran Charismatic, Kurt E. Koch. Born in November
1913 in Berghausen, a town located in the German province of Baden,
near the Black Forest and the Swiss border, Koch received his Doctor of
Theology degree from the University of Tiibingen, specializing in mental
health counseling. Returning to Baden in the 1930s as a pastor and youth
counselor, he found the area afflicted by “a flood of magic” In fact, the
chaotic period between the two World Wars was marked by a revival of
many forms of occultism. The focus of many of these magical practices
was The Sixth and Seventh Books of Moses, an early analog of ‘Anton LaVey’s
Satanic Bible describing how to perform black magic.

Koch himself was sensitive to mental problems linked to occult-
ism, since as a child he found that whenever he visited his grandparents
he would wake up in the night and see “a huge beast with glowing eyes.”
These visions puzzled him for years, until his father mentioned that he
had had similar night visitations during his own youth. Koch continues:

The bombshell dropped when my father related how his grand-
mother, while raising her children, had practiced magic with the
Sixth and Seventh Books of Moses. This, then, was my great-
grandmother. At one stroke I understood why the experiences of
my father and his siblings were similar to those of my own
childhood. My grandmother, about whom there had been many
rumors, was the demon-oppressed daughter of an enchantress
[die belastete Tochter einer Besprecherin]. . ..> Now I could see how
my grandmother and great-grandmother were responsible both
for my father’s frightening experiences and also for my own
terrifying moments of fear. This insight motivated me as pastor
and evangelist to conduct thousands of conversations with soul-
sick, occult-oppressed persons and come to hear similar things,
time and time again. (1980a:20-21; my translation)

Beginning in the 1930s, Koch specialized in counseling individuals
suffering from depression and other signs of mental illness. He noted
that such patients inevitably had had contact with folk healers like his
great-grandmother, or had themselves practiced some form of folk magic.
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By 1949 he had developed a relationship with Wiesbaden psychoanalyst
Alfred Lechler, one of a group of Christian therapists in Germany who
accepted demonic influence as a valid diagnosis for some mental prob-
lems. Lechler, too, assumed that involvement in folk magic could lead to
such demonization. He argued:

What then must we regard as the cause of demonic enslavement
and of possession? If we enquire closely from such people . .. we
very often find in their background the use of magic means such
as are employed in black magic, viz. acts of charming or being
charmed, the sin of fortune telling or visits to fortune tellers and
card layers, and participation in spiritist sessions. Black magic is
much more prevalent than is ordinarily assumed. . . . Together
with spiritist activities, magic stands in a class of its own in
relation to other sins, when it includes an appeal to Satan’s
services or even a formal pact with Satan [emphasis his]. . .. For
by invoking Satan man yields himself unequivocally to powers of
darkness, in that he attempts by magic and the help of Satanic
power to gain something that God has forbidden or withheld.
(Qtd. in Koch 1972:156)

Following Lechler, Koch developed a “demonic” clinical psychol-
ogy based on his belief that Brauche, or Germanic folk healing, was a
dangerous ritual that derived its power from evil sources and so consti-
tuted an implicit pact with Satan. Koch used narratives and beliefs drawn
from folk healing to demonstrate the evils of the occult. Indirectly they
contributed a model for a theory that children were most at risk, as they
could be demonized directly by being healed, and they also could inherit
demons from occult-involved ancestors.

Koch developed a huge file of cases from his ministry in Germany,
Switzerland, and Austria, which he organized under types of occult in-
volvement. This file eventually formed the basis for a series of works for
Christian counselors on how to deal with mental and spiritual problems,
the first of which were published in the 1950s. These books include many
accounts, anecdotal and firsthand, of cases involving what he defined as
demonic activity. Koch interpreted these cases as evidence that Satan con-
tinues to oppose good in this world. “The Civitas Dei, the Kingdom of
God,” he said, “is confronted by the civitas diaboli, the kingdom of Sa-
tan” (Koch and Lechler 1970:25).
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When Koch’s Between Christ and Satan appeared in English in 1962,
he immediately found himself in demand outside of Germany. That year
he came to the United States for the first time to give talks on demonol-
ogy at the Moody Bible College in Chicago and the Dallas Theological
Seminary. Soon after, he was involved in a series of world tours, visiting
fundamentalist seminaries in Latin America, Australia, and Asia.

Within ten years, all of Koch’s demonological works were available
in English, including Der Aberglaube (trans. The Devil’s Alphabet, 1970),
Demonology, Past and Present (1973a), a collection of popular lectures,
and his technical manual, Seelsorge und Okkultismus (trans. Christian
Counseling and Occultism, 1972). Also translated was Belastung und
Befreiung (trans. Occult Bondage and Deliverance, 1970), a collaborative
effort with Dr. Lechler. On the whole, he seems to have been more popu-
lar in the Anglo-American camp than in his native Germany. In his last
demonological work, Okkultes ABC (trans. Satan’s Devices, 1978), he
apologized to his German audience for the inclusion of “movements with
strange-sounding names,” as the book was being prepared specifically
for translation into English (1978:1).

Koch’s works on discerning and remedying demonic possession were
cited as authoritative within the deliverance ministry. Three of his ideas
became essential to the deliverance mythology, and so his key arguments
formed a theoretical base for much of the anti-Satanism propaganda
that followed. First, he argued that the charms and procedures used in
Germanic folk healing, even when they appeared to help the patient, were
always satanic in nature. Such diabolical charms left “engrams,” or con-
cealed psychic injuries, in the personality of the person healed, which
later emerged as physical or mental illnesses of demonic origin. Most
importantly, these engrams were multigenerational in nature, inherited
by children and even grandchildren from relatives who were in league
with demons.

As his first contribution, Koch built a theological argument identi-
fying Germanic magical healing as a satanic parody of spirit-filled min-
istry. This tradition is often called “Brauche” (“using” occult powers) or
“pow-wow” in areas of the United States where it is still actively prac-
ticed. Healers, as folklorists have observed, do in fact resemble priests as
channels of superhuman powers that drive away evil forces causing the
illness. While no two powwowers use the same or even similar motions,
their rituals are often analogous to those of a priest’s blessing. Koch also
notes this similarity (1962:76) and argues that the healing ritual was in



18 +  Raising the Devil

fact a close counterfeit of institutional Christian liturgy. The healer’s con-
ventional invocation of the Trinity or “three holy names” corresponded
to addressing God in prayer; use of a charm was equivalent to use of the
Scriptures; symbolic actions such as drawing the ailment to the healer
matched sacramental laying on of hands; and the fetish often used re-
lated to holy water or the Sacrament (1962:85).

Folklorists also have noted that the healing ritual has a strong ele-
ment of counseling, in that the healer typically begins by encouraging
patients to talk about their problems. Thomas E. Graves stresses that the
powwower is “a caring person to whom troubles and anxieties may be
told and thus lessened.” Similarly, patients are usually given opportuni-
ties to discuss their fears in between repetitions of the ritual (1992:638-
40). In short, folk healers in the Germanic tradition often function as
exorcists, banishing not only the ailment but also the evil spirits that
caused it. Through this image of healing and through the informal dis-
cussions that accompany the ritual, healers may also function as folk
counterparts to religious/psychological counselors such as Koch. When
one recognizes, too, that such folk traditions were often passed on and
practiced by females in the face of a patriarchal religious institution, we
see how the powwower could be considered a serious folk rival to the
institutionally ordained pastor or priest. This may be why the subversive
essayist Henry David Thoreau commented in 1849, “In the most civi-
lized countries the priest is still but a Powwow, and the physician a Great
Medicine. . . . Priests and physicians should never look one another in
the face. They have no common ground, nor is there any to mediate
between them” (Thoreau 1985:209).

Koch was hardly original in attacking folk healing: many pastors
before him had denounced it as superstitious and ignorant. But Koch
believed that it was more than superstition; indeed it worked all too
well. Rather than simply calling it irrational, he conceded that
powwowers could produce medically valid cures. But he argued that
such magical healing only appeared to have a beneficial effect. Healers
usurped the priest’s legitimate roles of counselor, psychiatrist, exorcist,
and custodian of the Christian liturgy. Koch conceded that there was a
direct relationship between the holy words of a prayer uttered by a
priest and a holy power that empowers the miracle. But, he argued,
“when a charmer uses biblical phrases, in doing so he severs them from
God.” When this occurs, the words, despite their holy origin, fall into
the hands of the Devil. “The mechanical and magical usage of the words
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of the Bible,” Koch argues, “is thus demonic and occult in nature”
(1962:87-88).

It is often difficult to distinguish between miraculous healing as
the result of prayer and charming, but he explains, “In the true prayer of
faith, the person concerned submits completely to the will of God. In
white magic the ideal is to compel God to act. With true prayer God is
really involved, whereas in white magic the name of God is only used by
way of a technical formula. Genuine prayer is inspired by the Holy Spirit.
The white magician is inspired by the powers of darkness” (1962:76). In
fact, such treatment secretly left spiritual wounds whose effect was, in
Koch’s system, far more damaging than the physical ailments that were
cured. Such unfortunate after-effects were the logical consequence of
engaging in a craft forbidden by God. “The compensation is far in excess
of the help one apparently experiences,” he argued. “Satan cheats his vic-
tims every time” (1962:89-90).

His second major contribution lay in his use of existing psycho-
logical terminology to define the mechanism by which this spiritual harm
was caused. It is well known, Koch notes, that disorders in the mental realm
could lead to physical, “psychosomatic” illnesses. But he argued that the
reverse was also true: magical cures of organic illnesses were actually curses
that could lead to mental disorders. This explained why those who appar-
ently had been healed successfully by charming later on fell prey to mental
illnesses. In some cases, the problems could be traced to conscious guilt
over having dabbled in sorcery. In other instances, as when a child was
charmed at birth, the effects of the magic healing led to otherwise inexpli-
cable physical and mental problems, as in one case cited by Koch:

During the birth of a baby girl the midwife noticed that the child
had a rupture. This was not treated at once but the midwife
advised the family to take some of the excrement of the child and
to bury it in a place which was out of reach of the light of both
the sun and the moon. They took this strange advice and the
infant’s rupture disappeared. However, as the child grew up she
developed a festering of her nasal bone. A purulent discharge
constantly drained from her nose. No medical treatment helped.
By her late twenties the trouble had still not cleared up, and in
addition to this complaint the girl suffered from a compulsion to
swear. She often had to scream and curse and she would shake for
no apparent reason. (1962:90)
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Koch’s psychoanalytical model was derived from the work of Alfred
Brauchel, a Swiss naturopath. Brauchel had relied on the concept of en-
grams to show how traumas caused by physical illnesses could later re-
surface in the form of mental problems (1972:138-42).* Koch argued
that when magical healing took place, the physical trauma was not in
fact exorcised; rather, it moved to the “organic unconsciousness” and
became an engram that could later produce mental disorders. “Magical
healings are therefore not really healings at all,” he concludes, “but merely
transferences from the organic to the psychic level” (1973a:121).

Such engrams might go unnoticed for years, Koch conceded, but
the effect of magic “cuts a person off from God and turns him toward the
worship of idols.” Occult bondage allowed most people to live quite peace-
fully in the world, but it blocked their spiritual development. As a Char-
ismatic Lutheran, this development was crucial for Koch. In one tract he
wrote:

I confess . .. that through God’s grace I belong to the communio
sanctorum, to the Body of Jesus Christ. This Church of Christ is
drawn from all denominations. A Catholic who has been born
again or a brother of the Pentecostal movement who is scriptur-
ally sound in faith is closer to me than a minister of my own
Lutheran persuasion who is not a disciple of Christ. . .. A sectar-
ian is a person who is cut off from the Body of Christ. A Lutheran
is a sectarian if he is not a born again Christian. (1969:36)

Thus, like most Charismatics, Koch saw the need for intense reli-
gious experience as more crucial to Christian faith than official church
doctrines. When a person experienced difficulty or misgivings about being
born again, then, Koch saw symptoms of satanic interference with the
“communio sanctorum.” Mental instability during a quest for conver-
sion was especially likely to be caused by demon-implanted engrams.
The psychological agitation was itself a satanic trick because uninformed
secular doctors often diagnosed the problem as religious mania when in
fact the problem was the believer’s inability to experience a full surren-
der to God. “The rule is quite simple,” Koch concluded, “the devil will
not trouble a person so long as he remains his servant. Only when his
victim wants to leave his ‘school’ does the resistance begin” (Koch and
Lechler 1970:33-35).

It is for this reason that Koch insisted that those he counseled search
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their minds for every form of folk magic they might have practiced and
confess it as a sin. “Every form of sorcery,” Koch argued, “is in reality a
contract with the powers of darkness. The devil therefore accepts this as
his right to take people captive, and will resist strongly at the first hint of
his having to lose his victim.” In this, Koch reinforced the deliverance
ministry’s emphasis that full baptism in the Holy Spirit was hindered or
blocked by unconfessed sins. The crucial difference, though, was that the
earlier emphasis focused on venial sins such as unpaid debts or drinking
habits. Koch, by focusing on widespread traditions of folk magic, made
it nearly certain that those seeking revival would have participated in
“occult sins” in some way. In short, Koch made folklore the door through
which Satan entered.

And even if individuals had had only trivial contact with magic,
chronic mental problems could also be traced to demon possession
through folklore. Koch’s third and most long-lasting contribution to the
deliverance mythology was his argument that the effects of “occult sins”
were multigenerational. That is, mental illness could be caused by indi-
viduals’ own dabbling with the occult or, equally, to the use of folk magic
by parents or grandparents. One reason underlying this argument was
the belief that white magic was as satanic as black, and the same persons
who promised to help patients could and often did use their powers ag-
gressively to harm them.

The interaction of “good” and “bad” healing powers, often wielded
by the same individual, is a regular and presumably functional part of
this tradition of belief. Certainly the dual role of healers has been amply
described in other cultures’ traditions of belief, notably that of the Afri-
can Diaspora (e.g., Jackson 1976). Koch, with reason, took stories show-
ing the dark side of Brauchers as proving the evil source of their power,
and he was fond of stories in which apparently innocent practices were
later exposed as evidence of a satanic pact.

Koch relied on widespread folk traditions of becoming a witch
through some sort of ritual demonic pact.® Likewise, he accepted stories
that described the effect of such pacts on the children of such sorcerers.
One woman, who claimed to have subscribed both herself and her un-
born child to the Devil, later saw the child suffer early senility (1970:25—
26). And a man who contracted with the Devil to gain a wife from a
higher social class later fathered twins that were born “horribly disfig-
ured” (1962:93).6

Stories and rumors current among American healers frequently
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assume that a witch is likely to—perhaps even obligated to—cause the
death of a child or other family member in exchange for her magical gifts
(Randolph 1947:268; Yoder 1962:34; Stewart 1976:16). Hence, in tradi-
tional witchcraft stories, the gaining of supernatural powers accomplishes
the exact reverse of healing and making the community whole. Koch
adopted this belief in his own theory: even when children seem at first to
be unaffected or unaware of their parents’ occult powers, they still suffer
in later life. His contribution lies in redefining this traditional legend
format with psychological concepts.

Alfred Brauchel, Koch’s mentor, had agreed with Jung that humans
shared a collective subconscious, in which the history of the species is
passed on from parent to child. They also inherited a family subcon-
scious, he reasoned, in which the experiences of ancestors enter and “find
their way, as the runes of fate, into the hereditary chain and are retained
in the following generation.” Psychoanalyst Alfred Lechler agreed that
one need not actively dabble in magic to become oppressed by demons.
If parents or grandparents were occultists and tried to transfer their pow-
ers to their relatives, they too would “fall under the ban of the devil”
(Koch and Lechler 1970:138-39).

Koch extended this concept: when parents practiced healing, they
created engrams in this middle level of the subconscious. These “enter
the hereditary chain and constitute a latent breeding ground and effi-
cient cause for psychological disorders in the next generation.” No overt
ceremony was necessary to pass the mental effects of occultism to chil-
dren; indeed, children may be totally unaware of their parents’ satanic
involvement. Such engrams may fade rapidly if the children avoid occult
activity; on the other hand, they may reappear as serious mental prob-
lems when children or grandchildren dabble with magic (1972:138). Or
problems may appear when individuals seriously become involved in
revivalist religion, for, as Koch observed, “The powers of darkness con-
tinue to claim their right of ownership although quite often the descen-
dents remain completely unaware of the fact, perhaps since they have
had no contact with sorcery themselves. Nevertheless immediately a per-
son in this situation is converted, Satan very soon makes his claim felt”
(Koch and Lechler 1970:100).

In cases in which mental problems could not be traced to any oc-
cult activity on the part of the victims themselves, Koch encouraged them
to investigate the backgrounds of their friends. He warned any person
determined to be suffering from occult oppression to “break off rela-
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tionships with any of his friends who continues to practice occultism, or
who is affected by it, even if the person is his best friend” (1973a:152). If
such a search proved fruitless, then one should look to parents or grand-
parents for the source of demonic influence. If blood relatives proved to
be practitioners of folk healing or other occult practices, Koch insisted,
those whom he counseled should demand that they renounce their ac-
tivities. If they refused, they should break off contact with them. In one
case, he told a woman undergoing counseling to leave home, as “the evil
powers which dwelt in her parent’s house would surely make her life into
hell if she tried to follow Jesus.” The young girl did so, but found herself
mentally attacked whenever she remembered her mother in her prayers.
Koch advised her to stop praying for her mother. “Sometimes,” he adds,
“I advise the children of spiritistic families not to pray for their parents
at all if they are still engaged in occult practices. . .. This is not a form of
pious egotism. I cannot hope to help others spiritually, until I myself
have been saved” (Koch and Lechler 1970:93).

Blood-Pleading as Ritval Magic

While Koch built his ministry around opposition to folk healing, other
Charismatics freely introduced practices from Brauche into their min-
istry. H.A. Maxwell Whyte came from a British family that was fasci-
nated by fringe religion and the occult. His mother was a follower of
Joanna Southcott, the nineteenth-century “female Christ” of Manches-
ter, and several aunts and uncles participated in table-turning, auto-
matic writing, séances, and medium trances. In 1939, however, Maxwell
Whyte converted to Pentecostalism through a prayer group that traced
its origin to Catherine Price’s 1907 London revival, which induced ex-
orcism and glossolalia through “pleading the Blood.” In this group, The
Blood first functioned as a kind of initiation into the Holy Spirit: when
Maxwell Whyte found himself unable to pronounce the word, his com-
panions then pled the Blood on his behalf. Maxwell Whyte recalls that
he immediately fell flat on his face, stiffened like a board. “It was years
later,” he wrote, “when I realized that, at that moment, an evil spirit . ..
had left me, by the honouring of the Blood of Jesus” (1973c:23-24). A
week later he returned to the meeting, pled The Blood freely, and at
once was able to speak in tongues. Interestingly, his mother joined him
in Charismatic worship, likewise speaking freely in tongues. “I know
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all about these things!” she told her baffled son, and staunchly refused to
burn her Southcott books. “What she really meant,” Maxwell Whyte com-
mented later, “was that she was familiar with Satan’s counterfeits” (1973a:
23-24).

After World War II, Maxwell Whyte emigrated to Canada and set
up a Charismatic ministry in Toronto. By 1948 he had begun to use
deliverance as a means of dealing with parishioners’ problems such as
arthritis, homosexuality, and addiction to cigarettes. He describes one
member who had severe asthma and was also a heavy smoker, even
though the church had prayed to relieve him of this habit. One day,
Maxwell Whyte suggested an experiment: “It is possible that you may
have a smoking demon.” A reformed Catholic, the member agreed to
an exorcism, during which he, his wife, and Maxwell Whyte sang cho-
ruses of hymns that emphasized the Blood of Jesus, then demanded
that the demon come out. The result was a lengthy bout of coughing
and vomiting, during which the floor became covered with sputum-
soaked handkerchiefs. But in the end, says Maxwell Whyte, the man
was healed: years later, he could breathe normally and no longer had
the urge to smoke (1973b:37-38).

Maxwell Whyte initially seems to follow the traditional line that
gifts of the spirit, such as tongues and prophecy, are not magical in that
they come freely from God, not as a result of humans’ desire for change
to occur in conformity with their will. “We do not think [tongues] up at
all,” he argued; “we simply receive them through our spirits. Any so-called
gift which comes only from the human mind is a counterfeit gift.” Simi-
larly, he says, when a minister is given prophetic insight during prayer,
such a revelation “is not sought after” but is “word of knowledge given
by God.” Therefore, one should not ask even spirit-filled persons to utter
prophecy on demand, as they might be tempted to abuse the gift and so
“attract to themselves another spirit” (1973a:44).

Nevertheless, Maxwell Whyte claims that once man truly uses his
spirit, “he has opened the door into the spiritual realm. . .. By the opera-
tion of his own free will, he can have free converse with Almighty God and
with the angels from time to time” [emphasis mine]. This comes remark-
ably close to Crowley’s credo, that magick is “causing change to occur in
conformity with Will.” Such a practice is dangerous, Maxwell Whyte con-
cedes. Unless the believer maintains his righteousness in the face of God,
“he can easily be seduced by an angel of light . . . who will come to woo
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him in much the same way an immoral woman would endeavor to win
the affections of a married man” (1973b:19-20).

So it was essential for the faithful Christian to recognize and avoid
immoral supernatural practices. Like many Pentecostals who renounced
a spiritualist background, Maxwell Whyte considered non-Christian
magic not merely a delusion but a genuine threat. Therefore, the phe-
nomena produced during séances and their folk counterparts such as
Ouija board rituals were not bogus or imaginary. Maxwell Whyte stresses:
“They are real, but they are not of God [emphasis his]. They are brought
about through demon powers. . . . and if we open our lives, through
disobedience to God’s Holy Word, we then become the servants of these
same demon powers” (1973b:89).

Given the omnipresence of demonic influence, some simple means
was needed to shield spirit-filled Christians from the prostitute-like “an-
gels of light” who otherwise would try to seduce them during their spiri-
tual quest. So Maxwell Whyte’s The Power of the Blood, written in 1959,
proved his most influential work. The book is a lengthy description of
the theory and practice of pleading the Blood to defeat demonic influ-
ences and gain spiritual power. “As New Testament believer-priests,” he
argues, “we are to take the living Blood of Jesus and ‘sprinkle’ it with our
tongues before the Lord by repeating the word ‘Blood.” Immediately, we
begin to bring Satan’s work into bondage and nullify his evil workings”
(1973a:79-80). He refused to set rules for pleading the Blood, except that
it be done “in simple believing faith.” While some fellow pastors reiter-
ated the whole phrase, “I plead the Blood of Jesus,” Maxwell Whyte seems
to have preferred simply to say “The Blood” three times, and he noted
that still others found that repeating the one word “Blood” worked just
as well (1973a:74).

Reference to The Blood provided a miraculous tool for casting out
evil spirits and making contact with the divine. “The devil hates the men-
tion of the Blood of Jesus,” Maxwell Whyte observes; nothing disturbed
evil personalities more than its mention (1973a:19-20). Thus, many de-
liverance ceremonies used explicit reference to Jesus’ Blood as the ulti-
mate weapon in forcing demons to leave victims. Conversely, to summon
the Holy Spirit to baptize groups in the spirit, Maxwell Whyte explains,
“I have simply instructed them to start repeating the word ‘Blood, and
within a matter of seconds they have begun to speak in tongues. Usually
I then call over another worker and suggest that he or she praise God
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with them so that they do not stop speaking in tongues. They are now
entering another spiritual dimension, and it is wonderfully strange! It is
important that they do not begin to doubt at this point” (1973a:83; em-
phasis his). Strange indeed, since the constant repetition of the word
“blood” at some level must bring to mind, consciously or preconsciously,
the many cultural taboos against contact with animal or human blood.
Given Maxwell Whyte’s British background, also, the verbal use of “blood”
as a blessing must be seen against the vulgar use of “bloody” as a curse
word. Thus, the concept of using divine blood, however intellectualized,
during magical rituals must be seen against the context of ancient and
culturally universal beliefs about real blood.

Anthropologists and folklorists have identified several levels of wide-
spread beliefs concerning blood. Most immediately it is thought to con-
tain or even constitute the life force of an animal or human. Therefore,
sacrifice or consumption of blood in some sense makes use of the spirit
of a sacrificed being through an act of ceremonial magick. Maxwell Whyte,
like others in his camp, is quite aware of the primitive underpinnings of
this concept. He points to the huge spiritual value placed on blood in
Old Testament times, when “the priests offered physical sacrifices of ani-
mals. The flesh was burned with fire, but the blood was drained into
basins and was USED by being sprinkled” (1973a:79). The Biblical em-
phasis on ritual blood sprinkling—often in huge amounts—is a reminder
of “the tremendous value that God puts on blood” (1973a:58-59).

However, he adds, after Jesus’ crucifixion, the limitless river of His
spiritual Blood freed humans from the need to sacrifice animals for the
sake of using their literal blood. The central Christian ritual of the Eucha-
rist, nevertheless, continues this older tradition by associating the drink-
ing of wine with literal consumption of Jesus’ blood. However theologized,
such an act falls in line with a universal practice of absorbing the soul of a
divine entity by consuming its blood, a form of ritual cannibalism.

Particularly powerful taboos insisted that magical blood be defined
as male in origin; otherwise, it risked being thought of as parallel to fe-
male, or menstrual blood. Before modern understanding of the nature
of conception, the fetus was thought to develop partially from the nur-
turing blood provided by the female. Hence, menstrual blood was thought
too charged with magical power to be touched, particularly by males,
and most cultures, both western and non-western, have surrounded the
topic with extraordinarily powerful cultural barriers.

Significantly, Maxwell Whyte devoted one of his most complex dis-
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cussions to explaining why female blood was totally irrelevant to the
power of (patriarchal) Blood—because Jesus’ conception was unique and
miraculous. He adopts the modern understanding of childbirth, admit-
ting that a normal conception would involve a female ovum. But in Jesus’
case, he says, this ovum, though itself bloodless, would still carry the ge-
netic heritage of “Adamic blood” and so would be conceived with the stain
of sin. Even if God had miraculously created a sperm that fertilized Mary’s
ovum, the resulting fetus would be an entity “conceived with mixed blood,
part of Adam and part of God.” But Jesus’ body, Maxwell Whyte says, was
miraculously placed as a living entity in Mary’s womb, so His blood type
was not dependent in any way on a female’s genetic code. “As the Blood
type of the Son of God was a separate and precious type,” he concludes, “it
is inconceivable that Mary would have supplied any of her Adamic blood
for the spotless Lamb of God. All the Child’s Blood came from His Father
in Heaven by a supernatural creative act of God.”

Eve’s sin tainted the blood line of Adam, as patriarchal theologians
remind us, but Jesus’ blood, by divine intervention, was wholly male-
derived and, as Maxwell Whyte points out, was “thereafter protected by
the placenta from any flow of the mother’s blood into the fetus”
(1973a:15-16). To paraphrase the argument, “Adamic blood,” perma-
nently corrupted by female influence, is like menstrual blood, bringing
sickness and death to those who contact it. Divine Blood, by contrast, is
wholly distinct from female blood and thus alone can cleanse Christians’
souls and protect their bodies from demon-caused diseases.

Maxwell Whyte’s testimonies and illustrations describe a wide range
of supernatural results brought about by blood-pleading. Many of these
represent continuations of the very folk magical practices decried by Koch:
for instance, using The Blood to stop bleeding or to “put out the fire” of
accidental burns and accelerate healing (1973a:52-53, 84; 1973b:71). In
fact, Maxwell Whyte managed to link the folk tradition of magical heal-
ing practices with his theological concept of Jesus’ Blood. His pleading
the Blood to cause supernatural healing is similar in many ways to the
mechanism of Brauche, as described by folklorists. Conceding that germs
are the immediate cause of illness, he adds:

We may well ask ourselves if God does not have some way of
protecting his people from these germs. God is omnipotent, and
nothing is beyond His power. Certainly, He can send His
ministering spirits to protect us and to prevent evil spirits from
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putting the germs (or spores) into our bodies, if we pray for
protection and keep God’s laws. Remember that nothing
happens by “chance” or luck, but all is ordered by God. Demons
are merely agents in the hands of Satan to do his work at his
bidding in the same way that soldiers obey their officers.
(1973b:70-71)

Elsewhere, he stresses, “We must realize that Satan is the author of all
damage to the body. Demons try to attack any injured part of our body
and permit germs, which are always around us, to impinge on the in-
jured flesh and do their work of destruction and poisoning. But when
the Blood of Jesus is applied in faith, it acts as a covering which prevents
Satan from attacking us with germs” (1973a:53). Germs, Maxwell Whyte
adds, will be destroyed at the Second Coming. In the meantime, he says,
“When boiling water has been spilt on human flesh, immediate ‘plead-
ing of the Blood’ over such an injured person has prevented inflamma-
tion, showing clearly that it is the demons which visit the germs on the
injured part of the body.” The Blood of Christ, Maxwell Whyte concludes,
‘is “the finest disinfectant in the world” (1973b:71-72). So even in cases
of physical injury, some form of demonization is necessary in order for
infection to occur, according to Maxwell Whyte’s scheme. Blood-plead-
ing banishes the demon associated with the injury, allowing the body of
the believer to heal itself.

Such a concept would have been quite familiar to Brauchers and
powwowers. Most charms, folklorist Don Yoder has observed, are magi-
cal conjurations addressing the affliction and demanding that it cease
its action or leave the body. They define the healing ritual as a kind of
exorcism, Yoder notes: “Disease is believed to be demonic, ‘sent’ by evil
forces into the person or animal; hence, it has to be removed by a
‘counterspell.’. . ” Defining medicine in such terms, he concludes, links
it with exorcism as parallel forms of transference of evil (1972:203). In-
deed, Maxwell Whyte defined demons as incorporate beings possessing
a “malign intelligence” and swarming around the unwitting Christian
“like mosquitos in northern Canada” (1973b: 52-53). He believed that
“the primary causes of such death-dealing sicknesses as cancer [and]
heart failure” were seemingly innocent acts such as reading syndicated
daily horoscopes. Such a habit was akin to “Russian roulette,” he argued,
for “By seeking knowledge from these sources we can open ourselves to
demons that may cause arthritis and other crippling diseases” (1973¢:80).
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Because they have a personality, they can be rebuked, placed under the
power of The Blood, and ordered to leave the victim’s body.

Maxwell Whyte’s use of The Blood also included magical protec-
tions from danger at home or during travel. Every night during the Blitz,
he recalled, he ritually covered himself and his family with The Blood.
Consequently, even though one night thirteen block busters landed close
by, their home suffered only minor damage, and none of his family was
hurt (1973a:23). Maxwell Whyte also describes his use of The Blood to
ensure safety while traveling by plane or car, and notes that an English
brother, faced with a car that would not start, pled The Blood and got it
to turn over (1973a:87).

And Blood pleading also promised financial rewards to some be-
lievers. On one instance, a church member complained that she was los-
ing money because she could not rent out an apartment she owned. “The
Lord showed us,” Maxwell Whyte says, “that this was . . . the work of
Satan to withhold money, to disturb, frustrate and impoverish.” After a
group pled the Blood in every room and closet, the apartment was rented
within two days (1973b:54-55). Although he noted that “carnal-minded
Christians” might scorn such testimony, he records that two American
believers chose to sprinkle The Blood over their paychecks and soon af-
ter received unexpected bonuses in cash (1973a:87).

“We are convinced,” Maxwell Whyte says, “that the whole Church
has yet to learn the value of using the Blood of Jesus [emphasis his]. To
those who have discovered this secret, the whole realm of God’s power is
opened” (1973a:32). Such statements are difficult to distinguish from
the philosophy of ceremonial magicians like Crowley. Indeed, Maxwell
Whyte’s “Blood work” represents a patriarchal Christian appropriation
of a folk mythology that provided many females with counseling and
spiritual healing powers equivalent to those possessed by priests. It is
therefore no surprise that the threat of female witchcraft was a special
concern of his. In a series of booklets, among them The Kiss of Satan, he
attacked a wide range of occult practices, ranging from eastern religions
to astrology. But his emphasis was often focused on female magic, un-
derstandably, given his family’s focus on Joanna Southcott’s feminist re-
vision of Christianity. By 1973 he was convinced that there was a
practicing adolescent “witch” in every American high school (1973b:85).
He described challenging many young “witches” who did not appear evil,
but when faced with The Blood, the demons inside these women re-
sponded, twisting the subjects’ bodies and often speaking or laughing
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eerily from their lips (1973c:91; cf. Basham 1972:111). The testimony of
these demons, in turn, powerfully reinforced Maxwell Whyte’s convic-
tion that only The Blood stood between the true Christian and total domi-
nation by satanic powers.

Conclusions

Both theologians, in their ways, presented deliverance both as a neces-
sary first step to personal conversion and as a type of medicine. Maxwell
Whyte was the most literal here, showing how demons could be respon-
sible for ailments ranging from smoking to arthritis. But Koch, while he
mainly deals with mental illness, implies that demons cause physical ail-
ments such as the persistent nasal infections of the charmed baby. Even
in cases where no physical ailment is obvious, the concept of the engram
or hidden psychic injury implies a literal “mark of the devil” left by magical
healing. And both agreed that any and all forms of folk magic were forms
of closet Satanism that placed the practitioner in bondage to demons.
Such bondage was not just individual but could be passed on, consciously
or unconsciously, to children.

Ironically, this belief in fact demonstrates that the techniques the
deliverance ministry appropriated from folklore were a form of “Chris-
tian magic.” By reintroducing the scapegoat element of traditional witch-
craft into his mythology, Koch simplified the path to absolution. Rather
than locate the fault within oneself, one need only identify the individual
or group responsible for causing the trouble. Blood-pleading, as it devel-
oped under Maxwell Whyte, was an all-encompassing form of occult
self-defense similar to Brauche. By defining virtually any difficulty or
disease as caused by demons, it confirmed Satan’s influence as ubiqui-
tous. Thus, active use of magical phrases and rituals were necessary in
order to fight this pervasively diabolical influence.

If Maxwell Whyte was the most dramatic advocate for the reality of
good and evil magic within the practice of deliverance, Koch deserves
credit as its principal theorist who explained in psychological terms ex-
actly what was happening. He produced a “demonic psychiatry” that
showed how parents’ participation in magical practices would lead to
mental disorders in their children. In so doing, Koch laid the ground-
work for what became a standard diagnosis in some forms of Christian
psychiatry: tracing a patient’s mental problems to ritual magic practiced
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by blood relatives. He also was the earliest and most widely cited author-
ity who defined non-authorized magic—even charms in the name of the
Trinity —as a form of occult child abuse. The concepts of engrams and
multigenerational demonization formed a “diabolical medicine” that
would later be developed into the essential theory of satanic ritual abuse.



The (esus of Satan

Deliverance and Spiritualism

If you ask for the Holy Spirit, you'll get the Holy
Spirit. No one has ever asked the Father for
the Holy Spirit and received an unholy spirit.
—H.A. Maxwell Whyte, Demons and Deliverance

To this point, we have focused on the theology that motivated this
movement’s opposition to the occult. H.A. Maxwell Whyte and Kurt E.
Koch provided a theoretical background for the deliverance ministry,
showing how Satan gained power over otherwise devout individuals
through their sins or those of their blood relatives. They also described
how believers could avoid or minimize the chance of demonic attack,
through using magic phrases and rituals. Given the terms of this insti-
tutional mythology, though, it was practically impossible to dwell in
this world without giving in to some venial or trivially occult sin such
as reading one’s newspaper horoscope or opening a fortune cookie.
For this reason, even born-again Christians were obsessed by one or
more personal demons. To rid themselves of these forces, participants
in deliverance needed some way to confront and banish these internal
personalities.

The passion of this crusade, therefore, was not based on intellec-
tual issues but the sense that one was directly experiencing contact with
existential good and evil. The goal was what Koch termed the “true sur-
render,” the experience of being overshadowed by the Holy Spirit, with-
out which one could never be a true Christian. And to gain victory over
satanic power, one needed to experience both the ecstasy of the Holy
Spirit and the agony of deliverance. Thus, it is essential to look objec-
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tively at both these experiences, the holy and the blasphemous, and un-
derstand how they were intimately related.

Traditional folklorists looking at what they traditionally defined as
“folk beliefs” or “folk religion” have tended to look at witchcraft, glosso-
lalia, or exorcism as practices of people who were irrational or at least
uncritical about the nature of observed events. A person raised in a cul-
ture that believed in demons, for example, would interpret readily ex-
plainable events in terms of demonic influence. In short, the perceived
experience is no more than a reflection of what a culture persuades an
individual to view. Hence, it would be tempting to look at the religious
practice of exorcism as a projection of ideas circulated among credulous
persons by theologians such as Maxwell Whyte and Koch.

This approach has been effectively challenged by David Hufford in
his work on “the Old Hag.” He argues that demon possession, as well as
other extraordinary events, should be studied not as reflections of cul-
ture but on their own terms, as experiences widely shared among many
different people. Culture, of course, puts a name and an interpretation
on these experiences, but Hufford argues that many of them are univer-
sal, found in essentially the same form among societies widely separated
by time and space. His student, James McClenon (1994), has documented
this theory in detail, finding widespread evidence that hauntings, pre-
cognition, near-death experiences, and other forms of the “paranormal”
actually appear to be normal elements of cultures from the earliest records
to modern day industrialized societies. Thomas Bullard (1989, 1995, 1998)
has taken a similar approach to UFO abductions, showing that in spite
of wide differences among the ways in which they were remembered and
documented, they appear to reflect a common structure and thus a com-
mon experience.

This experiential approach to extraordinary events does not com-
mit the researcher to “believe in” experiences such as demon possession
in the sense that one feels constrained by a specific interpretation of them.
Even in the literature one finds widely varying interpretations. Alternate
“selves” arising within an individual may be seen as caused by demons,
benevolent spirit guides, traumatic splits within the personality, or the
souls of people tragically killed or otherwise “earthbound.” What seems
constant is the dramatic sense that the “usual” personality of the indi-
vidual has somehow been replaced by another. D. Martyn Lloyd-Jones, a
prominent British Methodist minister with medical training, gives an
especially clear description of this state.
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One clear diagnostic point is that one becomes aware of a dual
personality. There is another person. You see it in the face, hear it
in the voice. It is an unnatural and quite different voice and can
very often be accompanied by horrifying facial expressions. There
is also—a most important point—an alternation between what
we may call a normal and an abnormal element. These persons
can be one moment quite normal and can discuss things quite
readily for a time; then suddenly they change. The “other” person
seems to take charge. They will tell you that they are conscious of
suggestions and voices; and frequently that they have come to
have abnormal powers. (1988:165-66)

Before deliverance emerged, a large quantity of popular and scholarly
literature on demon possession already existed, including descriptions
of what was even then known as “multiple personality.”! As early as 1886,
French psychologist Pierre Janet had experimented with a form of exor-
cism in his clinical work in Paris, though he assumed that the “demonic”
personalities he was able to evoke in his patients were fragments of the
patient’s primary personality, not objective beings. In 1895, American
missionary John Nevius published Demon Possession and Allied Themes,
an account of native exorcisms he and other missionaries had witnessed
in China. Shortly after giving a lecture on the topic in 1896, American
psychologist William James wrote to Nevius’s editor, promising to pro-
mote the book. He commented,

I am not as positive as you are . . . in the belief that the obsessing
agency is really demonic individuals. I am perfectly willing to
adopt that theory if the facts lend themselves best to it, for who can
trace limits to the hierarchies of personal existence in the world? . ..
I am convinced that we stand with all these things at the threshold
of along enquiry, of which the end appears as yet to no one, least
of all myself. .. . The first thing is to start the medical profession
out of its idiotically conceited ignorance [emphasis his] of all such
matters—matters which have everywhere and at all times played a
vital part in human history”” (Taylor 1984:109-10)

In 1968, Nevius’s book was reprinted by Kregel Publishers, Kurt E. Koch’s
American publisher, and it became a standard reference for the deliver-
ance movement.



The Jesus of Satan - 35

Further, both Catholic and Protestant exorcists described a ritual
with a specific structure. The normal ritual begins with a series of prayers
that invoke the power of God and then force the possessing demon to
name itself. A ritualized dialogue follows in which the exorcist seeks to
determine when and how the spirits entered and demands to know the
time of their departure. In the normal rite, after such information is de-
termined, a confrontation follows in which the demons usually curse and
threaten the exorcist or the person they claim to possess. Many exor-
cisms end with some sort of “sign” that the demon has in fact been ex-
pelled, after which the ritual is terminated.”

One need not prove that the alternate personality has a reality out-
side the person displaying it in order to accept that deliverance is an
objectively real experience. As McClenon points out, if a significant part
of a subculture accepts both these events and a given religious interpre-
tation, then they have real effects on the believer. Further, if we can show
that similar events have similar features, then we can further accept that
these experiences are not unique to believers in deliverance but are prob-
ably ubiquitous (1994:7-10). Indeed, Felicitas D. Goodman (1988) has
found similar rites and experiences among many world cultures. Fur-
ther, she has found that the experience of glossolalia is closely allied with
demon possession in some cultures, in some cases indistinguishable from
it. This is a link that was clear to those within the deliverance ministry.
Indeed, both seem to be two sides of a common coin—an induced expe-
rience that brought about a voluntary dissociation of personalities. Over
and over, we find situations in which individuals, under hypnosis or
through some other alternate state of consciousness, allow their domi-
nant personalities to be passive, thus allowing the indwelling “spirits” to
speak, identify themselves, and perform in public.

Don Basham: The Dractical Gxorcist

Don Basham (1926-1989) was strongly influenced by personal contacts
with Maxwell Whyte but also incorporated Koch’s theories into his own
practice. Born in Wichita Falls, Texas, Basham first became a commer-
cial artist, then left this field in 1951 to become a minister. During his
studies at Phillips University, a Christian college in Oklahoma, he be-
came interested in the Charismatic movement, and together with his
wife he formed a weekly prayer group. However, after several group par-
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ticipants had received Holy Spirit baptism and practiced speaking in
tongues and faith healing, rumors about his prayer group began to spread
among the more conservative members of this college. “We were accused
of holding séances and practicing voodoo,” he recalled. “Some claimed
we were experimenting with hypnotism and were putting one another
into trances. It was even said that we turned out all the lights and held
wild sex parties” (1967:78; cf. 1986:138-39).

There was, to be sure, a grain of truth to these libels, as Basham
admits. Like Maxwell Whyte, Basham came from a background strongly
influenced by spiritualism. While in seminary, he also attended a Spiri-
tualist church led by a trance medium who gave advice to her followers
in the persona of “Minnie Marie Blackburn.” The Sunday evening ser-
vices, he recalls, attracted ten to fifteen people, who would each place a
folded-up question in a basket. After “an old-fashioned gospel hymn”
was sung, the medium went into a trance and answered the questions,
without, however, touching the papers or the basket. Although the me-
dium was blindfolded, Basham stresses, “The meetings were all conducted
in the open, in bright light, where the proceedings could be viewed clearly”
(1972:130-33).

Basham also confessed that he was once invited to a private séance
with the famous Canadian medium Arthur Ford, and was so excited that
he could not sleep the night before (Basham and Leggatt 1974:85). Un-
willing to become a medium himself, however, Basham turned away from
the practice and eventually recognized it as “a lie-world of the super-
natural, a whole realm of counterfeit spiritual experience. Oh, real enough
in the sense of being authentically supernatural! But a deadly counterfeit
in that it places the innocent seeker, not in touch with God, or the spirits
of departed loved ones, as he supposes, but with the very powers of dark-
ness themselves” (1972:130). Like Maxwell Whyte, he confessed his oc-
cult background as a sin, formally renounced it, and eventually cast out
the demon who had been encouraging his spiritualist interests. His “be-
nign toleration” for occultism then turned abruptly to “acute loathing
and disgust” (1972:135-36).

After being ordained, Basham moved to Toronto, where he headed
a Disciples of Christ church and became friends with Maxwell Whyte.
His ministry focused on tongue-speaking and healing, but his work was
daunted by a series of failures and conflicts with parishioners, first in
Toronto, then in Sharon, Pennsylvania. Forsaking a regular ministry,
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Basham and his wife traveled to Florida, where he chose to make his
living writing and giving lectures on Holy Spirit baptism.

Basham’s uses of The Blood were not as ceremonial as Maxwell
Whyte’s, although he reprints testimony from one couple who success-
fully used a method given on one of Basham’s “television seminars” to
rebuke a “demon of infirmity” that caused their five-year-old’s nosebleeds
(Basham & Leggatt 1974:103). Such a practice incorporated Brauche
methods for “stopping the blood” through a magical transference of evil.
More influential were Maxwell Whyte’s methods of treating illnesses by
naming and expelling demons. In Cleveland to take part in a Charis-
matic workshop, Basham re-encountered Maxwell Whyte, who was there
to talk on casting out demons. Asked to assist at a counseling session
following one of Maxwell Whyte’s lectures, Basham was present when a
young woman challenged his patriarchal views on occultism, “I consider
myself a Christian,” she began, “yet I feel I've been greatly helped by some
of the very practices you condemned in your talk. I believe in extrasen-
sory perception. I read my horoscope daily, and at times spirits from the
other side have communicated with me, giving me helpful advice. I can-
not accept the authority of the Bible the way you do. It was written by
men and some of its teachings are cruel and judgmental.” However, after
Maxwell Whyte’s first exorcism, Basham saw the same woman utter a
piercing scream and go into convulsions. The climax of the crisis con-
vinced him that he was confronting evil forces: “Now from her lips came
an eerie laugh, more sinister than anything I had ever heard. It sent shiv-
ers all the way down my spine. I didn’t know what to do but hang onto
her arm. I was shaken to my very depths. ‘That laugh!” Maxwell Whyte
exclaimed. ‘T'd recognize it anywhere. Witchcraft!”” Indeed, when Max-
well Whyte addressed the “demon of witchcraft” and commanded it to
leave, she went limp and after regaining her composure apologized, ad-
mitting that “some power” had been compelling her to read “strange
books” (1972:111-12).

Basham at once applied Maxwell Whyte’s practices to those he coun-
seled in Florida. The results were dramatic on more than one level. When
he challenged the demons inside Stella, the first woman he counseled, a
“demon of hate” manifested itself in a gaze of “crafty intelligence” that
nearly hypnotized Basham and spoke in a “metallic tone” quite different
from the woman’s own. After this demon left, Stella claimed she could
hear more voices arguing inside her, and Basham demanded that they
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name themselves. “Vanity” then spoke in “a high, whiny voice” different
from the other two. In the following two hours, twenty evil spirits named
themselves and left, bitterly complaining. Basham commented, “If Stella
had been the greatest character actress of the century and if she had re-
hearsed her role for a year, she could not have played half so many parts
half so convincingly. Some of the distorted expressions her face assumed,
some of the exaggerated voices, had to be seen and heard to be believed”
(1972:116~18).

Basham’s own contribution to the deliverance ministry was two-
fold. First, he made multiple deliverance, unusual in the older exorcism
tradition, the norm in his work. Testimonials published by Basham de-
scribe instances in which dozens of demons were cast out, over a hun-
dred in one case. And these demons were self-named by the person
undergoing deliverance, mainly physical conditions or weaknesses that
had bothered them. Where the older tradition required the naming of
the afflicting demon in a standard demonological hierarchy, Basham’s
system allowed victims to identify their own circles of hell.

For instance, Basham reprints one letter from J. Lawton Smith, M.D.,
a member of the University of Miami School of Medicine. Trained as an
ophthalmologist, Dr. Smith received Holy Spirit baptism in October 1969.
Soon after, he had “an evil dream” and inferred that it must have come
from an evil spirit that manifested itself while he was asleep. Smith’s tes-
timony does not specify the nature of this dream, but as he later tells how
“unclean sex spirits” were cast out, it is likely that the experience was an
incubus, or involuntary sexual stimulation.

He went to two local evangelists, who in the usual way instructed
him to confess all his sins. When one of the evangelists commanded a
demon to name itself, Dr. Smith recalls, “I heard a voice speak out of my
own larynx, (but with an entirely different tone and inflection than my
own voice!) and say ‘Finger nail biting!”” This was, he admits, a child-
hood habit that he had never been able to break, even as an adult. The
ministers cast this and many other demons out during the next hours,
including “allergy, sinusitis, [and] post-nasal drip.” Many of them, he
notes, “had prepubertal, adolescent voices and had come in when I was
only a small child.” Over the next five days, over a hundred demons re-
vealed themselves, including those of gluttony, migraine headache, fear,
and others. Subsequently, Dr. Smith learned how to pray in tongues to
repel any returning demons, and his letter testified to his lasting victory.
Smith concludes that demons try to keep Christians from believing in
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them; failing that, they try to make believers think they do not have a
demon. The growing popularity of deliverance, he concluded, proves that
“The Lord is cleaning up the believers so that they will be without spot
or blemish and this is simply another sign of the lateness of the hour and
the impending return of our Saviour” (1971a:88-90).3

This points to Basham’s second contribution. The earlier Catholic-
derived process of exorcism put a professional demon-hunter in charge
of the process and assumed a grueling ordeal of ten to twelve hours—
perhaps days or weeks (Martin 1976:16-17). Basham developed a less
formal procedure that could be carried out by practically anyone in a
matter of minutes. In his workshops, Basham practiced group deliver-
ance, in which whole roomfuls of participants named and cast out their
demons (1972:190-93). Indeed, Basham discovered, most afflicted Chris-
tians did not need to consult an exorcist, but they could initiate the pro-
cess of deliverance in the privacy of their own homes, just like the
experiences of Holy Spirit baptism and glossolalia. In a series of manu-
als, he described simple procedures that could be used by individuals
who sought to speak in tongues or drive out demons in solitary. “We
believe that no Christian’s spiritual progress can be complete without
this empowering,” he concluded. “Therefore, no book dealing with the
power of God can be complete without endeavoring to help the seeking
Christian personally to experience the fullness of the Holy Spirit in his
[sic] life” (1967:176). Believers could repeat Basham’s recommended pro-
cedure in private as often as necessary, as the complete act of deliverance
may take several days or weeks. Nevertheless, they could continue a nor-
mal life between self-deliverance sessions. Repeat episodes could be
avoided by reading Scripture, maintaining a prayer life, submitting to
spiritual authority, and avoiding contact with the occult. “All temptation
to dabble again in any form of psychic or occult activity must be sternly
resisted,” Basham cautioned. “It is as foolish for a person who has been
delivered from astrology to take a peek at the horoscope in the daily news-
paper as it is for the reformed alcoholic to stop in at a bar for ‘just one
drink’” (Basham & Leggatt 1974:81-94; cf. Basham 1972:202-8).

Basham’s Pennsylvania pastorate led him into association with
Robert E. Whitaker, international director of the Full Gospel Business
Men’s Fellowship, one of the largest networks of secular Pentecostals and
informal prayer groups, for whom Basham’s do-it-yourself approach was
ideal. Whitaker also ran a small press, which not only published several
of Basham’s manuals but also republished Maxwell Whyte’s demon-
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ological works, making them widely available in the United States. Shortly
after relocating in Florida, Basham joined the “Fort Lauderdale Five,” an
informal coalition of Charismatic ministers. His partners included Derek
Prince, a British Cambridge-trained Charismatic who had relocated in
the United States and was circulating his teachings in booklets and taped
sermons. The others were Episcopalian Bob Mumford, Southern Baptist
Charles Simpson, and W.]J. “Ern” Baxter, an associate of the controversial
faith-healing evangelist William Branham. Their common interest in
Pentecostalism, they found, transcended their denominational differences.

Eventually joining the Fort Lauderdale Shepherd’s Church, they
founded the Christian Growth Ministries, which with its publication,
New Wine, initiated what became known as the Shepherding Movement.
Insisting that its participants meet weekly in closed meetings under the
strictleadership of a “shepherd” chosen by God, the group often described
itself in militaristic terms, fighting the Lord’s battle against an alien world
and expecting opposition from other denominations. Such was the con-
cern raised by this group that in 1975 Pat Robertson, already a leading
figure in the Christian Broadcasting Network, denounced the movement
as a “cult.” A meeting between the Five and other fundamentalist leaders
that year resulted in a reconciliation, but even within the Charismatic
movement many continued to criticize the leaders’ “hypersensitivity and
secrecy . . . even to the point of disallowing discussion of its doctrines
and practices with others outside the group” (Shepherding Movement
1999).

Together, the coalition developed a library of audiotaped and vid-
eotaped ministries on a whole range of spiritual gifts including deliver-
ance (1972:209-13). These formed the focus of an extremely influential
Charismatic conduit. In early March 1970, Basham spoke one night in
Schenectady, New York. Shortly afterwards, Pat Brooks, later an influen-
tial evangelist in her own right, wrote Basham two letters praising his
preaching and workshops. She concluded, “The one tape we bought from
those made the night you spoke here has been copied thirteen times.
Copies are now in Pennsylvania, New Jersey, California, Nebraska, and
Maryland. Every evangelical pastor in this area of any consequence has
heard it! Far more people have heard you since your visit than heard you
while you were here” (1971a:85-86).*
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Tongues and TDemons

The popularity of Basham’s tracts and tapes, however, brought trouble-
some criticisms from within the very Christian communities that sup-
ported the deliverance conduits. Basham notes with surprise that even
Pentecostals who endorsed glossolalia criticized his deliverance work,
saying he “was demon-possessed and . . . glorifying Satan in [his] minis-
try” (1986:170). Worse, he had to contend with allegations of closet
Satanism from within the deliverance ministry, for Koch himself fre-
quently asserted that involvement in tongue-speaking was occultism'dis-
guised as religion. Thus, a bitter debate erupted in the early 1970s over
which spiritual gifts should be practiced by spirit-filled Christians. The
debate was intensified by the growing popularity of grassroots prayer
groups, which often encouraged tongue-speaking and/or deliverance in
networks outside of major denominations. When religious revivals de-
veloped, like the one that affected much of Western Canada in the early
1970s, vocal disagreements took place among and within these networks.

Like many other fundamentalists, Koch took a dim view of tongue-
speaking. From his missionary work he observed that glossolalia was
found among non-Christian religions, particularly in Third World coun-
tries; further, he had also learned that British secular spiritualists like
Maxwell Whyte’s mother had spoken in tongues (1973b:32-33). He con-
ceded that there might be some instances in which this practice might be
a sign of grace, especially when it was used as a form of private prayer.
But perhaps 95 percent of the tongues movement, he concluded, was
“mediumistic” in nature. Using his counseling records, he estimated that
about 8 to 10 percent of Europeans were mediumistically inclined.

This tendency might originate through acts of sorcery such as folk
magic, but, Koch argued, more often it was the result of multigenera-
tional demonism. Using a version of his “family engram” theory, he rea-
soned:

Latent mediumistic powers can be caused by the parents or
grand-parents of a person committing sins connected with
sorcery. Dabbling with fortune telling, magic, or spiritism
develops such mediumistic powers and they then become heredi-
tary factors. The children of such people are mediumistic, even
when they do not realize it. This mediumism is not a sin of the
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one who inherits, but it is a burden. Some people are also
mediumistic because they were charmed magically when they
were very young. . .. in almost all cases mediumism is an open
door for the demonic. . . . A person carries his latent mediumistic
powers over into his Christian life. Later he discovers that he can
speak in tongues and he reckons this to be a gift of the Holy
Spirit. In reality it is only a mediumistic gift and such gifts are not
used by the Holy Spirit. (1969:34-35)

Koch also made another complaint that we have encountered be-
fore: the movement flouted traditional patriarchal limits on women’s
roles in religion. St. Paul’s taboo on letting women speak in tongues,
Koch noted, was “not heeded anywhere in the new tongues movement
today” (1969:39). He was even more upset by some of the practices among
Catholic-oriented Charismatics. He relates a case in which a woman, frus-
trated by her inability to speak in tongues, prayed, “If You do not give me
the baptism of the Spirit, I will speak to Your mother about it” and at
once received the gift. And Koch quotes another Charismatic who as-
serted that spirit baptism led to greater love of the Virgin Mary. A Lutheran
enemy of Mary-worship, Koch commented, “The Holy Spirit leads us
into all truth, not into false doctrines” (1978:32). Spirits that encouraged
appeals or devotion to the Virgin Mary, in short, by definition must come
from Satan, not from God.

In addition, Koch objected to practices that smacked more of spiri-
tualism than of traditional Christianity. One Charismatic minister, he
reported, advised his followers to repeat a short prayer “five to eight hun-
dred times” to alter one’s consciousness and begin speaking in tongues
(1969:24), a variation on Maxwell Whyte’s repetition of the word “blood”
to induce glossolalia. In other Pentecostal meetings, he noticed, partici-
pants were encouraged to form a human chain by touching each other,
or by placing their hands on the radio or television over which a Charis-
matic preacher was giving a message. “These are the same proceedings,”’
he said, “that one finds associated with spiritistic table-lifting and glass-
moving” (1969:46—47). When healing was offered by the same linking of
hands, he felt, it “often has the same by-products as magic charming”
(1970:43). In short, Koch accused tongue-speakers of exercising a gift
that was genuine enough, but which derived from Satan, not from the
Holy Spirit.

Koch had previously encountered cases in which speaking in tongues
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proved to be linked to demonic possession, but on visiting Canada dur-
ing a revivalistic movement, he learned of a large number of such inci-
dents. For instance, he heard of an Edmonton eighteen-year-old who
insisted on praying in tongues. When he was asked to pray in English, he
explained that he could not do so, but always went straight into tongues.
One of the revivalist ministers commanded the boy’s demon to speak in
English, whereupon the boy immediately began to blaspheme and curse
God (1973b:83-84). Others found that after Pentecostals had helped them
pray in tongues, they found themselves plagued by troublesome voices.
In another attack on “fanaticism,” Koch applied the “devil baby” motif to
Charismatics, telling of a pregnant woman who had a deformed child
after attending a Pentecostal service (1970:51).

Most dramatic, however, was the testimony Koch elicited from the
demons themselves, who often freely admitted during exorcisms that they
had entered during Pentecostal rituals. Koch cites several incidents in
which speaking in tongues proved to be demonically inspired. In one
instance, which circulated on a cassette tape distributed by the Toccoa
Bible Institute, a girl obsessed by speaking in tongues was tested. The
spirit that spoke through her admitted that it hated Christ and got into
the girl “By the laying on of hands of a Pentecostal preacher.” The mis-
sionary ordered the spirit to leave, and since then, Koch says, she has not
spoken in tongues (1973b:84).

Koch’s ministry during the 1970s brought more extreme discover-
ies: another missionary told him that when a woman began speaking in
tongues, he challenged the spirit in Jesus’ name, and the spirit said, “I
belong to a church.”” The missionary did not leave it at that, Koch con-
tinues. ““Which church?’ he asked. ‘The Church of Satan, came the as-
tonishing reply” (1978:207). Even more dramatic was the case of “Mark,”
who attended a Pentecostal meeting, was “slain in the spirit,” and revived
speaking in tongues and praising Jesus in a loud voice. He continued to
do so until a counselor suspected the demonic nature of his tongue and
commanded the controlling spirit to speak. The spirit identified itself,
appropriately, as “Jesus.” “What Jesus?” the counselor persisted. “Jesus of
the devil,” the spirit replied (1978:33-34). In a “guide to practical super-
natural healing,” two of Koch’s American disciples cautioned exorcists
not to be fooled when they elicited an alternate personality who said “I
believe in Jesus,” for, they say, “there have been demons with the names
of ‘Jesus, ‘Holy Spirit, and even ‘Yahweh’” (Ensign and Lowe 1984:298).

“Jesus” was an ordinary biblical name that demons could and often
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did adopt, Koch notes, adding that still other spirits had revealed them-
selves under challenge as “the unholy Jesus” or “the Jesus of Satan.” Thus,
from cases such as these he concludes “that the so-called baptism of the
Spirit in the Charismatic movement is usually an opportunity for de-
mons to enter” (1978:209). There were some Pentecostals whom he ad-
mired, Koch candidly admitted, adding that he did accept invitations to
give seminars on demon possession in Charismatic churches. “One day,
in eternity, there will be Pentecostals in heaven and Lutherans in hell,” he
commented, though he added characteristically, “the reverse will also be
true” (1973b:85). A vocal critic of post-war “demythologizing” trends in
the church, Koch added that “tens of thousands” of Charismatics would
inherit heaven, but “there will not be a single modernist theologian in
Heaven, unless he repents . . . and throws his theology overboard”
(1978:31).

Elsewhere, Koch was less charitable: that some people are converted
at Pentecostal meetings proves only “that God can even save a person
through an erroneous movement. God’s saving grace reaches even to the
depths of hell” (1970:52). Those who practice “pseudocharismatic” gifts,
Koch argued, “are the élite, the advance guard of Satan” (1978:31). The
only good that the movement accomplishes, he argues, “is only caused
by the fact that real Christians have been drawn into the movement, when
really they belong outside it” (1969:13). In order to keep their lives in
order, he concluded, Christians must renounce contact with the tongues
movement (Koch and Lechler 1970:95-96).

Can a Christian Inaoe 3 Demon?

Because his works were so effective in identifying causes of demonization,
Koch’s argument that tongue-speakers were closet “spiritualists” gained
considerable acceptance within the deliverance ministry in North
America. Traveling preachers within this camp frequently came into con-
flict with Charismatics who accepted both tongues and deliverance as
valid gifts of the spirit. The latter were thus put in a difficult position: the
gift of speaking in tongues was repeatedly cited as the primary sign that
believers had experienced genuine spirit baptism. If glossolalia were de-
fined as diabolical in origin, then the religious experience that underlay
the entire movement was really a form of Satanism.

The president of a Midwestern Full Gospel Business Men’s Fellow-
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ship chapter wrote to Don Basham in alarm, describing an event that oc-
curred during an evangelical seminar conducted by a visiting evangelist:

This man has a real ministry of casting out demons. He writes
articles and books against speaking in tongues. I sat in on several
seminars and here is what he does: When a Pentecostal doubts his
experience in tongues, while he is speaking, this man “tests the
spirit.” He asks the spirit its name. In one case the English words
came forth, “I won’t tell you my name.” After prodding, the words
came forth, “My name is Jesus.” As the person continued to speak
in tongues the minister asked the spirit if he could confess that
Jesus Christ, the Lord, came in the flesh. The words came back,
“No! No!” The minister then proceeded to command the demon
to go and the woman began to shout, “Yes, come out! Oh, Jesus,
set me free!” Of course, this woman no longer speaks in tongues.

... What is this? What is happening here? I need an answer!
(1971a:64; emphasis in original)

Basham responded judiciously in Can a Christian Have a Demon? (1971a),
one of his most closely argued theological works. He connected the
evangelist’s theories with Koch’s deliverance ministry, which he warmly
endorsed, “especially in regard to people who have been involved in oc-
cult practices.” But he noted that the minister in question, like Koch, had
come into the deliverance ministry without first learning to speak in
tongues. “As a result,” he said, “he is using a valid ministry in an attempt
to discredit a genuine spiritual experience, namely the baptism in the
Holy Spirit” (1971a:65).

Defenders of glossolalia such as Don Basham did not claim that
receiving the Spirit cleansed Christians of the tendency to sin; indeed he
admitted that some ministers who exercised tongues and other spiritual
gifts also fell prey to temptations such as sexual immorality. However,
being able to use gifts such as discerning and casting out demons proved
only that divine gifts could flow through fallible human channels, though
Basham remarked, “If I were God I might have chosen to do it another
way” (1971b:29). He had often cast out demons that prevented people
from speaking in tongues, and added, sadly, that people might take Koch’s
valid ministry in deliverance as proof of his mistaken theology about
tongues. Basham concluded, “if people believe a lie, they will be bound
by the power of it” (1971a:65).
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Consequently, he insisted that seeking spirit baptism was still the
logical first step in individual Christians’ quest for sanctification, “We
cannot dogmatically say that everyone must speak in tongues in order to
have the baptism, we merely point out that it is the normative experi-
ence. It is said that the baptism in the Holy Spirit is the doorway into the
supernatural realm of the Christian life. And since speaking in tongues is
a supernatural way of praying it is often considered the doorway to the
other supernatural gifts such as interpretation and prophecy” (1971b:34).
Ironically, he felt, the “demon of tongues” that had been cast out of the
woman mentioned in the letter quoted earlier was indeed a demon that
had been hindering the woman’s spiritual progress. Now she should be
able to speak in tongues even more freely than ever; “but she’s been badly
frightened by her experience and now has the fear that her speaking in
tongues was of the devil. And unless someone comes along to straighten
her out, she may remain in bondage to that fear for the rest of her life”
(1971a:68).

But there was a deeper issue involved: not only did Holy Spirit bap-
tism fail to eliminate the tendency toward sin, in fact Basham found that
75 percent of those he found demon-possessed had also received the Holy
Spirit through tongue-speaking. Demon possession and glossolalia,
Basham conceded, were often difficult to distinguish. He described a case
in which he watched a woman praising Jesus at a midwestern worship
service, when suddenly “a demon spirit manifested itself. . .. As her min-
ister and I watched, her face twisted into an ugly mask and the most vile
blasphemies and curses began to spill from her lips. Her minister turned
pale. ‘My God!’ he cried, clutching [Basham’s] arm. “That woman is one
of my most devoted deaconesses.” The demon was cast out, and mo-
ments later the woman resumed her praise of Jesus (1971a:47).

Such a link between spirit baptism and demons had been noted by
others, who found it difficult to explain how the same individuals could
by turns express a heavenly language motivated by the Spirit and then,
without obvious backsliding, admit that foul-speaking demons were liv-
ing inside their personalities. Hobart E. Freeman, whose Angels of Light?
(1969) was an influential defense of the deliverance ministry, also noted
that the vast majority of persons found to be demonized were Chris-
tians, many of whom had experienced Holy Spirit baptism. He suggested
a distinction between “absolute demon possession,” in which the demon
controls the person’s everyday life, and demonic oppression or infesta-
tion, in which demons influenced or hindered the believer’s work. The
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latter condition was especially severe if the Christian had not confessed
“occult sins.”

The same question had arisen as early as the 1962 Christian Life
series on demon possession, where the editor, Russell Meade, concluded,
“There is no Bible proof that the Holy Spirit and a demon cannot in-
habit the same body.” After a discussion of several scriptural passages,
though, he relied on Dr. V. Raymond Edman, president of the funda-
mentalist Wheaton College and an early supporter of Koch. Edman ar-
gued that the theological issue was irrelevant: “Theory says, no; but the
facts say, yes.” According to standard Christian theology, it is true that a
demon could not remain in the body of a Christian who has received the
Holy Spirit. “However I know true Christians who were truly demon
possessed,” he continues, “and who were delivered in answer to prayer
given in the name of the Lord Jesus” (Meade 1963:34-35; emphasis mine).
As is common in the Pentecostal movement, direct religious experience
has an evidential value far greater than traditional theology.

If it was not easy to dismiss the personal experiences in which sin-
cere Christians experienced both spirit baptism and demon possession,
neither was it easy to refute the claim that spirit baptism caused
demonization. Critics called tongues a doorway into a satanic supernatu-
ral realm, and that the prevalence of demon possession among tongue-
speakers proved that the two were either one and the same or else linked
by a cause-effect process. It was, in fact, difficult to say when a given
action was inspired by the Spirit and when it was motivated by an in-
dwelling demon. Maxwell Whyte tells of an argument that he had with
“a Christian lady (so called).” Provoked by her rebukes, he ordered the
demon that was obviously inspiring her to criticize him to come out. “It
did (at least one of them did),” Maxwell Whyte relates, “and caught me
by the throat and started to strangle me. I cried “The Blood, three times,
and it went back into her. But while it had been trying to throttle me, the
demon in the lady said, ‘There you are, you have a demon!”” “It was a lie
of Satan,” Maxwell Whyte countered (1973b:48-49), but in conflicts such
as this it was never clear who was speaking, the Holy Spirit or Satan.

Indeed, both Maxwell Whyte and Basham, in their own ways, con-
ceded that there could be some truth to Koch’s claim that tongue-speak-
ing could be demonic. In fact, knowledge of unfamiliar languages has
been a traditional sign of demon possession in the Catholic tradition
(Martin 1976: 460). A demon, Maxwell Whyte said, could be “a created
living being” from long before man was created. So it might have pos-
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sessed a man in China long ago and thus learned Chinese during his
sojourn. On this man’s death, the demon might move to, say, an Indian
and would learn his language as well. Over time, Maxwell Whyte says,
the demon “might well live in the human bodies of many men and women
of different nationalities. And he would learn all of their languages.” No
wonder, then, that a person with a “multilingual demon” might arrive at
a Pentecostal church and speak fluently in several different languages.
Thus tongue-speaking, in and of itself, was not always a token of the
Holy Spirit (1973b:33-34).

The crux of the problem, according to Basham, was that deliver-
ance was not a straightforward process of casting out all the demons
present and inviting the Holy Spirit in. Another of his cases involved a
young man who spoke in tongues yet felt strangely depressed afterwards.
Basham encouraged him to speak in the spirit, but he at once sensed that
the “hoarse, guttural sounds” that came forth were demonic in nature.
He cast the strange spirit out, then prayed for “the genuine article,” and
the man began to worship “fluently in a clear heavenly language.” Dur-
ing counseling, the young man told Basham “a typical story of involve-
ment in drugs, witchcraft and eastern cults,” and Basham inferred that
because he had not yet confessed his occult dabbling, he could not re-
ceive the genuine Holy Spirit. Instead, the demonic activity already present
in his life made him think he was speaking in tongues (1971b:52-53).

Moreover, Basham reasoned, individuals could continue to be
plagued by evil thoughts and afflictions even after renouncing sins, or-
dering demons to leave, and experiencing the genuine ecstasy of the Holy
Spirit. Even after he had become established in his tongues and deliver-
ance ministry, Basham recognized that he had been partially controlled
by a “spirit of fear” that, he suddenly recalled, had entered when his older
brother had forced him to go with him to a vampire movie. Naming the
spirit, Basham felt himself doubled over in convulsions, “as if [he] were
some kind of sponge filled with dirty water being twisted and wrung out
by a pair of giant loving hands.” Finally, he vomited, and, he relates, “I
could sense I was in physical contact with the true nature of the filthy
beast which had lodged within me” (1972:181-84).

The genuine Holy Spirit thus could come into believers’ personali-
ties, according to Basham, even when a “filthy beast” also dwelt within.
Basham suggested that there might be latent demons that entered not
through sin but through moments of anxiety and stress. These also needed
to perhaps be reexperienced in a cathartic moment of “flashback” memory
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before the demon could be named and cast out. He also relates an in-
stance in which he was taken to a young woman who repeatedly woke up
in the middle of the night gasping for air for reasons no doctor could
diagnose. In the following deliverance session, a “choking demon” was
identified, which explained that it had entered when the woman was only
three years old. Her mother had given her a spoonful of peanut butter,
which had temporarily blocked the child’s windpipe. “That’s when I came
in!” the demon exclaimed. “I was waiting for my chance! ... I wanted to
kill her!” (1972:141-42).

Only a minor extension of this principle would suggest that such
latent demons could enter during infancy or, as in Koch’s multigenera-
tional theory, even be inherited from blood relatives. Basham continued
to stress the need for continual self-examination and confession. It is
only through retrospection that one can recognize the many ways in which
Satan can claim one’s soul and block direct genuine contact with mytho-
logical experience.

But even if the quest for spirit baptism was complicated by coun-
terfeit tongues and latent demons, still he stressed “no Christian seeking
the baptism in the Holy Spirit with speaking in tongues needs to be afraid
[emphasis his]. When we ask in the name of Jesus, what we get, we get
from God. If in the process of our seeking, the Holy Spirit reveals some
demonic influence and we get rid of that, so much the better”
(1971b:53). For much the same reason, Maxwell Whyte found incom-
prehensible the idea that tongues were a satanic gift. Citing Luke 11:11—
13, he argues

Jesus clearly said that we need not fear getting something we
didn’t ask for, or something evil. If you ask for bread, you’ll get
bread. If you ask for an egg, you'll get an egg. If you ask for the
Holy Spirit, you'll get the Holy Spirit. No one has ever asked the
Father for the Holy Spirit and received an unholy spirit. . .. Do
you think, then, that a Christian could earnestly ask for the power
of the Spirit and receive an unholy, devil-inspired tongue?
Certainly not! (1989:106)

Maxwell Whyte also identified the chink in Koch’s spiritual armor:
in combating the dangers of mediumistic powers, he had accepted as
valid a ministry based on information “discovered” by holding dialogues
with demons. These, he logically observed, “should be open to serious
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question! ... Demons are all liars and will use the most nonsensical state-
ments in order to confuse the unwary and the novices in this ministry.
...Ido not reccommend forming doctrines based on the word of a lying
spirit” (1989:125-26). In brief, for all his hostility to spiritualism, Koch
had received and accepted as authoritative a theology that relied on evi-
dence derived from self-defined evil spirits speaking through persons in
a ritually induced trance. If Basham and Maxwell Whyte were guilty of
using “mediumistic” techniques in their ministries, Koch was no stranger
to the same tactics. The whole dispute was less an indictment of super-
naturalism than a falling out among Christian magicians.

The Alternate State of Consciousness

As early as 1896, William James had theorized that the controlling mecha-
nisms in demon possession and in spiritualism were analogous, perhaps
even one and the same (Taylor 1984:108-9). Felicitas Goodman (1988)
has brought an impressive body of medical and anthropological data to
argue that glossolalia and exorcism involve identical mental processes. If
we add to this the testimony of those who worked in the deliverance
ministry, we see that the gift of tongues is closely related to and often
indistinguishable from the gift of discerning and casting out demons.
The position of those involved in deliverance is that spiritualism is a
“satanic counterfeit” of Charismatic religion; Koch and his followers
would add that most glossolalia would also fit this category.

A simple conclusion to draw from these perceived connections is
that phenomena in both categories are so closely linked that they must
rely on similar mental processes, which may manifest as either “divine”
or “diabolical,” or may vacillate between the two poles. The traditional
antagonism between Charismatic Christianity and spiritualism implies
that both are rival forms of ritually inducing an altered state of con-
sciousness.

It is therefore useful to survey objectively what a variety of observ-
ers have seen as distinctive about alternate states of consciousness. Hi-
lary Evans, a historian of psychic research, has brought together accounts
of such cases, both spontaneous and ritually induced, and found remark-
able similarities that cross historic and cultural boundaries (1989). He
suggests that an alternate state of consciousness is characterized by the
following:
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Diminished Awareness of Reality. Or rather, as Evans notes, partici-
pants become aware of having entered an altered or a height-
ened state of consciousness. Typical indications of this include
reduced reality-testing, attention to surroundings, or aware-
ness of passing time.

Diminished Sense of Personal Control. Participants gain the sense of
some other agency controlling their bodies: they speak syl-
lables or words seemingly coming from someone else.

Improved Performance of Certain Tasks. Evans notes that in a wide
variety of cases, participants find their abilities to discern tiny
differences or clues are enhanced. Participants’ mental and
even physical abilities often become enhanced in a seemingly
paranormal fashion.

Increased Suggestibility. As perhaps an extension of the above, those
undergoing an alternate state of consciousness often become
extraordinarily responsive to suggestions made, even unin-
tentionally, by those around them.

Depersonalization and Role-Playing. The participants’ personalities
may sometimes be submerged or replaced by personalities
quite different from their everyday personas. They also have a
talent for defining others’ roles and making them part of the
performance. (Based on Evans 1989:34-48)

Evans illustrates these characteristics from a variety of traditions,
ranging among religious enthusiastic movements, anthropological stud-
ies of shamans and spirit possession cults, and personal experiences re-
ported to paranormal study organizations such as the British Society for
Psychic Studies. He observes, too, that his checklist has much in com-
mon with the Stanford Hypnotic Susceptibility Scales, a standard guide
to gauge the depth of a clinically induced trance. These include charac-
teristics such as “narrower focus of attention,” “increased suggestibility,”
and “tendency to role behavior” (111). Such clinically induced states of
mind, he suggests, are not intrinsically different from those entered into
voluntarily as parts of other rituals.

In fact, there are considerable points of contact between messages
obtained under hypnosis and those volunteered by mediums and by de-
mons speaking through people during exorcism. As we shall see, there
are reasons to believe that people in alternate states of consciousness are
more likely to fabricate events that fit the roles they are asked to play
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than to recall memories of actual events in a truthful and photographic
fashion. But first let us survey the ways in which Evans’s characteristics
fit the material already surveyed.

Diminished Awareness of Reality

Many of the cases Evans describes show individuals entering such a state
spontaneously and without warning, the encounter seeming to be an
uninvited beatific or diabolical experience. In folk traditions, there is
usually some ritual process in which consciousness is altered. Among the
elements are narrating stories that provide role models for the individual
experience, narrowing the focus of senses by darkening the room and
repeating a chant, a supportive group of peers sustaining a suspenseful
context, waiting for “something” to happen.

The techniques advocated by Maxwell Whyte and Basham for speak-
ing in tongues or discerning demons likewise induce altered conscious-
ness in group contexts in similar ways: testimonies by the minister or
supporters that prepare for future experiences, repetition of words or
phrases such as “Blood,” a tensely expectant group setting. While Koch
was suspicious of such tactics, he placed a premium on the religious ex-
perience of conversion, which occurs in a similarly altered state of con-
sciousness. His methods of lengthy introspective counseling produced a
similar state of alertness in which identification of the “right” occult sin
triggered the conversion experience.

Such a process underlies the distinctive methods of revival meet-
ings, in which participants frequently lost track of time and continued in
meetings long into the night or early morning. Koch, a supporter of these
methods, presents in detail the model testimony of a Canadian official,
who arrived a sympathetic but unmoved spectator five days after the
beginning of a Canadian revival. Asked to give some remarks toward the
end of the group meeting, the official responded politely, but privately
found some of the testimonies given exaggerated and “doubted whether
what the people were saying was true.” The evangelist hosting the revival
called over several of his helpers, asking what they thought of the official’s
statement: they then asked “several pointed questions, intended to ex-
pose what it was that held [the official] back from being a Spirit-filled
man.”

As a result, the man was invited to the “afterglow” meetings, and
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when he still had no extraordinary reaction, to the next day’s meeting.
The official was still untouched on Thursday evening, even after he had
answered an altar call and attended a second all-night afterglow meeting
in which his resistance to the Spirit was the focus of collective prayer
and “group therapy.” The official notes, “Then someone in the circle
asked me to put my chair in the middle of the circle. This is the usual
method. . .. I did it and then knelt down. They asked God to break
down whatever stood as a hindrance in my way. It was now already five
o’clock in the morning and I was still not touched. [One of the partici-
pating ministers] declared: ‘There must be some barrier. My advice to
him is: go into a room and battle it out with God on your own.” This
proved crucial: after a brief moment of sleep, the official awoke con-
vinced that he had to ask several persons for forgiveness and make fi-
nancial reparations, and soon after experienced the ecstatic feeling of
being converted (1973b:60-63). While the religious experience was, in
the end, one experienced in private, there is no question in the official’s
mind that the methods used by the revivalists were responsible for in-
ducing this change.

Diminished Personal Control
and Improved Performance

These two characteristics often merge into a state of mind in which “some-
thing” external to the personality is responsible for actions that the indi-
vidual feels s/he could not possibly have been able to do in a normal state
of mind. In one directly visible manifestation of this, Evans presents sev-
eral cases in which persons undergoing an ecstatic alternate state of con-
sciousness spontaneously exhibit physical strength far beyond their
ordinary powers. In one case, a man was lost for half an hour in a vision
of angels and heaven. When he returned to his normal consciousness,
his workmates told him he had picked up and loaded several barrels of
flour “with the ease of a giant,” a task ordinarily impossible for a single
man (1989:98). Preternatural strength is also a commonly cited symp-
tom of demon possession (Martin 1976: 460), and in one of Basham’s
cases, a “quite tiny” woman expressing a demon had no trouble dragging
Basham and Maxwell Whyte around the room “as if we were small chil-
dren”

Maxwell Whyte warned that the young adolescent game of “Levita-
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tion” was an invitation to demons. In it, young children are able to dis-
play far greater strength than they would in a non-ritual context, and it
seems to rely on creating an alternate state of consciousness through a
repetitious chant and group reinforcement. Or this game may be based
on a physical illusion, in which the “levitated” persons are raised in a way
that equally distributes their weight. In any case, the impression is cre-
ated that the group has somehow gained supernatural power either to
make the volunteer weightless or to make their strength superhuman.
Maxwell Whyte was so impressed by the ease with which such groups
could lift people that he concluded that “demons . . . lend their strength
and do the levitation” (1973a: 54).

- And the complexity of messages so received often seems itself para-
normal. In 1842, a short-lived “preaching epidemic” swept rural Sweden.
Though church officials called it mass hysteria, participants experienced
it as a miracle because previously untutored participants suddenly be-
came skilled at preaching and leading prayer meetings. An investigating
Bishop observed that many would fall into a trance so deep that not even
aneedle thrust into their bodies would arouse them. Yet at the same time
they would be “given” messages phrased in eloquent, lively language, in a
much purer style “than was usual, or apparently possible, in their natural
state.” In particular, a young girl of about ten adopted a saintlike persona
in which her normal hoarse voice was replaced by a wonderfully clear
tone that gave an edifying homily in theological language “which, when
awake, it would have been impossible for her to use” (Evans 1989:68—
70).

This last talent recalls, too, the case of “Héléne Smith,” a nineteenth-
century Swiss psychic who claimed that her alter ego frequently traveled
to the planet Mars. She supported this claim by writing, speaking, and
translating an unknown language that she said was “Martian.” In fact, it
was an artificial language based on her native French, but her ability to
create it and consistently use it over a long period of time as a living
tongue impressed researchers, who noted that otherwise the woman
showed no unusual creative talents (Rogo 1985:11-14). The connection
here with tongue-speaking is clear, even if we grant that recorded ex-
amples of glossolalia seem to be similarly based on the speaker’s native
language. The ability to speak and “interpret” tongues is similar to the
ability to compose hymns and devotional material spontaneously, using
talents quite different from those employed in the conscious composing
of such works.
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And, though documented examples of glossolalia recorded on tape
display no language of record, anecdotal accounts suggest that use of
unfamiliar languages is possible under such circumstances. An individual
who was personally known to Don Basham spoke in tongues at a meet-
ing, then had another person interpret the message. Afterwards, a by-
stander told the friend that he had recognized the tongue spoken as his
native language, French. He also affirmed that the interpretation was “a
perfect translation,” even though neither person knew any French
(1971b:49). Without audiotape documentation, it is easy to disregard
such stories as apocryphal, but similar anecdotes show up in accounts of
exorcisms. Douglass Deen, the young boy in the case later fictionalized
in The Exorcist, likewise was said to have spoken to the priests who at-
tended him in Latin, a language he had never studied (Ebon 1974:17).
Such cases suggest, at least, that persons in an alternate state of con-
sciousness can gain an uncanny ability to pick up (or invent) and use a
foreign language in a way that they would find impossible in their nor-
mal state.

One common claim is that during an alternate state of conscious-
ness, persons’ abilities to “read others’ minds” become heightened. Knowl-
edge of “things that are distant or hidden” has been noted as a diagnostic
symptom of possession in the Catholic tradition. Malachi Martin says
that demons typically know “the most secret and intimate details of the
lives of everyone in the room” and warns that the exorcist must be pre-
pared to have his secret sins shouted out loud for all to hear (1976: 19,
460). In a similar way, the Canadian Charismatic healer Katherine
Kuhlman was notorious for her ability to point to unfamiliar persons
during her meetings and describe in detail the symptoms of their ill-
nesses. “And sometimes I can tell the sin in that life,” she added (Spraggett
1967:170-71).

This talent is matched in a divine way by Charismatics who have
the ability to utter “prophecies”—not in the sense of predicting the fu-
ture but rather of speaking to some unspoken or unknown fact in the
immediate situation. Basham, for instance, recalls finding himself drawn
into spirit-led prophecy during a missionary trip to Hungary. He heard
his voice say that God had sent him and his companions “to take the
place of others I called but who failed to go.” Later that day Basham found
that the church that had invited them to Hungary had been disappointed
when two other young missionaries who had promised to visit them had
never showed up (1971b:121-22).
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Overall, we note in all these traditions both a sense of “another
person” taking charge, which is matched by heightened perceptive, cre-
ative, or even clairvoyant powers. We may question the scientific legiti-
macy of “ESP” abilities and suggest that what appears psychic may in
fact be a heightened ability to notice and pick up on non-verbal behav-
ior. Professional fortune-tellers, after all, rely on their clients’ reactions
to tell them if they are on the right track in “reading their minds.” Still,
such a talent emerges spontaneously, without training, and apparently
in a way different from the usual learning/composing process of the con-
scious mind. The precise details of this skill, unfortunately, are not well
understood, even by psychics.

Suggestibility and Role-Playing

These characteristics, as Evans notes, also fit together in an intricate way.
On the one hand, the normal identity and ability to initiate conscious
actions are depressed, perhaps even suppressed. Some persons experi-
encing an alternate state of consciousness have no awareness of their
actions during the altered state; others retain their consciousness but
sense that their lips or hands are behaving in an autonomic fashion. Thus,
the participant seems to be yielding control to an external personality. A
number of nineteenth-century spiritualists commented on this sensa-
tion: Emma Hardinge Britten often felt herself “to be two individuals,”
one her normal self, functioning as a bystander, the other an active speaker
expressing thoughts that were often “new and strange.” Elizabeth
d’Espérance, a professional medium, also expressed this sense while de-
scribing her perception of a séance, “It is a horrible feeling, thus losing
hold of one’s identity. I long to put out one of these hands that are lying
so helplessly, and touch someone just to know if I am myself or only a
dream—if “Anna” [her spirit guide] be [, or I am lost as it were, in her
identity. ... How long will there be two of us? Which will it be in the end?
Shall I be “Anna” or “Anna” be I?” (qtd. in Owen 1990:224-25).

On the other hand, Evans indicates, persons undergoing an alter-
nate state of consciousness do not take on random and wholly individu-
alistic identities. While they feel themselves to have lost control of what
they are doing, their behavior conforms to a pattern based on events
recognized by their culture and context. “Beneath all these experiences
we can trace a common pattern of depersonalization,” Evans notes. “In-
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dividuals cease to be their ordinary selves—and role-playing—they iden-
tify themselves with a culturally accepted stereotype. Their behaviour
reflects a universal need, which is satisfied in pretty much the same kind
of way” (1989:171-72). This indicates that, on some level, such events
are controlled and therefore purposeful; as Evans puts it, “there is some
part of the mind which is very much aware of what is going on and very
capable of actively controlling the situation” (1989:158-59).

Though intellectually and morally the “weaker” sex, through traf-
fic with the Devil, women threaten to exploit such roles and gain signifi-
cant power over males and male- focused institutions. .M. Lewis (1989),
studying third-world traditional religions, notes that frequently women
are central in cults that spring up around apparent cases of possession.
Indeed, he suggests that such groups are “thinly disguised protest move-
ments directed against the dominant sex.” In such groups, possession is
initially treated as an illness, in which essentially amoral spirits randomly
afflict women. As the spirits are held to originate outside the afflicted
persons’ personalities, such persons cannot possibly be blamed for the
language or violent actions they enact during the cure: “They are thus
totally blameless; responsibility lies not with them, but with the spirits.”
Significantly, Lewis notes, the groups that spring up around such cases
often do not simply expel the possessing spirit, but rather tame and do-
mesticate it, turning what was initially a diabolical illness into a means
of communicating with a divine world.

In cultures in which women lack direct means of expressing their
views, Lewis concludes, such cults “protect women from the exactions of
men, and offer an effective vehicle for manipulating husbands and male
relatives.” Such a point, he adds, is supported by the orthodox Christian
historian Ronald Knox, who calls enthusiastic movements in the church
“largely a history of female emancipation” (1989:26-27). Indeed, the three
male theologians we have studied locate their work in traditionally pa-
triarchal denominations, and their strongest links in these institutional
networks are with other males. Maxwell Whyte’s closely argued argu-
ment for the 100 percent masculine nature of The Blood counters the
occult world that is dominated by females whom these Charismatics see
as grasping for illicit power. This is true not only of the “witches” de-
scribed by all three as being at the core of Satan’s contemporary threat,
but, paradoxically, it is also true of the majority of their followers. And it
is not difficult to find implicit protest elements, such as I.M. Lewis would
have predicted, in the antiworlds these women created in their exorcisms.
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For instance, one woman who attended a demonstration of deliv-
erance sent Basham a testimonial of her deliverance. She reported that
even on the way home after the service, she continued to identify and
cast out demons “until my companions became . . . perturbed by their
quantity and nastiness.” Three especially strong ones were dominance,
aggression, and intellectualism; two weaker but unfamiliar ones were
calumny and tautology, and the woman noted that she “required a dic-
tionary to find out what had come out of me.” In the end, she expelled
fifty-three named demons and concluded, “I marvel that the Lord has
been able to use me up to now, with all that filth and nastiness in me”
(1971a:77-78).

Given the difficult position that females face in fundamentalist re-
ligious groups, one does not need a dictionary to see that this woman’s
personal demons reflect ambivalence about her education and the po-
tential empowerment it represented. And, although her desire for domi-
nance and aggression are cast out as “filthy” demons, nevertheless her
exorcism allowed her to express them in ways in which she could escape
personal responsibility. Basham, like the others, also counseled male con-
verts, but his methods offered females a particular opportunity both to
express the inexpressible through an antiworld personality and also to
gain status within their groups with a dramatic story of deliverance.

Pat Brooks, one of Basham’s few female associates to lead a deliver-
ance ministry under her own name rather than her husband’s, addressed
this issue of women’s roles most directly. An active workshop leader and
author, she perhaps needed to balance her Charismatic power with a
firmly patriarchal mythology. Despondent after a frustrating missionary
stint in Nigeria, she read the 1966 Christian Life series on deliverance
and found there a possible explanation for her depression. Her convic-
tion strengthened by a terrifying spiritual attack that night, she contacted
a prayer group in New York State. The group’s directors, a lay preacher
and his wife, questioned her closely about her past involvement in the
occult; she admitted that she had used a Ouija board as a youth and still
prayed for “future leadings,” just as many spiritualists call on spirit guides
for advice.

The leaders identified this tendency as evidence for a “lying spirit
of prophecy” in the woman and offered to exorcise it:

I knelt down between the man and his wife. She began to pray
and repeat the phrase “the blood of Jesus” over and over again,
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while he amazed me with a direct verbal attack on Satan and this
demon that had plagued me for so long.

Finally he said, “You lying spirit of prophecy come out of her
in Jesus name!”

Immediately a horrible shudder went through my whole
body, and convulsive sobs came up from deep within. I could
hardly believe that the uncontrollable weeping I heard was mine
at all. In actuality, it was not. (Brooks 1972:59-61)

Later, she led exorcisms of her own and describes the three-day
deliverance of “Heidi,” a woman afflicted by hate, sex demons, lesbian-
ism, and masturbation. At the end, Brooks records, her assistant Stella
warned the woman, “Be sure to submit to your husband.” When Heidi
objected that sometimes he might be wrong, Stella insisted, “Submit to
anything but sin. You know as well as I do, the usual faults men make are
not in that category. . .. God keeps your head and mind covered by him
in some wonderful way I don’t pretend to understand” (1972:143). Later,
Brooks found Biblical passages that indicated to her that a woman who
wanted to protect her personality against the influence of demons had to
submit to authority: “For a married woman this means she must submit
to the headship of her husband.” Recognizing this, she at once turned
her checkbook and the direction of her prayer meetings over to her spouse.
As before, though, she continued to exorcise, write, and network under
her own authority (1972:214-15).

Conclusions

All three of the crusaders discussed faced criticism outside the Pentecos-
tal ranks. Koch had his Christian Counselling and Occultism placed on an
index of forbidden books by the head of the Beatenberg Bible School.
More understandably, an associate in South Germany created pandemo-
nium when he preached a sermon against the local Braucher who had
performed charming for most of the farms in the area; the minister was
ostracized and forced to leave his church. Koch comments, “Those who
make their witness against sins of sorcery must expect counterattacks
from Satan and his helpers” (1978:2-3, 286). Similarly, Maxwell Whyte
was “misunderstood, ridiculed, and ostracized by the Christian commu-
nity” during his early years in Toronto (1989:iii). Basham recalled accu-
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sations of “fanaticism, heresy, mental instability, or being in league with
Satan” (1986:170). As the deliverance movement grew, one might expect
the only check to come from such outside forces—skeptics, occultists,
and liberal Christians—whose resistance could safely be explained as
satanically inspired.

But when attack came instead from within the Pentecostal com-
munity, the deliverance movement had to defend both the gift of tongues
and the ministry of exorcism against the charge of being forms of devil
worship. Even Koch found his work criticized by fundamentalists for
giving the Devil too much honor. Anthropologists have consistently found
glossolalia and demon possession related to the same rituals. The best
evidence, in fact, attributes both phenomena to similar neurological pro-
cesses. Practicing the positive spiritual gifts therefore required contact
with the forces of evil. In order to justify the gifts of the Spirit, Satanism
had to be carefully defined as something recognizably distinct from cha-
risma, butin fact neither glossolalia nor demon possession could exist in
an institutionalized mythology without the other.

The psychological, sociological, and religious mechanisms that
underlie these interrelated phenomena are not well understood, but the
ritual creation of an alternate state of mind is in fact commonplace, not
only in non-western cultures but among Anglo-American folk groups
and religious media-enhanced conduits such as the deliverance minis-
try. Ironically, as Evans points out, many people use the alternate state of
consciousness to participate directly in cultural mythology, to express
personal or political frustrations, or simply to create excitement in an
otherwise repressive context. But the ubiquity of the process does not
mean that any of the participants come close to understanding or con-
trolling what happens (1989:227). Indeed, the perceived loss of personal
control and emergence of autonomic behavior encourages the sense that
what is happening is marvelous by definition.

This factor, along with the obscenity, threat of violence, and real
psychological and physical risks involved, has meant that few objective
studies exist of the consciousness-altering traditions we have surveyed.
For this reason, whatever the etiology and neurological mechanism of
the state we are studying, we do not as yet have the objective data that
would let us propose a “scientific” theory of such traditions. And we can-
not disregard as intrinsically absurd the idea that they are caused by cun-
ning supernatural entities external to the participants, who have
extraordinary abilities to deceive. Such a claim, though extraordinary, in
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fact is a simpler way of making sense out of the phenomena than to hold
that stories obtained through alternate states of consciousness are reli-
able versions of past events.

In the often-bitter debate that emerged over their use of the super-
natural, Charismatics were frequently characterized as nothing less than
satanic recruiters. And indeed the deliverance ministry used techniques
and rituals derived from spiritualism and folk magic, even as it defined
the latter traditions as diabolical. For both tongues and demons, as real
psychological phenomena, have much in common with trance medium-
ship and associated folk rituals. In the end, none of the participants in
this debate could fully cut their ties with the occult, for without the “sa-
tanic counterfeit” they could not justify their own activities as “genuine.”

This debate is not only logical to expect, it is inevitable. Koch and
Maxwell Whyte represent two extremes of this debate, and Basham’s per-
spective is a realistic, streetwise compromise. But such a debate profited
no one, as it called attention to the ways in which both participants drew
their power from contact with supernatural powers. In fact, the anec-
dotes and discussions used to carry on the debate dramatized the ways in
which positive uses of charisma resembled, indeed were difficult to dis-
tinguish from, those “satanic counterfeits” that Charismatics felt they
were combating. Indeed, the three major figures used many of the tech-
niques of spiritualism and folk magic; they differed only to the degree
that one should cause “change to occur in conformity with Will.”

Faced with direct accusations of worshipping “the Jesus of Satan,”
not all Charismatics were as honest as Basham in admitting that the same
person could speak in tongues and be simultaneously influenced by de-
mons. But it was equally unprofitable to counterattack Koch’s camp di-
rectly, for fear of discrediting the “diabolical medicine” of exorcism that
they all valued. They found it more effective to shift attention from their
internal dispute to convenient scapegoats, whom no one could deny were
truly part of “the church of Satan.” Demons, and their fellow travelers,
the shadowy black magic rings that encouraged dabbling in occultism as
part of a satanic scheme, were therefore theologically necessary for the
deliverance movement.
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Ouija Boards and Deliverance

The demons have a better theology
than the modern theologians.
—XKurt A. Koch,

Occult: The Christian Perspective

In February 1978, psychiatrist Lawrence Pazder traveled from Victoria,
British Columbia, to the Vatican City with one of his patients, Michelle
Smith, to seek approval for an official investigation of the story she had
told. Over the past eighteen months, Pazder’s therapy had helped her
recall, first vaguely, then with increasing detail, how her mother had in-
volved her in a satanic cult at the age of five. The study, eventually ap-
proved by the Vatican secretary of state, marked one of the first formal
investigations of what Pazder soon termed “ritual abuse.” Michelle’s story,
first published in the popular magazines Macleans and People, became
an influential book, Michelle Remembers (1981). This work subsequently
became the catalyst for a series of crusades against alleged incidents of
“Satanic Ritual Abuse,” or SRA. Throughout the 1980s, an increasing
number of professionals found their patients recovering similar memo-
ries from early childhood, describing horrifying forms of physical and
sexual abuse inflicted on them by their parents or other adults. When a
number of children also appeared to report the same kinds of activities,
a growing number of therapists concluded that there was a large under-
ground conspiracy of devil-worshippers who were carrying out these
acts. The agenda was to inflict such psychological damage on the victims
that they would grow up to perpetuate the cult activity. Hence, this ac-
tivity was multigenerational in nature.
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Investigation of this incident revealed little hard evidence for
Michelle’s claim that she had been sexually and psychologically abused
for nearly a year. Interviews with her father, her neighbors, her family
doctor, her former teacher, and her ex-husband revealed no suggestions
that such events had occurred, nor had she undergone any unusual stress
until entering therapy with Dr. Pazder (Allen and Midwinter 1990; Nathan
and Snedeker 1995:45). Similarly, investigations of the memories of sub-
sequent “survivors” of ritual abuse found no grounds for claims that
underground cults were regularly meeting to torture and murder young
children. Skeptics such as Kenneth Lanning (1989) pointed out that such
a claim flew in the face of law enforcement knowledge of criminal con-
spiracies. Sex rings based on child sexual abuse and circulation of por-
nography certainly have existed—and still do exist—in circumstances of
extreme secrecy. However, the fantastic allegations that such stories con-
tained were not typical of prosecuted cases where evidence was found to
document the crimes. For this reason and others, Jeffrey S. Victor (1993)
called the ritual abuse claim a “contemporary legend.”

Therapists countered that their patients’ memories do not match
widely observed characteristics of “contemporary legend.” Clinical psy-
chologist George Greaves finds several areas in which legends and SRA
memories contrast. Legends, he notes, are brief, focused on a single event,
told mainly for entertainment and end with a conventional “punch line,”
in which (for instance) a couple parking drive home and find the hook

-of a homicidal maniac dangling in the door. They circulate “through the
entire culture” and cannot be documented but always happen to a “friend
of a friend.” Ritual abuse narratives, by contrast, are multilayered per-
sonal narratives, “told as true with genuine emotional involvement,” some-
times taking hours to relate. Told only to a therapist or support group,
they can be corroborated by scars and other medical evidence (qtd. in
Vargo 1993:3).

There is merit to Greaves’s argument: traditionally “legend” has been
taken to mean “clearly fictitious.” Such an attitude goes back at least as
far as Swedish folklorist C.W. von Sydow, who coined the term “fabulate”
in 1934 to refer to narratives that contained unbelievable elements. The
events of the fabulate, he said, “could not have actually happened in the
form that they take in the telling; they were shaped much more by the
creative art of the folk” (1978; emphasis mine). Until recently, most folk-
lorists’ understanding of “legend” as a whole is that they, like fabulates,
are believed by the teller but are actually untrue. Certainly claims like
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Jeffrey S. Victor’s that the Satanism scare was a “contemporary legend”
implies that, on some level, it has to be a conscious fiction. But if these
memories were not deliberate efforts to mislead, then where did they
come from?

Most of Greaves’s descriptions of “contemporary legend” describe
only one form of narrative tradition, and not often accurately: like ritual
abuse narratives, many legends are told in first person, with genuine
emotional involvement, and combine to form lengthy, multilayered se-
ries of stories that may take hours to present. And unlike traditionally
defined legends, they may well refer to directly observable proof and end
without any clear “punch line.” Even if the specific details in one perfor-
mance may be told only to its immediate audience, its motifs (or distinc-
tive story elements) may well circulate widely, if not through an entire
culture, at least through the media-enhanced conduit in which the teller
participates. Greaves’s analysis ultimately evades the central issue: do the
stories that analysts obtain from their patients reflect a broader cultural
tradition?

This chapter and the next will argue that they do: further, these
stories reflect a tradition that has been closely associated with contact
with the diabolical. The supernatural emphasis in the deliverance minis-
try strongly allied it with spiritualism and other folk traditions of achiev-
ing an alternate state of consciousness; hence, to maintain its legitimacy
in the Christian community it had to diabolize these traditions. This is
especially true for those traditions that entailed constructing narratives
while being in such a state. The world of the Charismatic movement
needed to include demons as part of their institutional mythology. The
last chapter has argued that the deliverance ministry in particular founded
itself on repeatable religious experiences that involved inducing an alter-
nate state of consciousness. During this alternate state, demons mani-
fested and told narratives that explained the possessed person’s mental
and physical ailments in terms of spiritual traumas. Expressing such trau-
mas was frequently a transcendent experience on the part of those un-
dergoing deliverance, and their manifest improvement in health was
further proof of the demons’ objective existence.

Almost since its invention in the late nineteenth century, the Ouija
board has been associated with the threat of demon possession. Both
experiences—the Ouija ritual and deliverance—share a common struc-
ture and share so many elements that they must rely on a similar experi-
ential mechanism. In both, the personality or personalities of those
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present appear to be overshadowed by alternate “selves,” which often have
horrifying stories to tell. This is not to say that the Ouija ritual and deliv-
erance are identical or equally significant; or that they always have the
same form or origin; or that either is intrinsically good or evil. Each
tradition has unique elements, and participants’ experiences in both range
from self-transforming to psychotic. Yet each tradition has involved many
of the same risks of “bad trips,” and participation in one apparently en-
hances participants’ abilities in the others. So it is not surprising to find
both a high rate of tongue-speakers among those found to be demon-
possessed as well as a surprising number of deliverance ministers who in
youth participated in spiritualism or used a Ouija board.

Further, we find that during the decade before the first ritual abuse
narratives were elicited, a number of psychologists were experimenting
with exorcism as a therapeutic technique for disturbed patients. The re-
sults of these experiments produced “memories” that were as detailed
and as compelling as the first SRA stories. Although the therapists found
these memories often misleading and ultimately fictitious, their work
provided an important link between the folk world of the Ouija, the
theological world of the exorcism, and the secular world of satanic cult-
hunting.

The Onija Ritval

Practically since its invention a century ago, mainstream Christian reli-
gions, including Catholicism, have warned against using Ouija boards,
claiming that they are a means of dabbling with Satanism (Hunt 1985:93—
95). Occultists, interestingly, are divided on the Ouija board’s value. Jane
Roberts (1966) and Gina Covina (1979) express confidence that it is a
device for positive transformation and they provide detailed instructions
on how to use it to contact spirits and map the other world. But some
occultists have echoed Christian warnings, cautioning inexperienced
persons away from it. On the other hand, most adolescents consider the
Ouija board as a party game, and most accounts describe nothing more
than playful speculation about boyfriends and future events. Yet enough
personal experience stories circulate that seem to validate the fears of
adults: some teens do admit that evil spirits and even Satan himself take
over the board. In fact, according to some such descriptions, adolescents
deliberately invite demons to communicate through the Ouija board.
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Such contacts are followed by messages that threaten death, injury, and
demonic possession, and the contact is capped by some physical mani-
festation that proves the demon’s power.

Are religious and occult experts correct in saying that the ritual is
spiritually and psychologically dangerous, since it invites evil to take over
the participants? Do we minimize the significance of the practice by call-
ing it merely a party game? We need to distinguish between serious modes
of religious experience and the adolescent patterns of playlike deviance
that mimic them. There are important differences between occultists’
approach to this device and that of the adventure-seeking teenager. In
particular, the sincere occultist may perceive it as a way to create an alter-
native world to that of official science and religion. Rather than accept-
ing religious verities secondhand, the occultist constructs his or her own
supernatural worldview. The adolescent, however, will use it to create an
antiworld to challenge and reject. Nonetheless, both approaches allow
participants to participate directly in myth. In much the same way, the
device allows teens a two-way dialogue with the Devil. In official religion
the concept of Satan can be used to threaten adolescents; with the Ouija
board they can talk back to him. :

Religious critics universally condemn use of this “toy.” Fundamen-
talist Jess Pedigo, for instance, relates with some horror how a group of
students at one of the United State’s strictest evangelical colleges used a
homemade Ouija board, to contact “Mephistopheles.” After asking ques-
tions about their futures, they eventually turned to questions about Christ
and salvation. But one student asked a question “with a deliberate intent
to ridicule the power behind the Ouija board.” At once he “was picked up
from the floor by an invisible force, suspended for a second, and then
with terrific violence was thrown heavily across the room and into a
wall. That ended the fun and games in that group.” But Pedigo noted that
this did not end the evil influence over the group: one convert who had
previously attempted suicide made a second abortive attempt after the
Ouija ritual (1971:58-59).

Such messages demonstrate to crusaders that the board is essen-
tially a form of Satanism. Even seemingly benign and truthful messages
must be diabolical in nature, Pedigo adds, since “if there are only two
sources of power who can reveal these hidden secrets and if God is not
the power that moves . . . the planchette, it must, of necessity, be Satan.”
(1971:54-55). Likewise, youth evangelist Gary A. Wilburn noted that se-
rious belief was necessary to make the Ouija board work. “As it requires
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faith in God through Jesus Christ for man to live in true spiritual union
with God,” he argued, “so it requires faith to align oneself with the evil
spirits—spirits which cause the triangle to glide across the face of the
Ouija Board” Such reliance on blasphemous faith makes the device
“deadly” and the user “easy prey for evil spirits” (1973:194-95).

A representative sample gathered from the traditions of teenagers
in folklore archives in Ohio, Michigan, and Pennsylvania at first seems to
confirm this evil image of the Ouija board. Violent, foul-speaking spirits
frequently manifest, threatening to possess or harm the participants. And
while some accounts describe trivial fortune-telling questions, some in-
clude the elements of sadistic sexual harassment. Nevertheless, it is also
clear that they fit into a structured pattern. However improvised the ritual
or board session may be, common narrative elements recur that fit it
into a set of expectations. If “demons” manifest, their presence is neither
surprising nor uncontrollable. The following narrative pattern seems to
underlie the adolescent “success stories” consulted:

1. The users invoke a spirit.

2. They then name the spirit and determine its background.

3. Participants test the spirit by asking it questions with known or
knowable answers.

4. The messages take on the character of a dialogue between the
“spirit” and the users, in which the “spirit’s” contribution is
less and less predictable.

5. The users confront the spirit, challenging its statements and de-
manding a sign of its reality.

6. The users terminate contact.

Although not all accounts of successful Ouija board rituals give or elabo-
rate all elements in this list, still all the texts consulted can be subsumed
in this scheme. And the concepts seem implicit in observers’ comments
on the experience and on its significance to them. The nature of these
elements can be illustrated in examples from these collections.

1. Invocation. Typically, the Ouija is used by a small group of teens
in private, normally in a bedroom, though surprisingly often parents are
included in the “game.” Generating the right atmosphere for “spirits”
was important: as in séances, lights were dimmed and candles lit to ac-
centuate the uncanny atmosphere. Usually, participants began the ses-
sion by asking out loud if a spirit was present, then, with two members
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touching the indicator, they quietly waited for it to move. One occultist
who used the board to gain closer contact with “the spirit world” insisted
on beginning with a protective prayer and opened with the question “Is
there a spirit here who loves the Lord?” (OSUFA: Salvato 1987). But as
with personalities who said they “believed in Jesus” during exorcism, this
informant found that spirits contacted in this way still gave all kinds of
“misleading crap.”

2. Naming. Once “contact” has been made, users often begin, like
exorcists, by asking for a name. One informant said that as soon as a
spirit was contacted, they would ask if it was male or female, what it
preferred to be called, when it had been alive, how old it was when it
died, and similar questions about its past life. The answers determined
what course the Ouija board session took (OSUFA: Weichel 1982). This
process may be extended in follow-up questions that generate a history
of the spirit’s past life. The archival accounts show that the personalities
tend to fall into one of two broad categories. One commonly found type
of spirit, normally a “good” one, is that of a small child or woman who
has died in an accident. In many other cases, however, such “good” spir-
its alternate with self-consciously evil ones. In addition to Satan and “the
Devil” himself, teens described contacting spirits who identified them-
selves as “Evil,” “Legion,” and “Mark a.k.a. Lucifer.”! In general, an “evil”
spirit signaled its presence by moving the indicator “the wrong way,” or
counterclockwise (IUFA: Gans 1970:6-7; cited in Pimple 1985) or in “the
Satan way ... like a snake slither[ing] across the board” (OSUFA: Swartzel
1974; Keiser 1978). Obscene language also suggested evil spirits, as did
refusing to spell out words like “God” or “cross,” except in unusual ways.
One account that includes several of these elements came from an Ohio
youngster:

Well, we kept saying that we wanted to talk to Satan ‘cause
everybody kept say, all the spirits kept saying that that was who
the power really came from. And we kept pushing for it. And the
messengers kept saying, “Ya—you know you're really going to be
in trouble if you do. You're really going to make him mad.”

So finally it, it like stopped, then it started, it, it moved in a
snake [“S” movements with the hands], in a writhing kind of
thing. And it went around the board writhing like that. And then
it, it kept circling the “S” And we asked who it was and finally it
would say “Satan.”
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And it wouldn’t spell, couldn’t spell “God.” It would spell “G,”
then it would go to the alphabet to spell “G.” But then it would go
to the word “Good-bye” to pick out the “O” and then it would
come back to the alphabet to get “D.” It couldn’t use all the letters
out of the alphabet to spell “God” or “cross” or anything like that.
(OSUFA: Keiser 1978:15-16)

This stage seems clearly parallel to the practice of deliverance, which not
only sought a name for the indwelling spirit but also a distinctive char-
acter with a history. In any case, the messages coming from the board are
not disembodied answers to questions but expressions of an alternative
personality with mannerisms and moods of its own.

3. Testing. However compelling these signs may be, users are not
satisfied until they have seen some evidence of the board’s uncanny na-
ture. Since two persons hold the planchette, it is possible that one may be
consciously or unconsciously directing its motions, so to eliminate (or at
least complicate) this theory, the group will try to prove that an indepen-
dent personality is in control. In some cases, the action of the indicator
itself will prove its supernatural nature by flying off the table or doing
something else unexpectedly. Normally participants will test spirits by
asking it questions that have verifiable answers. The group could ask for
an answer known to one or another of the persons touching the indica-
tor, but since that person could then direct it to the right answer, users
usually give the “spirit” a harder test. One would be to ask a question
known to someone who is in the room but is not touching the planchette.
In another instance, the person conducting the test chose not to say the
question out loud, yet received an appropriate answer (IUFA: Herman
and Cully 1970:10; cited by Pimple 1985). And on occasion the test in-
volves information that no one in the room knows, but is verifiable.

Then I said, well, let’s test this thing, R . Let’s see how truth-
ful it is. See, I lost my yearbook and I said, “Could you tell me
where my yearbook is?” And they looked all over the house for it.

It said, “coffee table,” right, so I went out in the living room
and me and R——Tlike ripped the coffee table apart. We like
threw everything everywhere, and I looked—I lifted up the coffee
table and underneath it was the—because you can’t see under-
neath the coffee table—underneath it was my yearbook.

I don’t know what the heck it was doing underneath the
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coffee table, and like I never looked there. So I didn’t subcon-
sciously know it was there, though. So like you can’t say my
subconscious did it because I didn’t even think that it would be
there, you know. (PSUHFA:Watkins 1988)

This phase can include a limited form of divination: participants may
ask about important events in the immediate future. Other requests deal
with upcoming events in the users’ life. In such cases, the answers are not
known, but will soon be made clear by future events. Some may involve
romantic relationships: who will go with him/her to the prom, how long
will a girl/boyfriend relationship last. Or the questions may include aca-
demic or sports events: what courses will the user fail, who will win the
World Series, and the like.

Many accounts of Ouija rituals are limited to the first three ele-
ments, which constitute a slightly eerie form of play with divination.
Even when sinister elements intrude, often the participants do not em-
phasize them. In one session taped in Columbus, Ohio, users began by
asking the spirit where it came from. It responded, “H-E-L-L,” but the
participants gave a weak, “Oh, wow,” reaction and continued by asking
for the results of upcoming elections and basketball tournaments
(OSUFA: Hilinski 1991). For many people, especially those in the twelve-
to seventeen-year-old range, the Ouija ritual is not taken very seriously,
and elements like those following are the exception rather than the rule.

4. Dialogue. However, if the users choose to pursue this activity,
particularly past an introductory session, the interaction between them
and the “spirits” contacted becomes more complex. The result is what we
could now term a dialogue, since the initiative often shifts from the par-
ticipants’ questions to direct, often surprising comments from the “spir-
its.” That is, the “spirit” who dominates the board now appears to take on
an agenda of its own, and the participants now are forced to react to
these messages. Both critics and users note that it is usually at this point
that the rhetoric of spirits summoned becomes increasingly obscene and
violent. Such indications suggest that at this phase in the ritual the par-
ticipants are constructing an “antiworld.” In this case, the medium used
is language alone, of course, so the inversion results in a sarcastic,
adversarial tone, combined with obscenities and antireligious elements.
A sinister strain enters when questions about death are asked: who in the
user’s family will die next, or even how long will the users live. Some
participants caution against asking such questions, saying that spirits
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will lie or refuse to answer. But the topic may emerge from the dialogue
spontaneously: the spirit contacted may indicate that they or their friends
will come to some harm or even die.

5. Confrontation. Paradoxically, such threats rarely seem to frighten
the users. More often, what follows is a verbal confrontation in which the
adolescents deny the spirit’s power: “. .. she like told [the spirit] off, you
know, and it said, T'm going to kill you tonight, R—’ and she goes, “That’s
bull’ You know, she goes, ‘A spirit cannot kill you, especially no Ouija
board. She says, ‘What are you going to do, like fly this thing at my heart?’
She was being really sarcastic to it. It said, ‘Okay, fine. Ill just scare you
then. R— goes, ‘Yeah, yeah, right, you know” (PSUHFA: Watkins 1988).

At times this confrontation climaxes with some spontaneous sign
that the messages are real and not figments of the users’ imagination,
often a result of the participants’ refusal to take the threat seriously. In
some cases, the sign is left to be fulfilled later in an unspecified way, as in
the quote above. A near accident in a car, an unexplained noise, a queer
dream, or even a phone call with no one on the other end could serve as
the fulfillment of the “sign.” Archival accounts suggest that, while many
signs may be spontaneous, some are also the result of well-planned os-
tensive hoaxes.?

But many users demand an immediate sign to prove the spirit’s
power. In the most dramatic experiences, the verbal confrontation and
the physical sign combine into a dramatic scene in which human and
supernatural forces dispute in an almost tangible way. This account de-
scribes one version of “wrestling with the devil”:

And we kept provoking [the spirit], saying, “I don’t believe in
your power, and I don’t believe you exist.”. . . | remember saying
things like, “You think you have all this strength and power, yet
we can keep you from talking to us by just holding down on this
dial and you can’t talk to us.” And we would use all of our mights
and to the point where, to the point where that thing was crack-
ing, and it would still move. And at one point we even stood up.
We were standing up and the sides of, we pushed down in the
middle, and the sides of the board as if someone were underneath
it were folding up and creaking. And the board, honest, if we’d
have kept going would have snapped. It was just rising out of our
laps and the sides were curling, and it’s wood. And it was just
creaking and crawling up around the sides, as we were pushing
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down. And then I think that we decided that that was about
enough. (OSUFA: Keiser 1978:16)

This stage forms a climax to the ritual in two ways: the nature of
the “spirit’s” communications first forces a reaction from the partici-
pants, and their response then demands something extraordinary from
the “spirit.” This makes literal sense if we assume that the two sides of the
dialogue are in fact distinct sides in the conversation. But the confronta-
tion and particularly the literal sign make even more sense if we consider
that the messages are consciously or subconsciously constructed by the
users. If no such stage took place, the stories about the board’s use are
weird but nothing more, and participants may find themselves blamed
for the irreligious and vulgar messages. The more violently obscene the
language, the more extravagantly evil the entity, and the more spectacu-
lar the sign, then, the less likely those who actually spelled out the mes-
sages with the indicator will be held responsible for their content.

We could see the participants as doubly insulated from the “spirit”
messages by the Ouija ritual. First, since two persons normally move the
indicator, it is impossible to say for certain which one might have con-
sciously spelled out the words. Second, a successful “test” and particu-
larly an impressive sign both “prove” that a supernatural entity outside
of the two users is responsible for the communications.

6. Termination. In most cases, once the sign is described, partici-
pants abruptly give up the ritual. Typical comments include, “That scared
us so much that we stopped right then and we got rid of the Ouija board,”
and “Yeah, that was the last time we used it. We said, ‘All right, that’s
enough!’ and we turned on the lights, and we burnt the board.” “It’s like
if you don’t want to get a phone call, why have a phone?” one participant
said. “It’s just like get rid of it” (OSUFA: Keiser 1978). Again there seemed
to be a contrast between cautionary fabulates and the more realistic per-
sonal experience stories reflecting actual Ouija sessions. Fabulates de-
scribe boards that refused to burn (OSUFA: Keiser 1978), or that would
not burn completely, leaving the number “6” (for 666, the Devil’s num-
ber) or the letters “H-E-L” (OSUFA: Hunt 1989).> But no personal expe-
rience stories described any difficulty in disposing of the device—or
indeed in getting another one when the group got bored again.

Overall, anti-occult crusaders and serious occultists see the device
as a means of opening up a sustained and permanent link with the other
world, for good or ill; but adolescents see it as a part of a transient state
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to be approached, touched, then abandoned. The “fun” of activities like
these rely on participants’ faith that the trip they are taking through an
alternative world that they have created has a secure starting point and a
safe means of conclusion.

Whether this faith is justified, however, is another question. Even if
the messages come not from a supernatural world but from the partici-
pants’ imaginations, clearly the Ouija board ritual encourages the ex-
pression of powerful emotions in raw, frightening form. And the corpus
analyzed here is made up of accounts volunteered only by those users
who found the experience scary but enjoyable in the same sense as a
well-constructed horror movie. Experiences that did lead to more pro-
longed mental difficulties are more likely to be told to more experienced
occultists or Christian counselors. Overall, we can say that the Ouija ritual
plays with creating an alternate state of consciousness that in an un-
structured, uncontrolled state could be intensely frightening and possi-
bly unhealthy. To this extent, the fears of crusaders and occultists are
justified. However, the form of the ritual recognizes these dangers and
attempts to channel this phenomenon in ways that most (but not all)
participants find enjoyable and healthy. One commented, “I'm glad I got
to experience it when I did””

@Gxorcism and Ouija as Parallel Gxperiences

Don Basham’s simplified procedure for deliverance follows a format very
similar to that of adolescents’ Ouija rituals. In a handbook, he described
how believers could cast out their own demons in private without the
need of an exorcist. This required a quiet preparation in which believers
confessed the satanic nature of occultism practices and reviewed their
specific sins and resentments. Then the believer read out loud an item-
ized statement to Jesus renouncing any practice considered magical in
nature, followed by a command for any demons present to identify them-
selves by name. A name would most likely come to mind, Basham ad-
vised his readers, or come spontaneously out of the believer’s lips.
Alternatively, one might feel some physical sensation or trembling: this
“just means you've made contact, and you should proceed.” Whatever
name comes to mind should be accepted, even if it is embarrassing or
shocking. Indeed, he assures his followers not to be concerned if this
leads to a confrontation with “a particularly repulsive or violent demon,”
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often giving its name as a heinous sin. Believers may not be guilty of
committing this sin, but the demon would have eventually led them into
committing it. After renouncing the demon by name and commanding
it to leave, two or three times if necessary, Basham tells his readers to
open their mouths and expel it. The physical act may be dramatic: a
scream, gagging, or coughing attack; or it may be as gentle as a long sigh
or yawn. Whatever followed, would be a physical sign that the exorcism
was successful and the contact with the indwelling demon terminated
(Basham 1972:202-8; Basham & Leggatt 1974:81-94).*

Basham does not advise the solitary self-exorcist to engage in dia-
logue with one’s own demons, but his own accounts indicate that deliv-
erance could frequently involve extended discussions with these alternate
personalities. Other accounts make clear that such dialogues often
tempted exorcists to use their contacts with spirits for spiritualistic pur-
poses. Exorcists are warned against asking unnecessary questions because
spirits often give deceptive answers, particularly when they reveal al-
leged details of crimes and how they might be solved. The desire to use
such “spirit” personalities to validate doctrinal points or to challenge
and taunt them remains so strong among exorcists that the Catholic
rite specifically forbids priests to engage in frivolous talk with demons
(MacHovec 1973:13; Martin 1976: 461; Richards 1974:224; Masters
1978:180-81).

The reason for this taboo is plain: using an exorcism as an oppor-
tunity to talk to demons makes exorcism into a sort of séance, with the
demon-possessed person functioning as a kind of medium. When the
dialogue, not the banishing of the spirit, becomes the focus of the event,
it then can be prolonged past the point of safety. In Germany, a twenty-
three-year-old Bavarian university student, Anneliese Michel, showed
signs of possession, and in September 1975, the local Catholic diocese
authorized a team of exorcists to treat her. Although several demons were
cast out that fall, the team persisted in their efforts and even began tap-
ing the sessions because the demons “had so many fascinating things to
say, especially about the reforms introduced as a result of the decisions
of the [liberalizing] Second Vatican Council” (Goodman 1988:121).As a
result, the woman fell into a deep depression and died on July 1, 1976, of
anorexia, still under the supervision of the official exorcists. While de-
fended by many within the Catholic Church, the tapes eventually be-
came public during a widely publicized trial in 1978, when the girl’s
parents and two priests were found guilty of negligent homicide. The
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presiding priest affirmed his belief that he had done the right thing, and
that the girl had “died willingly to atone for the sins of others.”

A similar phenomenon—dissociation of personality and the tem-
porary emergence of alternative “selves”—has been observed in a wide
range of contexts, including spiritualism and the psychological disorder
of multiple personality. Mediums frequently used trance states in which
they spoke in the persona of the “earth-bound spirit” afflicting a men-
tally ill patient. What is distinctive about exorcism is that the demons do
not speak through a medium who has gained experience in “channeling”
alternative personalities. Rather, the ritual encourages otherwise inexpe-
rienced individuals to let their dominant personalities give way abruptly
to their own demons, who speak directly through their lips.

As such, exorcism more immediately resembles the dynamics of
the Ouija ritual, with the exorcist serving as the analog of the necessary
second person holding the planchette. Indeed, several of the evangelists
who reacted most strongly against the Ouija ritual told of holding ex-
tended dialogues with demonic spirits during exorcism. Even though
demons by their nature could be deceptive, Koch and his American fol-
lowers held that they could be forced to speak the literal truth by using a
verbal formula that was a “test for truth.” This act of “commanding” de-
mons involved rebuking the demon in the name of Jesus Christ, then
demanding, “You must speak only the truth before Almighty God” or
asking “Will that statement stand as truth before the true and living God?”
This procedure theoretically eliminated the chance that demons would
deceive the exorcist; of course, it simultaneously turned exorcism into a
form of séance in which the exorcist could expect to receive supernatural
answers to any question he might ask.®

The number of authorities who have connected the Ouija ritual
and the rite of exorcism (e.g., Richards 1974:59-66; Watkins 1984:53—
72) seems too persistent to be accidental. The act of casting out demons
follows the same ritual structure as adolescents’ Ouija rituals of invoking
demons. They focus on inducing the same set of alternate states of
consciousness, and we can expect similar features to emerge in accounts
of both. Further, both rituals are founded on a genuinely extraordi-
nary experience that induces an alternate state of consciousness. True,
the mechanism by which the planchette seems to move by itself is prob-
ably a tactile illusion. Scientist Michael Faraday found an explanation
for the apparently paranormal motions of table-tipping: even though
participants believe they are pressing directly downward on an object,
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Faraday demonstrated that in fact they are also pushing it to one side or
the other. When two or more persons combine such a lateral pressure,
the object underneath will appear to move by itself (Hunt 1985:20—
21). The movements of the Ouija planchette apparently rely on the
same illusion.

Even if we understand the physical means by which Ouija users
move the indicator around the board, we are still far from understand-
ing how it is that they construct messages. Often, the ways in which the
words are spelled out suggest powers beyond those that the participants
display in their everyday life. For instance, research done early in the
century by Sir William F. Barrett showed that the Ouija board could spell
out meaningful messages even when those who held the indicator were
blindfolded and the letters were rearranged on the board in a random
fashion (Barrett 1914). In a similar 1918 Canadian experiment, Dr. Horace
Westwood found that his eleven-year-old daughter Anna could also pro-
duce messages on a homemade scrambled alphabet while blindfolded
(1949:23-24). This talent suggests, at the very least, an unusual ability to
discern (through verbal or non-verbal clues) and retain a mental image
of the locations of the letters. While not every Ouija experience may in-
volve such phenomena, narrators persistently give accounts of how spir-
its gave inexplicably correct answers to personal questions.

Even when a number of spirits manifest within the same possessed
person or at the same Ouija session, they tend to fall into three consis-
tent categories that have been identified in other phenomena involving
alternate states of consciousness. Evans (1989:80-82) classifies these per-
sonality types into three groups. One common type is a timid, intro-
verted Self-1 who shows little initiative. Ouija users note that the first
spirit to show up frequently identifies itself as a small child who died at
an early age. We recall, too, that self-identified demons that manifest
during deliverance will sometimes have childlike voices and claim to have
entered when the victim was very young. This spirit alternates with a
much more aggressive and reckless Self-2 that advocates activities that
the normal self would not consider. Hence, extreme vulgarity and threats
of violence appear in an “antiself” that is the analog to the “antiworld”
self that we have seen as central to adolescents’ rebellious folklore. Many
“demons,” both in Ouija rituals and exorcisms, seem to be extreme ex-
tensions of Self-2 personalities. Finally, Evans notes a mediating “pru-
dent and wise” Self-3 that attempts to integrate the timid Self-1 and the
potentially self-destructive Self-2. Such a type presumably underlies per-
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sonalities such as the more sophisticated “spirit guides” developed by
experienced mediums and occultists who use the Ouija.

Finally, we observe that both rituals involve a great deal of role-
playing. The spirits that Ouija users contact are not unfamiliar types,
and they and the users play similar kinds of games of mutual aggression.
Interestingly, tongue-speakers confronted by an exorcist in Koch’s camp,
after an initial moment of confrontation, readily come around to admit-
ting that the Charismatic activities they have previously enjoyed were
inspired by Satan. This implies that participants in rituals in which they
are expected to express alternate personalities will accommodate the per-
son conducting the ritual, even when it means expressing ideas antago-
nistic to their previous behavior. A similar phenomenon was noted by
the second-century Christian apologist Tertullian, who belonged to a
sect that practiced exorcism and other spirit-led activities. In his justi-
fication of his religion, he described what must have been a spectacular
yet reliable confrontation with the equivalent of “mediums” who ad-
vertised their ability to speak in the voice of a “daemon” or pagan di-
vinity:

Produce someone before your tribunals, who is admittedly
demon-possessed. Let any Christian you please bid him speak,
and the spirit in the man will own himself a demon—and
truly—just as he will elsewhere call himself a god, falsely. . . . if
they do not confess they are demons, not daring to lie to a
Christian, then shed that impudent Christian’s blood on the spot!
What could be plainer than such a deed? What proof more
reliable? The simplicity of the truth is plain to see. Its own power
isinit....If on the one hand they really are gods, why do they lie
and say they are demons? To oblige us? (1931:125, 127)

Tertullian’s ironic comment holds true in one sense: the extreme sug-
gestibility shown by such mediums demonstrates that the controlling
entities could not be “gods” if a simple change in context could induce
such a turnabout. Further, such a reversal must have been predictable
indeed if the exorcist could bet his life on the results before a hostile
pagan tribunal.

But his closing remark points to a final factor: when one party in
an alternate state of consciousness engages in role-playing, others en-
gaging in the same activity may also adopt other personalities in a way
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that may not be consciously controlled by either party. In a precisely
analogous process, two persons normally move the indicator in the Ouija
ritual, but neither feels responsible for fabricating or constructing the
message. Such a process, in fact, is probably facilitated if both persons
are participating in alternate state of consciousness, which may also ex-
plain why those conducting deliverance may speak in tongues while the
patient is simultaneously expressing demonic voices. Basham, in fact,
observes that demons were in fact as stirred up by tongues as they were
by mention of “The Blood” (1972:197-98).

If we accept that deliverance relies on many of the same mental
processes as spiritualism and the Ouija ritual, we can see why authors
within the deliverance ministry often come from a background in which
they had experimented with spiritualism or at least with the Ouija. Such
parallel traditions may well be ways of cultivating the means of altering
one’s consciousness and at least channeling it for a defined positive reli-
gious purpose. However, as both spiritualists and Ouija users have cau-
tioned, it is impossible to avoid “bad trips,” and the emergence of
self-defined mischievous or destructive personalities can be both dan-
gerous and stubborn to treat. For this reason, any tradition that relies on
training its participants to create and use alternative states of conscious-
ness must somehow define and neutralize these Self-2 manifestations.
Believers, in short, may find that the same techniques that allow them to
tap the extraordinary perceptive and creative talents uncovered during
such alternative states may also create, or at least bring them in contact
with, startlingly obscene and violent personalities.

In short, exorcism and the Ouija ritual are mirror-image forms of
calling and dismissing demons and hence participating directly in myth.
Christian, spiritualist, and diabolical contacts with spirits, in short, com-
prise similar dynamics and could be equally dangerous. Whatever the
precise etiology of these alternate states of consciousness, participants
usually define their nature as involving personal control over supernatu-
ral forces, which is a form of magic. And any mythology that involves
good magic must also construct rituals to neutralize bad magic. It fol-
lows that spiritualists’ and Ouija users’ means of confronting and ban-
ishing “bad spirits” parallel the deliverance ministry’s parallel means of
identifying and exorcising demons.
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Onija and Gxorcism as Muthmaking

Further, both activities are alike in their goals—to allow participants to
participate in the Christian myth directly. In most denominations, be-
lievers are passive, with acts of power—prayer, healing, the consecration
of the Eucharist—reserved for priests and other institutionally desig-
nated specialists. Bible reading and reflection on doctrinal issues may
satisfy many believers, but others seek a more direct experience of the
divine. Deliverance and the Ouija are parallel paths to this close encoun-
ter with the world of angels and demons. Deliverance, to be sure, is an
intensely ideological battlefield, in which even the slightest dip into her-
esy, even within closely related fundamentalist Christian sects, can be
defined as demon-inspired. By contrast, a religious ideology is difficult
to find in accounts of adolescents’ board experiences. Most Ouija board
rituals conducted by adolescents, in fact, can hardly be called “satanic,”
because the information revealed by spirits invariably confirms the dog-
mas of mainstream Christianity. Such warnings also seem not to deter
others from engaging in their own rituals. The more seriously the board
is described as dangerous, the more attractive it becomes in some teens’
minds. The enormous success of the movie The Exorcist hardly affected
youngsters’ use of the Ouija board; indeed, some informants claimed
that seeing the movie inspired them to try one out to see what would
happen. And in years to come, Witchboard, a horror movie allegedly il-
lustrating the demonic nature of the Ouija ritual, likewise encouraged
use of it among some teens. What elements in the ritual account for this
paradoxical traffic with Satan among groups who could otherwise be
most expected to reject him?

Popular occult movements, however they differ from Christianity,
are like orthodox religion by having ideologies that subordinate indi-
vidual initiative to dogma, whether quasi-religious or scientific. The Ouija
board ritual, being a folk ritual by definition, allows the participants to
act as if they were in an alternative world outside of all such ideologies.
For all of its gamelike elements, it is a modest kind of shamanistic quest,
in which individuals or small groups seek out their own personal defini-
tions of the mythic world, often in the face of priestly institutions. Oc-
cultist Gina Covina seems to come closest to this angle of the ritual: “Ouija
is a tool through which we enter into conversation with the parts of our-
selves that are God, the parts of us that reach beyond our conscious selves
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into the infinite one reality that is God. Ouija is a tool through which we
become more and more conscious that we are God. Let’s say it in the
bluntest way possible: The Ouija board is a tool through which we be-
come God” (Covina 1979:153). Institutionalized religions, however, have
been jealous of such conversations with the divine, and have sought to
limit such power to professional priests and holy men. So legends about
invoking angels are few, and (as with apparitions of the Virgin Mary) are
usually described as being initiated by the angel or divine being, not hu-
mans. The Charismatic movement constructed rituals to allow the com-
mon person to be overcome by divine spirits, and so provided such an
avenue for direct involvement in myth. For other Christians wanting to
contact mythic forces directly, the only social alternatives have been spiri-
tualism or means of invoking specifically diabolical spirits, as with the
Ouija. As these three were rival ways of accomplishing the same end, it
now becomes clear why both Charismatics and spiritualists both actively
campaigned against use of the Ouija board.

The Ouija experience thus can be seen as an exact parallel to exor-
cism, in which an evil spirit or devil is invoked, questioned, then con-
fronted and, after some kind of frightening sign, sent away. Furthermore,
there seems to be a strong element of role-playing on both sides, such
that successful Ouija board experiences, like dramatic exorcisms, take on
the quality of improvised morality plays. The Devil and his demons, when
questioned, do not disguise their evil nature but play their traditional
roles to the hilts. Indeed, the image of the Devil that emerges is an unat-
tractive figure that practically asks to be rejected, and participants show
no hesitation in challenging him and, eventually, terminating contact.
So both rituals are literal enactments of the baptismal rite in which the
believer (or his sponsors) are asked to reject the Devil and all of his works.

The strictly orthodox nature of this devil is illustrated by a student’s
account of one dialogue. When asked if it was afraid of those in the room,
it responded that it did fear all those who were wearing crucifixes, and
was especially afraid of “my dad because it said that he had the gift of the
Holy Spirit” (PSUHFA: Shaller 1990.) In another session attended by a
student studying to be a minister, the indicator refused to move, citing
“soN OF GoD” as the reason (OSUFA: Swartzel 1974). This probably ex-
plains why the ritual seems especially popular among adolescents who
otherwise display a strongly fundamentalist worldview. Edmond C. Gruss
found that fully half of the students at his Baptist-run college/seminary
had either used a Ouija board or knew a close friend or relative who had
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done so, a surprisingly high figure since most students had come from
Christian families that rejected fortune-telling (1975:59, 174-75). Other
religious writers note with some horror that even “spirit-filled” students
at the strictest religious schools could be found using or improvising a
Ouija board (Pedigo 1971:58).

An experience reported to Gruss by “a Christian young man” is
typical of these “holy” Ouija rituals. One evening after attending church,
Gruss relates, the believer and three friends lit candles and called spirits
on their Ouija board. After awhile

they became quite bold and said, “May we have Satan in our
presence.” Nothing happened, but the pointer began to go in
circles. All of a sudden the pointer flew out of their hands and
went off the table. They put it back on the board and asked if
Satan was present. The indicator went to ves. They asked several
questions and became more frightened, as the answers were too
accurate for comfort. The young man stated that fear gripped
them all, as the candles dimmed, and a feeling of evil pervaded
the room. One of the fellows threw his pocket New Testament on
the Ouija board, only to have it scoot off in a different direction.
They all joined in prayer at this point, asking for the evil presence
to leave. . . . This experience ended their use of the Ouija board.

It would be condescending to describe this as a “game,” since Gruss notes
that even after the Devil was rejected, all four of the participants experi-
enced religious crises, one even developing what Gruss called “different
personalities.” The ritual required a second rite of termination, in which
under Gruss’s direction the board was located, formally renounced, then
destroyed. After this, at least two of the participants found their religious
faith restored (1975:91-92).

This conclusion should not be surprising: adolescents talking to
demons on the Ouija board or evangelists provoking demons during a
Charismatic religious meeting are not really looking for an alternative
ideology; they want to know if the one they already accept is valid. Sim-
ply accepting theological credos passively is for many not enough: they
need to test and directly participate in events that demonstrate their truth
in terms of direct religious experience. The Ouija ritual, for adolescents,
sets up a temporary anti-ideology that mirrors mainstream Christianity
so that they can participate actively in mythmaking without themselves
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challenging traditional Christian dogma. Even if the ritual contains
playlike elements, at heart it is not play, but ritual. It provides direct con-
firmation for adolescents’ religious worldviews, which they are in the
process of testing and internalizing. The “sign” that they demand from
the Devil is also a powerful demonstration of the existence of a traditional
God. This suggests that even though it is Satan whom the teens call and
with whom they converse, they are really intending to contact God.

For the deliverance ministry, however, the intention of exorcism
was slightly different. Their anti-ideology was, like their own, a real chal-
lenge to mainstream denominations. Without such ongoing, dramatic
contacts with the supernatural, they believed, Christianity was passive in
the face of satanic threat. Thus, this movement was committed to regu-
lar confrontations with the demonic world. And such confrontations did
not occur entirely on the psychic plane. Oral tradition includes many
stories about magical duels that take place in the real world when one
occultist maliciously tries to harm another person but is instead harmed
himself when it turns out that the stranger is a more powerful witch.
Harry Hyatt collected a terse German American variant in Quincy, Illi-
nois, during the 1930s: “A man was going down the street, driving a team
of horses. A man standing on the corner laugh(sic] at him, and one of his
horses fell down and broke his leg. The man on the wagon said, ‘You are
not so smart. He crack [sic] his whip, and the man on the sidewalk fell
down and broke his leg. It was a witch meeting a witch “(1965:847, no.
16235; emphasis his).

And as a type of testimony, the “witch meeting a witch” pattern
shows up in many anecdotes circulated by the deliverance ministry. As
early as 1948, ex-spiritualist Victor Ernest interpreted unusual mental
stress during a service as a satanic attack and asked his congregation to
plead the Blood with him. Soon afterward, he took the confession of a
woman who claimed that she and a companion were the witches respon-
sible: when their attack failed, she attempted suicide and her companion
was committed to an insane asylum (1970:59-60). Similarly, Koch re-
lates the experience of a friend who crusaded against occult books. One
day a physician called to admit that he had himself used such books in
his practice. “Because of this,” the doctor said, “I tried to use my magical
powers against you but they didn’t work. I find that there’s a power around
you and protecting you which is greater than mine.” Concluding, “I must
carry the consequences of this now myself,” the doctor committed sui-
cide the next day (Koch and Lechler 1970:127).
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Koch did not deny the validity of faith healing within a Christian
context. In fact, he attributed his miraculous recovery from satanically
inspired illnesses to the prayers of his supporters. And, beginning in 1932,
he both advocated and practiced a form of faith healing that combined
confession of past sins with anointing with oil and prayers by church
elders (see Ensign and Lowe 1984). But he felt that faith healing could
also be a diabolical gift, too close to Brauche for comfort, and compared
many forms of it with healing practiced in spiritualist circles. In particu-
lar, he denounced several prominent Christian healers as “mediumistic,”
using powers derived from the Devil. Those who went to such healers,
Koch claimed, were subjected to occult bondage just like those who
were charmed by folk healers. Oral Roberts, for instance, was an ex-
ample of a Christian who mistook his own “mediumistic” abilities as
power given by the Holy Spirit. His suspicions were further aroused
when the evangelist visited Germany in 1966.” At the Congress he at-
tended, a rumor circulated that Roberts had once been charmed by an
“old Indian,” who had presumably communicated diabolical powers to
him,® but Koch was unsuccessful in convincing other fundamentalists to
denounce him.

So Koch describes he and his supporters attended one of his prayer
meetings, first praying “Lord Jesus, if this man is working for you then
bless his ministry and use him. If, however, he is opposing your work
then hinder his ministry tonight.” The healer, according to Koch, found
himself mysteriously unable to do healings and commented to the audi-
ence that “there are some counter-forces at work in the meeting tonight”
(1972:12). Thus, in an ironic inversion, Koch took on the role of the
witches who tried to hinder Victor Ernest’s preaching. In this case, though,
Koch’s success in supernaturally disrupting the meeting meant that he,
and his power, represented the stronger form of Christian magic

This approach could come close indeed to the parallel traditions of
spiritualism and the Ouija ritual. One of Koch’s favorite narratives (1971)°
tells of Pat Tolosa, a student at the Lutheran Theological Seminary in
Manila. He came one day to the president, a Dr. Hufstetler, complaining
of a terrible headache and asking the man to pray for him. When the
president did so, Tolosa went into a trance and began to speak in strange
voices. Hufstetler sent for Koch, who was visiting on a lecture tour. Koch
at once recognized the case as one of demonic possession and asked the
voices to identify themselves. There were “fifty demons” possessing him
“because he didn’t make the full surrender.” It seemed that Tolosa had
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not undergone the experience of conversion and so, in Koch’s view, was
still a sectarian. Besides, his mother was an active “sorceress” in the na-
tive religion. Koch commented, “This is a warning for us: every incom-
plete surrender is an open door for the power of demons.”

The fifty demons came out one by one, each expressing individual
personalities. “We had to deal with demons from all over the world,”
Koch recalled, “therefore they spoke in different languages.” They fre-
quently lied to the exorcists but gave themselves away “with derisive laugh-
ter.” Anyway, he adds, “they were forced to tell the truth” when they were
commanded in the name of the Lord. The usual suspects appeared. One
demon admitted coming from “an occult circle” in Holland; another was
a “Russian demon” who explained that a group of communists in Manila
were shadowing Pat, looking for a chance to murder him. A spiritual
threat now had become a literal one, and so local police were notified to
investigate and arrest this group. One unusually cooperative voice iden-
tified itself as “Rakrek” from Communist China. By this time, practical
issues of how to dispossess Tolosa had faded to the background, as Koch
eagerly conversed with the demon about the Devil’s theological agenda:

“What do you want in our schools?”

“I will confuse the minds of the students and then bring
modernism and liberalism to the schools.”

... “Why do you wish to bring modernism and liberalism to
the school?”

The voice answered, “You have a good school. We bring to
you the modernists and liberalists because they are our compan-
ions.”

I wish all modern theologians had heard this: “The modern-
ists and liberalists are our companions.” That means that com-
panions of the demons are standing on the pulpit to preach the
Gospel. (1971; cf. 1973b:143-44)

Other demons confirmed that the second coming of Jesus Christ was
indeed immanent. “That is interesting,” Koch commented ironically,
“modern theologians deny the second coming of the Lord, and the de-
mons know it—and fear it. The demons have a better theology than the
modern theologians” (1971; cf. 1973b:146; 1980b:35).

The exorcism came to a climax when one demon began to attack
Koch and his writings, leading to a direct confrontation:
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The demon declared, “Doctor Koch, you commanded us in
France, you commanded us in Switzerland, and now you com-
mand us in the Philippines. Leave us alone.” A second time he
accused me: “We are destroyed by your books. Some of my
companions in Europe are not satisfied. Leave us alone.” Until
then I had not realized that books could have such an effect. ...

In another phase of the battle I was attacked again. The
demon said, “With the strongest hypnosis of Sumatra, fall asleep.”
In this moment his eyes were flashing in a horrible fire, so that I
hardly could stand his glance. In my heart, I looked at Jesus and
replied, “In the name of the Lord, I laugh at your hypnosis. I
stand under the protection of the Blood of Jesus.”

The demon repeated his attack and screamed, “With the
strongest black magic of Egypt and the most powerful black
magic of Tibet I will kill you.” I replied like before: “In the name
of the Lord I laugh at your threats. You are ridiculous folly; you
have nothing to offer”

He threatened again and screamed at me, “With the strongest
black magic of Mexico and Africa, I will kill you.” Again, I gave
him the same answer: “I laugh at you in the name of Jesus.”
(1971; cf. 1973b:14; 1980b:34-35)

Eventually, even this demon was forced to give up and was cast out. All
the participants, Koch concluded, were overwhelmed by the experience
and compelled to repentance and prayer.

Conclusions

Obviously, this narrative and the Ouija ritual parallel each other. Both
involve a face-to-face confrontation with evil spirits, not so much to
worship Satan but to taunt and reject him. Meantime, the “antiworld”
nature of the event paradoxically confirms the religious values of the
participants. The demons, ritually commanded to speak the truth and
nothing but the truth, admit that communists, “occult circles,” and mod-
ernist theologians are their friends. Hence, Koch is justified in using in-
formation obtained from demons to expose those people who are secretly
part of Satan’s plot to take over the world. Tolosa proves to be only par-
tially to blame: he had failed to make “the complete surrender.” But his
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own mother was the far more serious factor because, as Koch pointed
out at the end of his account, she was a “sorceress” in a non-Christian
sect. Her occult sins actually caused Tolosa’s demon possession, much as
Koch’s childhood terrors were caused by his great-grandmother’s use of
The Sixth and Seventh Books of Moses.

Most importantly, the exorcism proved a stunning validation for
Koch’s ministry. Just as the Ouija ritual subjects demons to teenagers’
manipulation, so too Koch was able to command Tolosa’s demons and
prove that his ministry was a threat to the satanic plot. His ability to
withstand the strongest spells that the demons could try to cast proved
that his supernatural power was greater than that wielded by all fifty
demons. While Koch made no pretensions to being or wanting to be-
come God, certainly the experience and similar ones allowed him to claim
Jesus’ divine power to perform miracles on the same level. And in so
doing he gave the world inspired testimony from truth-speaking demons
that he was the superior magus who could command them all. For both
adolescents and for deliverance circles like those advised by Koch, the
demons’ theology was indeed better than the beliefs that underlay the
sterile, intellectual world of mainstream sects. For invoking and com-
manding demons allowed them to participate directly in the Christian
mythos and carry out the work of God in a more dramatic way than
Sunday liturgies.

One difference, though, is that for adolescents the confrontation is
an end in itself. By challenging a demon’s power and receiving a sign,
they demonstrate for themselves the power of God, crosses, pocket testa-
ments, and other symbols of faith. Once this is tested, for virtually all
participants the Ouija becomes irrelevant and is set aside. For the deliv-
erance ministry, exorcism only begins a long process of avoiding and
countering the many sources of demonization. Those delivered must now
learn to recognize and fight Satan’s presence on earth. Koch’s use of the
Tolosa exorcism to diabolize liberalism, communism, and occultism was
only the first in an effort to locate real-life “satanic networks.” More im-
portantly, such pronouncements made in trance could then be used to
identify the source of others’ occult affliction. Since human representa-
tives of demons made such psychic attacks, these co-workers of Satan could
be identified in this world, not the next. Such a mythic activity thus tends
to shade into the secular realms of therapy and law enforcement.
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MPD and Ritual Abuse Narratives

Do not cast it aside, for your child may be next!
—Veronica Lueken, The Incredible Bayside Prophecies
on the United States and Canada!

We now turn to the role of investigators who, through persistent interro-
gation, helped patients recover from mental illnesses by recognizing and
reconstructing childhood traumas. A number of excellent critiques exist
of the techniques that were used to piece together the stories of allegedly
abused children and adult “survivors” of ritual abuse.! These discussions
focus on the controversy that emerged publicly in the late 1980s and
early 1990s, but this practice descended directly from a much earlier tra-
dition that blamed a variety of mental and physical ills on the influence
of demonic spirits. Kurt E. Koch’s synthesis of psychology with folk heal-
ing proved attractive to a growing Christian mental health movement in
Great Britain and the United States. The two major British discussions
of demon possession, Michael Harper’s Spiritual Warfare (1970) and John
Richards’s But Deliver Us from Evil (1974) repeatedly cite Koch’s case
histories as authoritative. In the United States, Koch was endorsed by
fundamentalist theologian Merrill E. Unger in his Demons in the World
Today (1971). Unger’s work was followed in 1972 by two popular books:
Gary Wilburn’s The Fortune Sellers and the best-seller, Satan Is Alive and
Well on Planet Earth, written by Unger’s student, Hal Lindsey.?

This theological acceptance soon led to practical manuals on how
to counsel the occult-oppressed Christian: Kent Philpott’s Manual of
Demonology and the Occult (1973) and Peter Anderson’s Talk About the
Devil (1973) applied Koch’s ideas to show Christian counselors how to
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recognize and exorcise demons caused by occultism. This complex of
ideas soon influenced secular psychological medicine as Koch and his
mentor Alfred Lechler inspired respect from professionals. When John
Warwick Montgomery organized a symposium on demon possession at
the University of Notre Dame under the auspices of the Christian Medi-
cal Association (1976), participating clinical psychologists were often
skeptical of demon possession as a diagnosis. Nevertheless, they cited
Koch and Lechler more frequently than any other resources.

In particular, Dr. John White, Associate Professor of Psychiatry at
the University of Manitoba, endorsed Lechler’s diagnostic description of
demon possession, noting cases from his own practice. One woman in
particular failed to respond, either to standard antipsychotic drug therapy
or to White’s own polite version of exorcism. Returning from vacation,
however, he found the patient visibly improved. In his absence, he learned,
she had visited another exorcist whose teaching White felt was a jumble
of “psychological insightfulness and wild inaccuracy.” The exorcist
claimed, for instance, that fully 25 percent of the North American popu-
lation was affected by demon possession, a figure White found fantastic.
Yet he could not deny that this exorcist’s ritual had helped his patient
while his own therapy had not; the woman remained symptom-free un-
der later observation (1976:292-94).

Although Koch warns counselors to exclude obvious mental illness
before proceeding to exorcism, the broad range of activities he defines as
occult makes demonization nearly impossible to rule out. And when he
factored in the occult activities of blood relatives, the range of mental
illnesses that could be blamed on the occult became virtually universal.
After some misgivings, Basham too accepted multigenerational
demonization as real. In one exorcism, a demon claimed it had a right
to stay in a young girl’s body because “I was here when she was born.”
At first Basham assumed that the demon was lying. “But it was as if the
Holy Spirit brought to mind,” he countered, “just as children can be
born with physical birth defects such as crossed eyes and club feet, they
can also be born with a form of demonic torment” (1971a:23). Max-
well Whyte also endorsed this concept, claiming that he continuously
received letters describing “cases of people bound in wheel chairs be-
cause their mother or father (or both) were involved in occultism in
some form or another.” Citing Exodus 20:5, he maintained that occult
practices could lead to both mental and physical disorders, as far down
the family tree as great-grandchildren (1973¢:72-73). It was but a short
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step from this religious practice to the secular practice of psychological
therapy, during which patients, often under hypnosis or in a medita-
tive state of mind, would recover repressed memories of the occult that
in turn explained their present difficulties. Indeed, Charismatics’ be-
lief that the role of family members bound their children to demons
through occult practices seems to have inspired the claim that now
emerged, that parents literally involved their children in blood sacri-
fices to Satan.

As a number of scholars have noted, the period of the 1970s, dur-
ing which the deliverance ministry developed, coincided with a social
move to combat sexual abuse of women and particularly of small chil-
dren.’ Such a move was on the whole beneficial, as it allowed topics previ-
ously tabooed to emerge into both academic and political discussion.
However, this social dialogue coincided with secular therapists’ inter-
est in the techniques of exorcism. As a third factor, the clinical condi-
tion called “multiple personality disorder,” or MPD, in which alternate
“selves” emerge and succeed each other outside of trance states, also
became a popular research topic during the 1970s. Again, this study
had a rationale: some persons diagnosed with this disorder spontane-
ously change “selves” and behavior patterns much like persons under-
going exorcism.

These three elements developed among some networks of thera-
pists into a core set of beliefs and practices, which became for secular
psychiatry the analog of the “diabolical medicine” created by Koch and
his followers. That is, many different puzzling mental disorders were now
diagnosed as resulting from multiple personalities. Intensive therapy, often
involving clinical hypnosis, attempted to get the patient to recall memo-
ries of childhood trauma, thought to be the cause of the disorder. These
memories at first seemed bizarre and disconnected. To piece them to-
gether into a narrative that would explain what had happened and why,
patients and therapists collaborated to construct them in terms of cur-
rent social demonologies. Over time, these traumas were identified as
evidence for real acts of “ritual abuse” carried out by members of satanic
cults. The detail with which patients described such rituals and the clini-
cal improvement they experienced after disclosing them attested to the
authenticity of these memories. However, as we will see, the nature by
which these memories were recovered and put together actually links
them far more closely to the existing traditions of exorcism and the Ouija
board rather than to principles of criminal investigation.
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Therapp and Spiritnalism

In translating what had been an essentially religious experience to the
secular world of psychotherapy, those involved lost sight of a number of
factors that might otherwise have made them cautious. First, therapy
often involved techniques similar to those used to induce alternative states
of consciousness. Dissociation and role-playing are characteristics of such
states, so the personalities that emerged were similar to those previously
identified as typical of spiritualism trances, Ouija board dialogues, and
exorcisms. Second, persons in these alternative states seem passive, but
in fact they appear to develop skills of observing others’ non-verbal sig-
nals and are also enabled to construct detailed stories seemingly without
preparation or labor. Finally, a common element in such accounts in-
volves recovering memory of an event, often experienced as satanic in
nature, that closely parallels the sexual harassment and rape of women.
Hence, therapy sessions (and, later, police investigations) may have rec-
reated conditions similar to ritual events in folk and religious culture,
during which persons were encouraged to dissociate and express alter-
native personalities.

1. Many of the techniques of therapy can lead to an alternate state of
consciousness. Hypnotism has frequently been used to regress patients to
states during which they could relive accounts of <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>