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Preface 

On January 8-11, 1975, on the campus of the University 

of Notre Dame, the Christian Medical Society held an histor- 

ic conference—a worthy successor to its Symposium on the 

Control of Human Reproduction (Portsmouth, New Hamp- 
shire, 1968) out of which came the significant volume, Birth 

Control and the Christian (Tyndale House, 1969). The latest 
CMS conference, like its predecessor, dealt with a subject 

of the most central importance for all those who heal and 

all those concerned with healing in our contemporary so- 

ciety: ‘“A Theological, Psychological, Medical Symposium 
on the Phenomena Labeled As ‘Demonic.’ ”’ 

Symposium participation was by invitation only, and 
a stellar group of twenty-five specialists in the field spent 

intensive days working through one of the most difficult 

and challenging problem areas where theology, psychology, 

psychiatry, medicine, law, anthropology, sociology, litera- 

ture, missions, and pastoral care converge. Though the dis- 

cussions were privileged, owing to the sensitive nature of 

the subject matter, the general Christian public can now 

benefit from the fruits of this vital symposium, the present 

volume offering a large percentage of the conference essays 

to a wider audience. 
Readers will be aware immediately of two striking char- 

acteristics of the papers comprising this book: their common 
commitment and their breadth of treatment. All symposium 
invitees were committed, as is the Christian Medical Society 

which graciously and perceptively brought them together, 

to the historic, biblical, evangelical faith; for them the Bible 
is without apology God’s Word, and when He speaks man 
is to listen and not talk back. At the same time, participants 

represented the most impressive spread of academic and 

practical vocations—from psychiatry to literature to mis- 



10 / Demon Possession 

sionary anthropology—and thoroughly believed that all these 

areas of knowledge, being reflections of God’s hand in a 

fallen world, could and should illumine scriptural truth. The 

value of the present book lies precisely at this point: a 

wealth of data and interpretation of the demonic which can- 

not be found under a single cover anywhere else—and yet 

all of it infused with a unified, overarching conviction of 

biblical reality. 
‘‘Reality’’ is perhaps the best single word to sum up 

both the symposium and this book; here readers will find 

minimal naiveté and minimal rationalization. A respect- 
able number of the participants had had personal experi- 
ence with the paranormal, the occult, and demonic, and 

were thus well beyond superficial attempts to “explain 
away” these phenomena. Those whose contact with this 
realm had been limited to documented accounts of others 
found their own beliefs intensified and broadened by person- 
al narratives (only a few of them appear in the essays) 
such as that of English psychiatrist R. K. McAll, who lives 
in a former residence of Sir Arthur Conan Doyle, and whose 

children and others of his acquaintance had verifiable con- 
tact with the shade of that paradoxical rationalist and spir- 
itualist, and who participated in the exorcistic laying of 
his ghost. 

One was—and is—reminded of solicitor Cathcart in the 
classic but almost forgotten novel, The Necromancers, by 
Robert Hugh Benson (1871-1914), perhaps the greatest lit- 

erary condemnation of the demonic nature of spiritualism 
ever written. Only ‘‘old Cathcart” of the novel’s many re- 

ligious, non-religious, and anti-religious characters really 

believes that the devil can and does obsess and possess 
through the cult of spiritualism: only he, converted from 

spiritualism to Christianity, knows the true name of the 
Watcher on the Threshold who lurks at the other side of 
consciousness to prevent the one in trance from reentering 

this world after his unholy wanderings in the realm of the 

spirits. A fellow lawyer, Morton, finds Cathcart utterly in- 
explicable: 

It seemed to him quite amazing that a sensible man 
like Cathcart could take such rubbish seriously. In every 
other department of life the solicitor was an eminently 
shrewd and sane man, with, moreover, a youthful kind of 
brisk humour that is perhaps the surest symptom of sanity 
that it is possible to have. He had seen him in court for 
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years past under every sort of circumstance, and if it 
had been required of him to select a character with which 
superstition and morbid humbug could have had nothing 
in common, he would have laid his hand upon the senior 
partner of Cathcart and Cathcart. Yet here was this sane 
man, taking this fantastic nonsense as if there were 
really something in it....To hear him speak of materiali- 
sation as a process as normal (though unusual) as the pro- 

duction of radium, and of planchette as of wireless tele- 
graphy—as established, indubitable facts, though out of 
the range of common experience—this had amazed this 
very practical man. Cathcart had hinted too of other 
things—things which he would not amplify—of a still more 

disconcertingly impossible nature—matters which Morton 

had scarcely thought had been credible even to the dark- 
est medievalists; and all this with that same sharp, sane 

humour that lent an air of reality to all that he said. 
dune ne: OV NO) Kay Ledisipe. s) [0 16. \ Je Le\ Jelhelb “oe. 1.0) 0/0: ce) io) side) 10) (elo. 1s) ta" Suie us) 4ei 1b) ie (0) 6.0) Jeyie pe. Ws) 1s 

In the underground the two talked no more; but Mr. 
Morton, affecting to read his paper, glanced up once or 

twice at the old shrewd face opposite that stared so steadily 
out of the window into the roaring darkness. And once 

more he reflected how astonishing it was that anyone in 

these days—anyone, at least, possessing commonsense— 

and commonsense was written all over that old bearded 
face—could believe such fantastic rubbish. ... Here was 
the twentieth century; here was an electric railway, padded 
seats, and the Pall Mall! Was further comment required? 

It is hoped that readers of the essays by the ‘‘Cathcarts”’ 

who have contributed to this book will make the required 
further comment: the ‘‘air of reality’’ in all that’s said here 

has a most disarming explanation, namely, that it derives 
from the genuine reality of Holy Scripture and attested ex- 

perience. 
JOHN WARWICK MONTGOMERY 

30 March 1975: 
Easter Day: the Festival of 
the Resurrection of Our Lord 
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Introduction 

LYNN R. BUZZARD 

The man who denies the phenomena of spiritism today 

is not entitled to be called askeptic; he is simply ignorant. 

These words of Dr. Thomason Hudson are illustrative 
of the extent of occult phenomena in our time. Concurrent 
with perhaps the most extensive naturalism, rationalism, 
and materialism in human history is the meteoric rise of 
interest in the occult, in the mysterious, and the psychic. 

It is hardly necessary to document today’s interest in 

the occult; from playing with ouija boards to communica- 

tion with the dead to the dissemination of information on 

witchcraft and demonism, the occult has captured the inter- 

est and imagination of persons of every age and social class, 

and penetrated into virtually every field of human endeavor. 

Our age seems to be, as Dr. Louis Schlan, Chicago psy- 
chiatrist observed, “‘ripe for the occult.”’ 

The interest in the devil has likewise assumed propor- 
tions which would only a few years ago have seemed im- 

possible in the ‘‘civilized’’ world. Modern civilization was 
supposed to have relegated the devil to primitive and un- 
enlightened peoples. The Exorcist is but one example of 

such fascination. It is now possible in novel and film to 
study how one might be possessed of the devil, have a child 

of the devil, or worship the devil. Anton LaVey’s Satanist 

Church is only the most radical and most publicized of a 

vast interest in the devil, his power and personality leading 
to the establishment of cultic devil worship which has as- 
sumed astonishing proportions in western nations. 

Our age seems to have a deep fascination with evil, 
the bizarre, and the inexplicable. It thrives on horror. and 

repulsion. What makes one faint or vomit or experience 
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nightmares has a kind of magnetic charm. Mary Knoblauch 

summed up this fascination in commenting on The Exor- 

cist: ‘‘Perhaps the most frightening thing about the EX- 

ORCIST is that thirst for and fascination with evil that lies 

buried in us all, surfacing with savage swiftness at the right 

incarnation.’’ The moment of that incarnation seems to be 

upon us. What was buried has arisen and dances unashamed- 

ly in the streets. 

Why all of this fascination with evil, the devil and the 

demonic? Why has the occult captured the imagination 
of author and dramatist? Why have so many youths been 
enamored by its charm? And why this, precisely when 

our society and culture had supposedly learned that such 
notions had long since been banished in the face of our 
enlightenment? As painful as the rise of such phenomena 

may be to the Christian observer, as repulsive as the occult 
and devil worship may be, it seems clear that they are 

but one expression of the failure of naturalism and material- 

ism to fill the deepest needs of man. Is it not in part a 
quest for the mystery of life, for something beyond a mere 

bio-chemical view of man—an expression of longing in the 
very soul of man for something to worship? Here we con- 
front man’s declaration that the mere random action of 
molecules and atoms, the mere flow of electrical impulses 
in the brain, cannot and must not explain life and the uni- 

verse. Man’s psyche rebels against those who would reduce 

him and his universe to mere trivia and bury the super- 

natural. Director William Friedkin significantly commented 

on the film version of The Exorcist: ‘‘It’s going to bring 
people back to the mystery of faith. That was my point 
in making it.”’ 

Such phenomena alone would call for serious study and 
exploration by biblical, theological, pastoral, and psychi- 

atric disciplines. But the evil which confronts us in The 
Exorcist or in occult practice seems only to be a sample, 
and not even a very large one, of the evil which encom- 
passes humanity. The Rev. John Nicola, technical consul- 

tant in the filming of The Exorcist, went beyond the film 

when he commented on our “‘gnawing inability to explain 
in purely human terms the origin of a complex web of evil 

which constantly seeks to engulf humanity.’’ The introduc- 
tory paragraph in the Roman ritual of exorcism makes the 
same point: 

Man, above all the Christian, must reckon with the 
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realm of the prince of darkness and his legions, not pre- 
suming that. Satan has no existence outside the product 
of fable, superstition, or figment—an error endemic in 
materialists of any age—not minimizing his power over 
the human person or in human affairs, without on the 

other hand seeing him lurk in every nook and crevice, 
like some of the ancient desert fathers, or for that matter 
like certain exotic cults of the present day. There is a world 
of demons, as revealed religion teaches, and even if reve- 
lation were not so absolute, we could conjecture that the 
devil is a real person and that his sway is tremendous—a 
legitimate inference from the magnitude of evil to which 
our times, no less than past history, bear witness. 

The task which faces the church is surely more intensive 
and extensive than simply facing the more bizarre forms 

of the occult. A whole theology of evil is at stake. The despair, 

the alienation, the nihilism and neurosis of man himself 
is directly involved in the struggle against evil. Theodore 
Roszak, though writing from a very different world view, 

nevertheless caught something of this larger evil which faces 

us (Where the Wasteland Ends): 

Why do nihilism and neurosis brood over what we 
please to call the ‘‘developed”’ societies, taking as great 

a toll of human happiness as gross physical privation in 

the third world? 
Is it not clear enough that these are the many twisted 

faces of despair? We conquer nature, we augment our 
power and wealth, we multiply the means of distracting 

our attention this way and that... but the despair burrows 

in deeper and grows fatter; it feeds on our secret sense 
of having failed the potentialities of human being. A de- 
spairing humanity is not merely an unhappy humanity; it 

is an ugly humanity, ugly in its own eyes—dwarfed, di- 

minished, stunted, and self-loathing. These are the buried 

sources of world war and despotic collectivism, of scape- 

goat hatred and exploitation. Ugly hates beautiful, hates 

gentle, hates loving, hates life. There is a politics of de- 
spair.... Out of despair, they grow burdened with moral 

embarrassment for themselves, until they must at last 
despise and crucify the good which they are helpless to 
achieve. And that is the final measure of damnation: to 
hate the good precisely because we know it is good and 

know that its beauty calls our whole being into question. 
Once we fall that far, we may soon enough begin 

to yearn for the peace of annihilation. 

In the face of such, neither the church nor the world 

will any longer tolerate a veil of silence regarding evil, 
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Satan, and the demonic. It is essential that the church speak 

with authority and power regarding these issues, offering 

clear words of guidance and truth, of freedom and grace. 

Serious and profound questions must be asked and an- 
swered. What can one make of occult phenomena which 

only the most blind can deny? What of widespread Chris- 

tian assumptions regarding the extensive demon possession 

of Christian and non-Christian alike? What is the biblical 
understanding of demons and their activity? How are we 

to receive the often strange and discomforting reports from 

the mission field regarding demon activity? What insights 

can the disciplines of anthropology and psychiatry give to 
our understanding of the nature of man and evil? What 

is a proper pastoral stance for the church in our day? 

What is the biblical and pastoral word for those obsessed 

with or possessed by evil powers? These and many like 

questions are crucial for those who minister, whether as 

pastor, doctor, counselor, or even neighbor. It is time to 

expose patent fallacies, declare eternal verities—and be hon- 
est about our ambiguities and confusion. We must raise 

the nagging questions, and delineate the acceptable alter- 

natives. Nothing less will do than to grapple with these 

profundities, using all the insight and wisdom which in God’s 
grace we have, while remaining open to the broadening 

of our own perspectives. 

Dangers 

As optimistic as we might be that the shared insights 

of our differing disciplines and our common commitment 

to God in Christ will provide clear directions and perspec- 
tives, we must recognize that the enterprise is not without 
its dangers. 

“Simple About Evil”’ 

To begin with, let us recall Paul’s advice to the church 
at Rome (Rom. 16:19): “I would have you wise unto that 
which is good and simple concerning that which is evil.’ 
While Paul urges upon the church a sophistication, a wis- 
dom regarding that which is good, he suggests that the 
Christian maintain a simpleness about evil. That fascina- 
tion with evil of which we spoke earlier may ensnare even 
the Christian student of evil. What begins as interest may 
become fascination, and the fascination may lead to seduc- 
tion. It is possible to be a little too clever, a little too sophis- 
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ticated about evil. One must never forget that the issue 
is one of ‘‘principalities and powers,’’ which cannot be ap- 
proached casually with a naive disregard of their ensnaring 
capacities. C. S. Lewis doubtless had this in mind when 
he warned that there are two errors regarding the devil: 
one was not to believe in him at all, and the other was 
to pay too much attention to him. The word of Scripture 
surely is not a call to be a simpleton, and no excuse for 
foolish thinking. But it is a warning which can be disre- 
garded only at great risk. 

Mystery of the Demonic 

A second danger is the illusion that in our efforts we 
shall grasp in finality the nature and sum of evil, success- 
fully analyze and delineate it, and be done. On the contrary, 
just as the Christian has to recognize that he cannot fully 
define, describe or delineate the scope of God in His grace, 

so he must expect only partial answers relative to the king- 

dom of evil. We see through a glass darkly. We are, as 

it were, a landlocked people. Our perception of such realities 

is severely handicapped. So when we have enhanced our 

knowledge, listened to the voice of the Spirit in Holy Scrip- 

ture, benefited from the insights of one another, and ex- 
amined our own souls, we will have attained (perhaps for- 

tunately) but slight awareness of the geography and boun- 
daries of the kingdom of evil. To think otherwise would 
be a gross act of pride which indeed goeth before a fall. 

Foster Misunderstanding 

A further danger in attempting to deal with the nature 
of the demonic is that such an effort in and of itself may 
result in confusion and misunderstanding by both church 
and society. In the first place, to focus on the devil himself 

may be misunderstood as encouraging the phenomenon sad- 

ly present in some Christian circles where the devil gets 
more attention than God himself: the devil is lifted up as 
exciting, clever, perhaps even omniscient and omnipresent, 

while God comes off as a boring, predictable, unexciting, 
unimaginative deity. If this symposium were to result in 
giving the devil more publicity, we should have failed. The 
devil is not the agenda of the Christian. The direction and 
focus of the Christian and his church is toward God, not 
toward Satan and his counter-kingdom. 

We would have further encouraged confusion if we fos- 
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tered the identification of all evil in the world with demonic 
possession. ‘‘The devil made me do it”’ is not an acceptable 
theological stance, but rather a demonic form of escapism 

to avoid confrontation with personal sin within. How easy 
it would be if one could thus exorcise guilt and responsi- 

bility and the need for personal repentance and conversion! 

But the Scriptures themselves warn against casting out de- 

mons without something to replace them; other evils rush 

in and the result is worse. Identification of all evil with 
demonic possession may also disastrously draw attention 

away from the wider realm in which evil operates in the 

world—ideas, institutions, structures—principalities and 
powers. To encourage the focusing of the church’s atten- 

tion upon one narrow and dramatic aspect of the problem 

would be to leave the major area of evil and demonic ac- 

tivity untouched. The proclamation of the church and of 

this conference must be to name evil in all its expressions 
and particularly those in which its operations are so clev- 
erly disguised. 

A further confusion which an emphasis upon the demon- 

ic may produce is the notion that evil is openly and always 
abhorrent. Would that that were so! Time magazine, in 

reviewing The Exorcist, observed that the devil represented 

therein was an ‘“‘easy devil.’’ The evil with which the world 
and the Christian are so regularly confronted does not come 

with such clear credentials; its arrival can be soft and gen- 
tle, and its appearance that of an angel of light. The demonic 
evil infesting the world is far more subtle and infinitely 

more seductive than any Exorcist style demon ever dreamed 
of. A sound theology of evil must recognize that possession 

is not among the cleverest works of the devil. 

Centered in Christ 

Let it be clearly stated that this symposium will have 

profoundly failed if its result should be to direct people’s 
attention away from Christ. The primary declarations which 
we have to make are not about the devil, but about Christ. 
The truths we have to delineate about evil are, paradox- 

ically, not truths about demons, but truths about God, for 
He alone offers the assurance of victory over the evil pow- 

ers. The foundation of this symposium, if not its direct con- 
tent, must therefore be the Gospel, the Cross, and the Atone- 
ment. The hope of this conference is not that somehow we 
might grasp some truth about the demonic, but rather that 



Introduction / 23 

we should see more profoundly the truth of the Good News. 

The aim of this symposium is not that we might design 
tools of exorcism, but that we might more clearly and de- 
cisively express the words, ‘‘Greater is he that is in you 
than he that is in the world,” and “Thou wilt keep him 

in perfect peace whose mind is stayed on thee.’ The dec- 
laration of this conference must not be a fearful admission 
of the overwhelming power of the demonic, but the declara- 

tion which Paul made to the Colossian church (Col. 2:15): 
“‘He disarmed the principalities and powers and made a 
public example of them, triumphing over them in him.”’ 

Underlying all that is here declared, debated and espoused 
must be that declaration of and confidence in the victory 

already won in Christ, who is not only our Lord but Lord 

of all. 
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PART ONE 

Demonology in the Bible 
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The Demythologization of the 

Demonic in the Old Testament 

DENNIS F. KINLAW 

The Difficulty of the Subject 

Our subject in these sessions is difficult by its very 
nature. Objectivity is needed but the subjective character 

of the search complicates our problem. We are seeking to 
know about a world we cannot see. It is known only through 

the inner self. Yet the line between our spirits and that 
world of other spirits is elusive. Our imaginations can play 
tricks on us and make us confuse identities rather easily. 

Our problem is further complicated by our obvious af- 
finity for evil. Man as we know him, fallen man, is much 

more easily intrigued by evil than by good. The imagination 
is typically susceptible. Dorothy Sayers understood this 

when she suggested that the playwright who introduces into 

her cast of characters the devil has an almost insuperable 

problem. How to keep the evil one from becoming the hero! 
Malcolm Muggeridge had his finger on the same thing when 

he suggested that fiction was a better medium for evil than 

good in that evil is always better in imagination than reality, 

while the good tastes better in fact than in imagination. 

This is confirmed by the ease with which such subjects 
as Faust, Frankenstein, or Rosemary’s Baby can be dram- 
atized in print, in film, or on the tube. It will be awhile 
before the best-seller lists or the television ratings help 
sell the story of a Fenelon, a Wesley, or a Brainerd. 

We have particular need for divine guidance and protec- 
tion from illusion. That is why we turn to the Scripture. 



30 / Demon Possession 

Only through it can we with certainty protect ourselves 

from delusion self-generated or otherwise. 

The Importance of Scripture 

and Especially the Old Testament 

The importance of the Scriptures can hardly be over- 

emphasized. And by the Scriptures we mean all of the written 

Word. We live in a day that tends to take the New Testament 

for the Word of God. And some at times seem to prefer 

only certain portions of it. The witness of the whole Bible 

must be sought here. 
The Old Testament must be taken seriously. It is as 

certainly Scripture as the New. How can one ignore the 

book which Jesus and the earliest Christian Church loved 

and accepted as the Word of God? To do so, as history 

so bountifully documents, almost inevitably leads to error. 
We must remember that Genesis is revelation as much as 
St. John and that in many things is essential to any true 
interpretation of John. If all we had were the Pentateuch, 

we would certainly be impoverished but our religion would 

still be as unique among the religions of the world as Jesus 

is among mankind’s many “‘saviors.”’ 
The Old Testament is especially relevant here in that 

its people lived in a world remarkably like our own in its 
preoccupation with the sensual, the occult, and the demonic. 

Israel knew well three cultures—Assyro-Babylonian, the 

Egyptian, and the Canaanite. In each the demonic was a 
prevalent factor. As with so many cultures of history, the 
affairs of life were felt to be under the control of spirits. 

Petty annoyances like a toothache or a fall, more serious 

evils such as disease and plague, and even one’s emotions 

of love, hate, or jealousy were felt to be the result of the 

activity of spirits. There even seem to have been special 

fiends with special concern for special parts of the body. 

No matter what was wrong there was always someone to 
blame. It was a simple view of life in that there was an 
identifiable cause for every evil happening. 

It had its negative side though, for life tended to become 

enveloped in fear. Even the gods had their problems. Death, 

disease, and other misfortunes could befall them: too. Little 
wonder that popular religion was largely concerned with 

how to control the baleful world of demons who threatened 
both gods and men. Magic, witchcraft, sorcery, divination 
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and all of the occult arts inevitably flourished. 
It was like much of Africa where there is a knowledge 

of one creator God who is good. His part though in daily 
religion is negligible. It is the spirits of the ancestors and 
the demons that get the attention. They are the ones that 
bring danger and threaten one’s daily existence. Why worry 
about the benign one? Thus popular religion becomes a 
matter of sacrifices, incantations and spells to appease 
and manipulate the world of spirits. That kind of religion 
was very familiar to Israel. 

Israel’s neighbors believed that these spirits could do 
things not only to you but in you. The evidence is that spirit- 

possession was familiar in Babylon, Egypt, and Canaan. 

This manifested itself in all manner of aberrant behavior 
from frenzy or catalepsy to apparent clairvoyance. From 
the earliest times in the ancient Near East there were 
priests whose business it was through magical incantations 
and occult rites to expel the evil spirits. The extant exorcistic 

literature is substantial. 

The Old Testament Data 

What a surprising contrast when one turns to the Old 
Testament! It reflects a completely different world. Only 
one clear case in thirty-nine books is recorded where an 
evil spirit comes upon a man, Saul, and then that evil spirit 
is from Yahweh. The relief that is brought to him comes 

not by magical incantation or spell but by the singing of 

the psalmist, David. And as for instruction in or ceremonies 

for the exorcising of the demonic there is absolute silence. 

There is acknowledgment of the world of the dead and 
the possibility of communion with it by the living. But the 

story of the witch of Endor gives its own witness to the 
uniqueness of Israel. Her practice is forbidden and when 

it is exercised it gives no help. Life is determined by moral 

realities, not magical. The witch can bring up Samuel but 

can do nothing to help a lost Saul. He is in Yahweh’s hands 
and Yahweh cannot be manipulated. Hearkening to Yahweh 

is what determines the issues of life, not witchcraft or 

idolatry. 
Josephus tells us that Solomon was wise in incantations 

by which illnesses were relieved, and gave forms for exor- 

cism by which demons could be driven out, never to return 

(Antiquities, VIII. ii.5). The apocryphal Tobit tells us of To- 
bias, his son, who was led by the angel Raphael to marry 
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a virgin who had been widowed seven times. On each of 

the previous occasions when her new husband entered the 

marriage chamber, he was immediately slain by Asmodeus, 

a demon. Tobias, instructed by the angel Raphael, burned 

the heart and liver of a special fish. This expelled the demon 

who fled to Egypt where Raphael pursued and bound him. 

Tobias was then able to take in safety and with righteous 

joy Sarah for his wife. 

Josephus and Tobit bear witness to the pervasiveness 

of the belief in demon possession and the possibility of 

exorcism. It is significant though that the thirty-nine tradi- 

tionally received canonical books are remarkably silent on 

such a subject. 

It is not that the Old Testament does not know about 

such spirits. It does. We see it particularly in the reference 

to the shedim and the8“irim and perhaps to lilith. 
Lilith is known from the Babylonian literature as a fe- 

male night demon. The shedim were demons (perhaps “‘the 

black ones’’) to whom Israel’s neighbors offered sacrifice, 

even their own sons and daughters (Deut. 32:17; Ps. 106:37). 

The 3irim were demon-satyrs (‘‘the hairy ones’’) who 
frequented the fields and the deserts. There are only two 
references to the shedim, Deut. 32:17 and Ps. 106:37. In the 

first, in Moses’ song, we are told of how Israel after deliv- 

erance from Egypt provoked Yahweh in the wilderness to 

jealousy by sacrificing to the shedim. In Psalm 106 we are 

told how Israel refused to destroy the nations as Yahweh 

commanded, intermingled with their neighbors, accommo- 

dated themselves to their ways, and sacrificed their sons 

and daughters to the shedim. These two references exhaust 

the Old Testament teaching on the shedim. 

There are only four references to the s“irim. In Lev. 

17:7 Israel was forbidden to make sacrifices to these field 
demons. ‘‘And they shall no more offer their sacrifices unto 

devils, after whom they have gone a whoring.’’ Undoubtedly 
the insistence upon sacrificing at the central sanctuary 

under the watchful eye of a priest was one means of protect- 

ing the Hebrew from yielding to the temptation to take 

his neighbors’ routine precautions against mishap. The pas- 
sage in Chronicles (2 Chron. 11:15) records how Rehoboam, 
when he followed his own self-willed way, appointed priests 
to sacrifice to the goat and calf idols and thus brought judg- 

ment from Yahweh on His people. The pressure from its en- 

virons to turn to the demonic and the occult is clear in the 
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Old Testament in that departure from faith in Yahweh and 
obedience to His laws always brought a flood of such. 

There are two other references to the 3“irim in the 
Old Testament, in Isa. 13:21 and 34:14. In both passages 
a land is described that has come under judgment from 
Yahweh. In the desolation that results the wild animals 
are able to establish their dominion in the ruins. In each 
case the s“irim are listed among the wild creatures, But 
the question now is, does Sa‘ir mean “‘satyr-demon”’ or 
simply ‘‘wild goat’? The evidence for simply ‘‘goat” is 
strong. 

This brings us to a most remarkable tendency in Israel. 
In striking contrast to her neighbors who were geniuses 

at creating a mythology, we find a perpetual tendency or 

power in Israel to demythologize life. Take for instance 
the word lilith, well known as the Assyrian female night 

demon and succuba who had intercourse with men in their 
dreams. Later Jewish literature makes her the first wife 
of Adam who flew away and became a demon, stole and 
destroyed new-born infants, and brought disease. In her 
one appearance in the Old Testament she is in a list of 
real animals and birds, with the jackals and wildcats, the 

pelicans, and the owls. The LXX renders the hapax lego- 

menon by a word which means something like a tail-less 
monkey! 

Resheph was a Canaanite god of plague and pestilence. 

He is documented from Mari, Ugarit, Zenjirle, Karatepe, 

Crete, Egypt and Carthage in literature from 1800 to 350 

B.C. He was almost omnipresent in the Near East. The 
word occurs a number of times in the Old Testament but 
never with a mythological or demonical overtone. It is simp- 
ly the Hebrew word for ‘“‘flame’”’ or ‘‘fire-bolt.”’ 

The same could be said for many other words which 

Israel used. Before Yahweh became their God these words © 
were loaded with mythological and supernatural signifi- 
cance. The impact of Yahweh was to strip them of all but 
their natural meaning. The Old Testament acknowledges 
the spirit world but seems bent upon minimizing, demyth- 

ologizing, or marginalizing it. Wherever it does occur, it 

always has its origin in Yahweh and its role and domain 
determined by His sovereignty. No autonomous domain, in- 
dependent of Yahweh, or outside His immediate control, 

exists to threaten man. 
The treatment of Satan in the Old Testament is com- 

parable. He is the tempter who can mislead an Eve or 



34 / Demon Possession 

a David and thus contribute to their coming under Yahweh’s 

judgment (Gen. 3:1ff. and 1 Chron. 21:1ff.). He is the ad- 

versary who can accuse a Joshua, the high priest (Zech. 

3:1ff.), or complicate life for a Job. But we are told also 

that he was made by Yahweh (Gen. 3:1), is one of His 

servants under His control (Job 1 and 2), and can do nothing 

without His explicit permission (Job 1 and 2). His person 

and role develop so slowly in the Old Testament that it 
takes centuries for the noun ‘“‘satan”’ or ‘‘adversary”’ (Num. 
22:22) to become a personal name (Zech. 3). This primary 

evil one in the Old Testament carries about him none of 

the aura of numinous fear and terror which marked the 

novel and the film, The Exorcist. 
In the Old Testament Yahweh alone was to be feared. 

He had neither rival nor competitor. He alone is man’s 
ultimate concern and only ultimate help. No concessions 

were to be made to the popular pressure to turn to the 

crutches of magic, idolatry, or the occult to deal with daily 
fears or anxieties. Whether in the temple, in the home, 
or in the field with their multiple problems, Yahweh alone 

was to be their dread or their security. His fear was the 

beginning of wisdom. He alone was God and there was no 
savior beside Him. Perfect peace was found by keeping 
one’s mind stayed on Him. No easy religion, but the Old 

Testament demand, and a striking contrast to all that was 
around. 

Why This Treatment? 

The faith that is found in the Old Testament was unique. 
It gives the lie to any notion of continuity that Israel’s 
faith emerged as an evolutionary variant in the ancient 

Near Eastern world of religion. It was a disjunction. It 

was unique not only in its new elements but in the way 

it treated the elements held in common with its neighbors 
such as the demonic. 

In this sense the Gospels in the New Testament are 
more like the literature of Israel’s neighbors, for, there 
we find the demonic appearing openly and rather extensive- 

ly. The difference between the atmosphere of Malachi and 
Matthew is striking. What happened? Can all of this be 
explained as the influence of Persian dualism or Jesus’ con- 
cession to popular superstition? It must be noted that when 
one gets to Rom. 1:1 the atmosphere changes again. The 
demonic is in the background and has little definition. The 
expressions “‘principalities,’’ ‘‘powers,”’ ‘“‘rulers of the dark- 
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ness of this world,” and ‘‘spiritual wickedness in high 
places’’ satisfy few of our questions and excite, not satisfy, 
our imaginations. Again, in this literature written to humble 
believers in pagan cities of the first century where the de- 
monic was commonplace, there is no word of explanation 
about possession or how to handle it. All rituals for exorcism 
developed later. They were not in Paul’s instructions to 
his brothers. 

Why this playing down and ignoring of a familiar prob- 
lem whether in Abraham’s day or in Paul’s? Why the de- 
monic under wraps? A few suggestions may be appropriate. 

1. The Old Testament obviously takes very seriously 

the doctrine of creatio ex nihilo! In the beginning there 
was Yahweh plus nothing. The monotheism here is radical. 
There is one ultimate because there is one primus and that 

is Yahweh. There is no world either good or evil that exists 
alongside Him as equal or rival. He reigns and reigns alone. 

Evil must be transferred from the metaphysical, as in 
other regions of the world, to the moral realm. 

2. It makes man’s responsibility for his own evil un- 

avoidable at every point. Nowhere is it necessary to posit 

the demonic to account for human evil. Man’s own freedom 
is enough. No cosmic evil principle exists that makes sin 

necessary. Satan may entice man to sin, but he is finite 

like the mortal creature he tempts and is subject to the 

same righteous judgment of Yahweh. The serpent could 

only encourage Eve to misuse her freedom as he had mis- 

used his. 
3. This approach takes seriously man’s present affinity 

for evil and his tendency to dramatize it. It recognizes the 
old principle that whatever gets your attention gets you. 
Therefore the center of the stage is reserved exclusively 

and solely for Yahweh. It is to be noted that hell, Satan 

and the demonic are most fully treated in the Gospels and 
the Apocalypse of John. Could it be that God is content 
to let us see that negative world only in the presence of 
the incarnate Christ? The veil is never parted to show 

us Moses and Satan, Elijah and Satan, or Paul and Satan. 
Satan and the demonic appear with clarity and definition 
only when Jesus is present. And at this point fallen imagina- 

tions find their susceptibility to be enchanted by the demonic 

broken and an ability to see things as they are. To God 
be the glory for this revelation and the freedom which it 

brings. 

RE; 
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Response 

GORDON R. LEWIS 

Two little six-year-olds struggled with the problem of 

demythologizing the demonic when they were heard argu- 

ing about the existence of the devil. One little boy said, 

“Oh, there isn’t any devil.’’ The other little boy who was 

very upset by this said, ‘‘What do you mean there isn’t 

any devil? It talks about him all the way through the Bible.”’ 
The first little boy said in a very knowing way, “‘Oh, that’s 
a lot of nonsense, you know. Just like Santa Claus, the 

devil turns out to be your daddy.”’ 

Some demythologizers would go as far as that little 
boy with the demonology that pervaded the nations surround- 
ing Israel and the demonology in the Bible. Rudolph Bult- 
mann is the father of demythologization, if not an Old Testa- 

ment scholar. He assumed that reality was exhausted in 

a closed continuum of cause and effect which leaves no 
room for divine or demonic activity.1 No interruption or 

perforation of the causal continuum by supernatural powers 
is thought possible. History is an unbroken whole, complete 

in itself. This:also rules out activities of God in Christ for 
the salvation of the world. ‘‘“For modern man the myth- 
ological conception of the world, the conceptions of escha- 

tology, of redeemer and of redemption are over and done 

with.” 2 Bultmann thinks it impossible to use electric lights 
and modern medical and surgical discoveries and at the 
same time believe in the biblical world of spirits and mir- 
acles.° 

The cozy, completely predictable world Bultmann as- 
sumed has been found more complex than he imagined. 

Few recent writers imagine that they live in a neat, sur- 
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prise-free world. At any time a person may come face to 
face with the unexpected. As Peter Berger, the sociologist- 
theologian, says, many think that human life gains the great- 
est part of its richness from any experience of stepping 
outside the take-for-granted reality of everyday life, any 

openness to the mystery that surrounds us on all sides.‘ 

The danger now is that people may be returning to 
the extreme preoccupation with the demonic that charac- 

terized Israel’s neighbors. Dennis Kinlaw has very helpfully 

shown that the Old Testament avoided obsession with de- 
mons and taught that they were not intermediaries between 

man and God but subordinates of Satan who was in turn 
a creature under the control of God. This view takes the 
force out of the mythology around Israel without going to 
the unbiblical and unrealistic extreme of Bultmann. 

Bultmann assumed that nature is a closed continuum; 
Israel’s neighbors assumed an open and meaningless world 

at the caprice of demons. The Christian, A. Berkeley Mickel- 
sen suggests, affirms that God has established nature’s laws, 
but is not the prisoner of His own laws. ‘‘Hence orthodoxy, 

insisting on a controlled continuum, is actually asserting 

the freedom of God. That God is free to act becomes clear 
in the miracles of Jesus.’’ > Within the divine control, Kin- 

law shows, is the power of Satan and demons. 

Deliverance from the tension and fear of Israel’s super- 
stitious neighbors, Kinlaw wisely asserts, is rooted in a prop- 

er understanding that metaphysically the ultimate is God, 
not nature, not the demonic and not the spirits of dead 

people. Writing on the idea of power in the Old Testament, 

Walter Grundmann agrees. A personal God replaces the 

forces of nature, and so the predominant feature is not force 
or power, but the will of God. Religion replaces magic. 

The important things are obedience, prayer and sacrifice, 

not magical incantations, instruments and ceremonies.® 
That Old Testament writers distinguished demons from 

consulting with the spirits of the dead is supported by Werner 

Foerster in his article on demons. He concludes: ‘‘When 
we survey the whole development from the reserved attitude 

of the Old Testament to that more or less complete triumph 

of the popular view by way of the outlook of the pseudepi- 

grapha, we may conclude that the decisive feature in Jewish 
demonology is that the demons are evil spirits and that 

the link with the souls of the dead is broken.”’ 7 
On the following considerations, I question Kinlaw’s 
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statement that the witch of Endor brought up the soul of 

Samuel (p. 4): (1) Saul recognized Samuel; he did not have 

to take the witch’s word for it. (2) Samuel spoke like Samuel, 

not through the witch’s mouth. (3) The medium was startled 

and her usual procedure was cut short. (4) The message 

Samuel gave was biblical in content and not contrary to 

the pleasure of God. (5) To say that a medium can talk 

with the spirits of the dead is inconsistent with the rest of 

Scripture. 
Insightfully Kinlaw suggests that Old Testament state- 

ments attributing evil to the Lord teach the absoluteness 
of monotheism, which is a reflex of the doctrine of creation 

out of nothing. Although he says Aristotelian distinctions are 
not drawn by the Old Testament, and verbally he is correct, 

he explains Yahweh is responsible for all that exists (Aris- 

totle’s final cause) and that moral evil is the result of the 
activity of creatures that came from His hand (Aristotle’s 
efficient or blameworthy cause). To say that Yahweh is re- 
sponsible though Yahweh himself never produced evil is to 

say that He is the final cause but not the blameworthy cause, 

is it not? While there are differences between Old Testament 
thought and that of the Greek philosophers, their frames 

of reference are not totally other. Some biblical scholars 
in their enthusiasm to magnify the differences seem unwill- 

ing to admit similarities which are to be expected since both 

Hebrews and Greeks were humans created in the image 

of God, lived in the same world and struggled with many 

of the same problems. 

I agree with Kinlaw that no appeal to the demonic can 
displace the responsibility of evil-doers. But I wonder if 
apart from a demonic factor we can account for the enmity 

between the seed of the woman and Satan. Apart from de- 
monic opposition to the coming Christ, would Cain have 
killed Abel? Would pharaoh have killed the male babies in 
Egypt? Would Haman have sought to annihilate the Jews? 
Would Herod have slaughtered the male infants at the time 
of the Messiah’s birth? 

J. I. Packer underscores one of Kinlaw’s helpful points 
in the following terms: ‘‘Our demonology cannot be any 

more true or adequate than our doctrine of God is. We 
can see the truth about the devil only in the light of truth 

about God. Demonology concerns one aspect—the basic as- 
pect—of the mystery of evil; evil has to be understood as 

a lack, a perversion of good; and we know what good is 
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only when we know what God is. Only through appreciating 

God’s goodness can we form any idea of the devil’s bad- 
ness.”’ 9 

The inferiority of the satanic role is made more graph- 
ically by Chambers who imagines a conversation between 

himself and Satan. Toynbee pointed out that when the devil 
tempts a creature, God himself is thereby given the oppor- 
tunity to recreate the world.!° Chambers asks the devil: 

if there may not be an end to his dialectics. The devil says: 

“T have brought man to the point of intellectual pride where 
self-extermination lies within his power. There is not only 

the bomb,...there are the much less discussed delights 
of bacteriological annihilation. And it is only a question 
of time until whole populations can be driven insane in time 

of war by sound which their ears cannot hear but their 

nerves cannot bear.”’ 
‘Just what do you get out of it?’’ asked the pessimist. 
“My friend,’’ said Satan, ‘‘you do not understand the 

Devil’s secret. But since shamelessness is part of my pathos, 

there is no reason why I should not tell you. The devil is 
sterile. I possess the will to create (hence my pride), but 

I am incapable of creating (hence my envy). And with an 

envy raised to such power as mortal minds can feel, I hate 

the Creator and His creation. My greatest masterpiece is 
never more than a perversion—an ingenious disordering of 
another’s grand design, a perversion of order into chaos, 

of life into death. Why?... Perhaps, it is simply, as every 

craftsman knows, that nothing enduring, great or small, 

can ever be created without love. But I am as incapable 
of love as I am of goodness. I am as insensitive to either 
as a dead hand is to a needle thrust through it.”’ !! 
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Jesus and the Unclean Spirits 

J. RAMSEY MICHAELS 

Nothing is more certain about the ministry of Jesus 

than the fact that He performed exorcisms. Wherever we 
take soundings in the synoptic tradition—Mark, the so-called 
“Q”’ source, Matthew, and Luke—we find narratives and 

controversies centering on Jesus’ ability to cure those who 

were demon possessed. Only the Gospel of John lacks this 

kind of material, and even here the controversies are at 
least echoed in the charge that Jesus himself is demon pos- 
sessed (7:20; 8:48, 52; 10:20). 

The Exorcisms 

The primary source of descriptions of actual exorcisms 

is the Gospel of Mark. The Markan evidence consists of 
four incidents (1:23-28; 5:1-20; 7:24-30; 9:14-29) and a num- 

ber of summary statements which include the driving out 

of demons among Jesus’ characteristic acts (1:32-34, 39; 

3:7-12). A brief consideration of each passage in turn, with 
a comparative glance at parallel passages in the other Gos- 

pels, will enable us to construct a picture of Jesus’ warfare 

with the demonic world as Mark conceives it. 
1. The Demoniac in the Synagogue (Mark 1:23-28; cf. 

Luke 4:33-37). After the call of the first disciples (1:16-20), 

Jesus entered the synagogue at Capernaum and began to 

teach (1:21). His teaching caused wonder among the people, 
‘for he was teaching them as one having authority, and not 

as the scribes’? (1:22). This impressive statement, which 
in Matthew becomes the conclusion and response to the 
Sermon on the Mount (cf. Matt. 7:28-29), is reinforced in 
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Mark by an account of an exorcism in the Capernaum syna- 

gogue (1:23-28). After the demoniac has been healed, the 

people ask each other in amazement, ‘‘What is this? A 

_ new teaching with authority! He commands even the un- 

clean spirits, and they obey him”’ (1:27). The function of the 
exorcism for Mark, therefore, is to drive home a point about 

the authority of Jesus’ teaching, a point which Matthew 

makes in a very different way and without reference to 

| the expulsion of demons. 
As for the story itself, it is told with classic brevity 

and simplicity, involving several basic, indispensable ele- 

ments: the situation (a demon-possessed man in the syna- 

gogue, v. 23), the demon’s challenge to Jesus (v. 24), the 

rebuke and exorcism (v. 25), the departure of the unclean 
spirit (v. 26), and the response of the onlookers (vv. 27f.). 
The demoniac is described as ‘‘a man in an unclean spirit’”’ 

(dvOpuwros év nvevpatt dkabdptw). This expression occurs only 
in Mark (here and in 5:2). Both times it is changed by 
the other evangelists. The parallel in Luke 4:33 speaks of 

“‘a man having an unclean demon,” while the parallel pas- 

sages to Mark 5:2 read ‘“‘a certain man... having demons’’ 

(Luke 8:27) or ‘‘two demoniacs”’ (Matt. 8:28). 

The phrase ‘‘a man in an unclean spirit’’ is reminiscent 
of Paul’s strange reference to himself in 2 Corinthians 

12:2 as ‘‘a man in Christ’’ (4vOpwros év Xpior@). In the latter 
case the reference is not simply to the continuing “‘in Christ’’ 
relationship of which he speaks frequently in his epistles, 
but to an exceptional ecstatic experience of being totally 

possessed by Christ so as to receive special messages and 
visions. 

In somewhat parallel fashion the demoniac in Mark 1:23 

ff. is ‘‘inspired.’”’ He ‘‘knows’’ something about Jesus and 
speaks what he knows “‘in the spirit,’’ except that the spirit 
by which he speaks is “‘unclean.”’ He is in a sense the precise 
opposite counterpart to the inspired Christian prophet. His 
opposition to Jesus, even while voicing a kind of confession, 
is seen in the contrast between axaéapros (“‘unclean spirit,”’ 
v. 23) and dys (““Holy One of God,” v. 24)! as well as in 
the formula “What have we to do with you?” (lit., ‘What 
to us and to you?”’) in verse 23. Thus his recognition of 
Jesus as ‘‘the Holy One of God”’ is in no sense equivalent 
to the confession, ‘“‘Jesus is Lord,’’ which according to Paul 
can be uttered only at the impulse of the Holy Spirit (1 
Cor. 12:3). If the two were equivalent, the Markan narrative 
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would be in contradiction to the Pauline principle. Even 
as it is, the silencing of the demons (1:34; cf. v. 25) may 
have something to do with the fact that for them to ac- 
knowledge Jesus as God’s unique messenger is considered 

inappropriate by Jesus and/or the gospel writer. Instead of 

suppressing the fact that this was what took place, Mark 
has faithfully recorded the tradition while being careful to 
append to it Jesus’ command not to speak (cf. also 3:12).? 

It is noteworthy in this account that the unclean spirit, 
not Jesus, initiates the confrontation. Strictly speaking it 

is the afflicted man who utters the words recorded in Mark 
1:24, but in reality they are not the words of ‘‘a man” 

but of ‘‘a man in an unclean spirit.’’ Twice in verse 24 

the use of the plural ‘‘us’’ makes it clear that the real 
speaker is indeed the demon. It is important, however, not 

to read the situation of Mark 5:1-20 back into this incident. 
The plural does not indicate that the man is possessed by 

more than one demon (as in 5:9), only that the demon speaks 

as one of a class of beings who have a similar attitude 
toward Jesus, sharing common fears of destruction at His 
hands. The demon addresses Jesus with a singular verb 
(“I know who you are...’’) and in turn is addressed with 
singular pronoun and imperatives (v. 25). At the word of 

Jesus the demon is put to silence and, with one last shudder 

and cry, departs from his victim. The reader learns nothing 

of his fate or the fate of the man. The conclusion of the 

story focuses rather on the amazement of the witnesses 

and the subsequent spread of Jesus’ fame throughout the 

surrounding region in Galilee (vv. 27-28). 

2. The Gerasene Demoniac (Mark 5:1-20; cf. Matt. 8:28- 
34: Luke 8:26-39). The longest and most remarkable exor- 

cism in the New Testament takes place in the region of Gera- 

sa just after the stilling of the storm (Mark 4:35-41). The 
same basic elements are present as in the account of the 
demoniac in the synagogue: the situation is sketched, this 
time in considerable detail (5:1-5); the demon challenges Je- 

sus in much the same way as before (5:6-7); Jesus com- 

mands the unclean spirit to depart from the man (5:8-12) 

and he finally does so (5:13), but only after an interchange 

which is unparalleled in any other Gospel incident; finally 

the reactions of those affected by the miracle are described 

(5:14-20). 
Mark preserves this order of narration even while offer- 

ing a clue that the actual sequence of events was different. 
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Verses 8-10 appear to be an explanatory insertion, moder- 

ating the abruptness of verse 7 by giving some additional 

circumstances which led up to the outburst, ‘““‘What have 

I to do with you, Jesus, son of the Most High God? I ask 

you to swear to God that you will not torment me!’’3 Thus 

verses 8-10 are a kind of flashback: ‘“‘For he had said to 

him, ‘Come out of the man, you unclean spirit.’ And he 

had asked him ‘What is your name?’ and he said to him 

‘My name is Legion, for we are many.’ And so he kept 

pleading with him that he should not send him out of that 

region.”’ 

If this implied original order of events is correct, then 

in this case the initiative lay with Jesus, at least as soon 

as the demoniac fell at His feet. Whether the apparent inser- 
tion represents merely the awkwardness of Mark’s style 

or whether Mark is editing and supplementing (from ad- 

ditional information he possesses) an earlier written account 

consisting of 5:1-7, 11f. is uncertain. If the latter is the case, 

it appears that Matthew has followed the shorter account, 
for his Gospel lacks any parallel to verses 8-10. That Mark 

is capable of working backwards from an incident or saying 

to describe parenthetically the events which led up to it 

is made clear on a more extensive scale in 6:17-29, where 

a series of statements introduced by ydp (vv. 17, 18, 20) 
is used to explain Herod’s references to John the Baptist 
in 6:14, 16. Here in chapter five the effect of the “‘insertion’”’ 

(if such it is) is to explain why the demons are plural in 

verses 12-13. The demoniac speaks in the singular in verse 

7 (contrast 1:24), and there is no preparation of a shift 
to the plural apart from verse 9. 

Matthew, by contrast, uses plurals already in 8:29 (his 

parallel to Mark 5:7), so that the plurals in 8:30ff. (the 
parallel to Mark 8:11ff.) come as no surprise. Thus no paral- 
lel to Mark 5:8-10 is necessary. 

Luke, on the other hand, follows Mark in using an ex- 
planatory statement introduced by ydp (Luke 8:29, parallel 
to Mark 5:8) but weaves into this statement additional ma- 

terial about the man’s personal history (parallel to Mark 

5:4f.). But Luke’s parallels to Mark 5:9-10 (i.e., Luke 8:30-31) 

do not belong to this ‘‘flashback,’’ but apparently pick ups 

the order of the account interrupted at 8:28. Thus Matthew 

and Luke, each in his own way, have edited Mark in the 
interests of asmoother narrative. 

A further function of Mark 5:8-10 is to indicate just 
how the spirits feared that Jesus would ‘‘torment’’ them. 
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The ur ye Bacavions of verse 7 is explained by the iva ur) abrd- 
anootethn €&w TNS Xweas in verse 10. They feared that Jesus 
would send them out of the region of the Gerasenes, which 

appears to be their home for the time being and in that 
sense a “‘haunted’’ place. The reason for the sending of 
the demons into a herd of swine (vv. 11-13) is much- 
debated.4 At the very least, the account has the effect 
of stressing the multiplicity of the demons. In the present 

form of the narrative the ‘‘legion”’ of verse 9 is dramatical- 
ly reinforced by the picture of two thousand swine drown- 
ing in the lake. There were demons enough in this one man 

to galvanize two thousand pigs and send them to their 
deaths! Beyond this, little can be said. The fact that unclean 
spirits are sent into unclean animals is hardly accidental. 
They have asked to be allowed to go to a place that is 

natural for them, and there is no need to draw the conclu- 
sion that Jesus has somehow tricked them or sent them 
to their final destruction. 

The reader of Mark’s Gospel can hardly overlook the 

fact, however, that the effect of Jesus’ ministry is precisely 
to break down the distinction between the clean and the 
unclean. By His word Jesus makes all foods clean (Mark 
7:19), thus displaying in a different way His lordship over 

what Paul calls the “‘elements of the world.”’ ® 

We are not intended to speculate about the immediate 

fate of the unclean spirits in 5:11-13. What matters is that 
their power over the demoniac has been broken, and their 

days are shown to be numbered. They take possession of 
swine because the swine are unclean, and they seem to 
thrive in the region of the Gerasenes and the Decapolis 

because this region is inhabited by gentiles (also considered 
unclean by pious Jews). But these are precisely the tradi- 

tional distinctions which, according to Mark, Jesus has come 
to abolish. His exorcism of demons becomes for Mark a 
paradigm of His ‘‘exorcism’’ of traditions about clean and 

unclean, particularly when these distinctions are applied / 

to people as well as animals and food (cf. Mark 7:1-23). 
The reaction to the miracle is negative on the part of 

the Gerasenes (5:14-17) and positive on the part of the man — 
(5:18-20). He wants to leave the region with Jesus, but is 

told to return to his home and family and “‘tell them what 

the Lord has done for you [doa 6 kUpws oo. TeT0(nKkev| and how. 
he has had mercy on you” (v. 19). He does so, proclaim- 

ing in the Decapolis ‘‘what Jesus had done for him 

[doa énotnoev abT@ 6 Inoods] and all were amazed”’ (v. 20). The 

x 
\ \ 

\ 
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implicit identification of ‘‘Jesus’” with ‘the Lord’ (made 

even sharper in Luke 8:39) ® is a striking note on which 

to end the narrative. 

3. The Syro-Phoenician Woman (Mark 7:24-30; cf. Matt. 

15:21-28). The next exorcism narrative in Mark, appropri- 

ately enough, has to do with the daughter of a (gentile) 

Syro-Phoenician woman (7:24-30). To the request that Jesus 

drive the demon out of her daughter, Jesus replies, “Let 

the children first be fed. It is not good to take the bread 

of the children and throw it to the dogs”’ (7:27). But when 

the woman shows persistence and ingenuity, Jesus performs 

the exorcism at a distance, and the child is made well. 

The placing of this incident between the feeding of the 5,000, 

on Jewish territory, and the feeding of the 4,000, in a pre- 

dominantly Gentile region, strengthens the point made by 

the exchange between Jesus and the woman.’ 

4. The Boy with a Deaf-Mute Spirit (Mark 9:14-29; cf. 
Matt. 17:14-21; Luke 9:37-43a). As Jesus, with Peter, James, 
and John, returns to His disciples from the Mount of Trans- 
figuration, He finds a crowd gathered around a man who 

has brought for healing his son, possessed by a ‘‘mute spir- 

it’’ (mvedua ddadov, 9:17). As in the other cases, the situa- 
tion is described (9:18, 21-22) including the symptoms and 

the inability of the disciples to drive out the spirit (9:18). 

The latter feature is distinctive to this particular story. The 

point is not only that Jesus has the power to expel demons, 
but also that others as well have this power, at least theoret- 

ically. Therefore when they fail to do so, Jesus sees it as 

symptomatic of a “faithless generation” (9:19). The keys 

to the exercise of this power are faith and prayer. When 
the boy’s father says to Jesus, “If you can do anything, 

take pity on us and help us,’’ Jesus replies, ‘“What do you 

mean, ‘If you can’? Everything is possible for him who be- 
lieves’’ (9:23). After the exorcism, Jesus’ disciples ask Him 

privately why they were unable to drive out the demon. Je- 
sus’ answer is that ‘‘this kind can come out only by prayer’’ 
(9:29). 8 Mark’s purpose in this narrative is to emphasize 
not only what Jesus did in one instance but also what ev- 

ery disciple can do through faith and prayer. The point is 
one which comes out more clearly in 11:22-24, in connection 
with the cursing of the fig tree. 

Several conclusions emerge from this brief survey of 
the Markan exorcism stories. In each instance, Mark has 

reasons of his own for telling the story. Each has a function 
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in the author’s overall plan for his Gospel, a function which 
goes beyond merely an interest in demon possession and 
exorcism for their own sake. 

In 1:23-28 the function is to reinforce the impression 
of Jesus’ authority given in 1:22. This emphasis reappears 
in 4:35-41, just prior to the second exorcism, when Jesus 
addresses the storm in much the same language with which 
He addressed the unclean spirit in chapter one: 

1:25 

And Jesus sternly command- 
ed him, [é7eTwnoev abt@] say- 
ing ‘Be quiet [ywwonr| and 

4:39 
And he got up and sternly 
commanded the wind [é7etiun- 
oev T@ aveuw] and said to the 
lake ‘Be still. Keep quiet’ 
[Teptwoo]. 

come out of him.’ 

The response to Jesus’ authority is also much the same 
in each case: 

i EPAe/ 

‘What is this? A new teach- 
ing, with authority. He even 
gives orders to the unclean 
spirits and they obey him’ 

[imax ovovow adT@ I. 

4:41 
‘Who then is this, that even 
the wind and the lake obey 

him’ [imakover adt@ |? 

The story of the Gerasene demoniac which follows im- 
mediately in Mark reinforces this impression with its con- 
cluding identification of Jesus as ‘‘Lord’’ (5:19-20), but in 

so doing provides also the most extensive example of an 
exorcism told for its own sake. This narrative more than 

any of the others helps to satisfy the reader’s curiosity about 

the specific nature of demon possession. The plurality of 

the spirits, their conversation with Jesus, extending beyond 

simply acknowledging Him as Son of God, their need to 
remain in the Gerasene region, their entrance into the two 

thousand swine, the radically changed character and ap- 

pearance of the man—all such details are vivid and unforget- 

table, reflecting without a doubt the testimony of eye-. 

witnesses. They serve us well, therefore, in describing the 

phenomena which confronted Jesus in His ministry. 

The story of the Syro-Phoenician woman, on the other 
hand (7:24-30), shows no interest in the daughter for her 

own sake nor in the exorcism as such. The concern is rather 
with the mother as a representative Gentile seeking help 
from Jesus the Jew. The only distinctive feature of the ex- 
orcism itself is that, like the healing of the gentile cen- 
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turion’s servant (Matt. 8:5-13; Luke 7:1-10; cf. John 4:46-54), 

it takes place from a distance. Functionally, this exorcism 

in Mark (and Matthew) is no different from the healing 

story as found in Matthew, Luke, and John. 
In the case of the boy with a deaf-mute spirit (9:14-29), 

the exorcism is similarly subordinate to the teaching on 

faith and prayer, yet it is described in considerable detail. 

The one new significant point which emerges here is that 

the victory over demons belongs not to Jesus alone but 

to every disciple of His who prays in faith. This is entirely 

in line with the general Markan insistence that Christians 

after the resurrection may (and will) succeed where the 
original disciples failed.2 The emphasis on prayer may also 

suggest that what Mark commended to his readers was 

not ‘‘exorcism”’ in a limited technical sense, but individual 

and corporate prayer on behalf of those who were possessed 

in Mark’s own day.!° 
5. The Summaries (Mark 1:32-34; cf. Matt. 8:16-17; Luke 

4:40-41. Mark 1:39; cf. Matt. 4:23; Luke 4:44. Mark 3:7-12; 

cf. Matt. 4:24-25; 12:15-16; Luke 6:17-19). In addition to spe- 

cific incidents told with some detail, there are three passages 
in Mark which provide general summaries of Jesus’ minis- 

try of exorcism. Mark 1:32-34 summarizes the healings and 
the exorcisms side by side: ‘‘they brought to him all the 

sick and the demon-possessed... and he healed many who 

were sick with various diseases and drove out many demons, 
and he did not permit the demons to speak, for they knew 

him.’’ Sickness and demon possession are here closely as- 

sociated, yet kept distinct. The same is true in Mark 3:10-12: 

“for he had healed many, so that those with diseases were 

falling down before him [émnintew adt@] to touch him, and 
the unclean spirits, when they saw him, fell down before 

him [mpocémmrov adt@] and cried out, saying ‘You are the 
Son of God.’ And he commanded them sternly not to make 
him known.’ Again healing and exorcism are described 
together and in somewhat similar terms, but without blur- 
ring the distinctions between them. The special character 

of demon possession and thus of exorcism is carefully 
kept in view. 

It is somewhat different in Matthew, where ‘‘demon 
possessed”’ are listed among ‘‘all who were sick with various 
diseases and suffering severe pain,’’ along with ‘“‘epileptics”’ 
and “paralytics’’ (Matt. 4:24). All these groups: together 
are ‘‘healed”’ (4:25; Mark never in so many words speaks 
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of demoniacs as being ‘‘healed’’). The summary in Matt. 
8:16-17 begins with exorcisms (‘‘they brought to him many 
who were possessed by demons, and he drove out the spirits 
with a word’’) and then extends the range by speaking of 
healings in general (‘‘and he healed all those who were 
sick’’). The latter is evidently taken to include the former, 
for Matthew appends a quotation from Isaiah to cover both: 
‘‘ “He bore our sicknesses and carried our diseases’ ’’ (8:17). 
In much the same way the Matthean parallel to Mark 1:39 
replaces Mark’s reference to ‘‘driving out the demons’”’ with 
“healing every disease and every infirmity among the peo- 
ple” (4:23). And in Matt. 10:1, ‘“‘authority over unclean spir- 
its’’ results in ‘‘healing every disease.’’ Thus the tendency 
of Matthew is to put demon possession within the general 

category of illness, and exorcism within the general category 
of healing. 

—<— 

The Lukan parallel to Mark’s first summary statement 
is content to leave exorcism and healing side by side much 

as Mark has done (Luke 4:40-41), but Luke 6:18 (parallel 
to Mark 3:9-10) moves in a direction not unlike that which 
Matthew has taken. Luke speaks of a large crowd of people\ 

“who had come to hear him and to be healed of their dis- \ 
eases; and those who were troubled by unclean spirits were | 
healed”’ (€6epamevovro). Here as in Matthew, “‘healing’’ re- 
fers almost interchangeably to disease and to demon posses- | 

sion. Elsewhere, in a passage uniquely his own, Luke speaks | 
of a woman who had a “‘spirit...of infirmity” (mvebdyua 
...@a00eveias) for eighteen years (Luke 13:10). Jesus tells 

her, ‘‘Woman, you are set free from your infirmity”’ (13:12). 

Later He defends His action by saying, ‘“‘Then should not 

this woman, a daughter of Abraham, whom Satan has kept 
bound for eighteen long years, be set free on the Sabbath 
day from what bound her?’ (13:16). Is this a healing or 
an exorcism? The lines between the two, not perfectly 

drawn even in Mark, have become more and more difficult 
to define. Peter in the book of Acts sums up Jesus’ ministry 
in a way that similarly groups healing and exorcism under 

the same rubric. Peter describes how Jesus ‘‘went around 
doing good and healing all who were under the power of 
the devil, because God was with him’”’ (Acts 10:38). 

The evidence of these summaries, particularly as we 

move from Mark to Matthew and Luke, shows how the phe- 

nomenon of demon possession underwent interpretation, or 

at least classification, even within the synoptic tradition 
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itself, so as to become simply one category of ‘‘disease,”’ 

' while exorcism, correspondingly, came to be classed as one 

kind of ‘“‘healing.’’ This is perhaps why the lists of spiritual 

gifts in 1 Cor. 12 include ‘“‘healing”’ and ‘“‘miraculous powers” 

but not “exorcism” as such (12:9f., 28f.).11 The tendency 

to extend or extrapolate the definition of the demonic to 

include phenomena other than actual possession, or con- 

versely to subsume possession under the broader heading 

of illmess, is thus present already in the New Testament 

itself. 
The implications of this for the present-day minister 

or psychiatrist must be carefully weighed. On the one hand, 
it is possible to conclude that all sickness is demonic and 
must be exorcised, with or without accompanying medical 
attention. On the other hand, some might assume that all 
cases of demon possession belong under the category of 

physical or mental illness and should therefore be treated 
exclusively according to acceptable medical or psychiatric 
methods, with no particular involvement of the church. 

Another question is a hermeneutical one. Should this 
extrapolation which goes on within the New Testament even 

be accepted as valid? Should not Mark, as the earliest 

and most “‘primitive’’ gospel witness, be taken as normative, 

and the tendencies present in Matthew and Luke simply 
disregarded as distortions? These are important and dif- 

ficult questions, and somewhat beyond the scope of this 
paper, which proposes simply to deal with the New Testa- 

ment evidence. Tentatively I believe that two classes of 

phenomena should be recognized: first, a specific, limited 
experience of “‘possession,’’ described almost clinically by 
Mark in chapters 5 and 9, and second, a wider sphere of 

disease and mental illness in which, admittedly, many of 
the same symptoms will appear. In the case of the second, 
Christians have no hesitancy in making use of both prayer 
and medical treatment. Therefore perhaps in the rare cases 
which can today be assigned with some probability to the 

first category, exorcism and psychiatric help should not 

be regarded as mutually exclusive options. It is of such 

cases that Jesus said, ‘‘This kind can come out only by 
prayer.’ Prayer in fact seems to be the indispensable com- 
mon factor in the treatment of afflictions in both the nar- 
rower and the broader categories. 

The Controversy 

The synoptic stories of the expulsion of unclean spirits 
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are of interest not only for their own sake but also because 
of the controversy to which they lead. The so-called Beelze- 
bub controversy, attested by both Mark and Q, centers 
around the charge that Jesus himself is demon possessed. 
This charge, together with Jesus’ response to it, marks a 
watershed in His ministry, for it is here that rejection of 
Him begins to take root and grow. 

1. Mark. The account in Mark (3:22-30) is both preceded 
and followed by references to the family of Jesus (3:21, 
31-35). In 3:21 His relatives go out to bring Him home because 
it was rumored (é\eyov) that He was out of His mind. 
When they arrive in verses 31ff., He turns to ‘‘those around 

him” (the disciples, presumably), saying, ‘‘Here are my 

mother and my brothers.’’ One of the functions of what 
comes in between is to explain further the charge that Jesus 
is insane. The édeyor of 3:22 helps explain the édeyov of 

verse 21. Those making the charge are specifically identi- 

fied as “‘the scribes who came down from Jerusalem.’ The 
charge itself is spelled out as being possessed by Beel- 
zebub (BeefeBoud Exer, v. 22), and rephrased in retrospect 
as being possessed by an unclean spirit (mvevua axabaprov éyet, 
v. 30). Thus a kind of equivalency is established between 

possession by demons and possession by Satan. ‘‘Beelze- 

bub”’ is identified as an ‘‘unclean spirit’’ (v. 30) or as 
“the ruler of the demons” (v. 22), and yet when Jesus 

answers the charge, He does so with reference to ‘‘Sa- 

tan’”’ (vv. 23, 26). 

Jesus’ reply to the charge against Him has two parts: 
the first, ad hominem; the second, entirely serious and di- 
rect. First He brands the suggestion that He drives out 
demons by the power of Beelzebub, the ruler of the demons, 

as self-contradictory and absurd. This He does by the use 

of ‘‘parables’”’ or analogies (3:23), leading to a reductio ad 

absurdum. First He poses a rhetorical question: ‘‘How can 
Satan drive out Satan?” (v. 23). Then using the twin analo- 
gies of a kingdom (v. 24) and a household (v. 25), each 

introduced by kai édv and phrased in much the same way, ~ 

He makes the point that no institution divided against itself 

can survive. Finally He brings the illustrations to bear on 

the question with which He started: ‘‘So if [kai ei] Satan 
has really risen against himself and is divided, he cannot 

stand but has come to an end.”’ The charge is thus dissolved 
in a paradox; if Satan is indeed driving out Satan in the 
ministry of Jesus, then he is divided and his power is at 

an end. He cannot even stand, much less bring the unclean 

spirits into subjection. 
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The serious part of Jesus’ ‘answer does not begin un- 

til 3:27, where the words ddd’ ovdvvara mark a height- 

/ ening of significance: ‘‘Yes and what’s more...’ or “But 

ee 

what is more important, no one can enter the house of the 

strong man and carry off his goods unless he first bind 

the strong man, and then he shall rob his household.”’ This 

final ‘‘parable’’ represents Jesus’ real answer to the charge 

that He is in league with Satan. His exorcisms prove that 

the ‘‘strong man” (i.e., Beelzebub or Satan) is indeed al- 

ready bound, so that those whom he has taken captive can 

now be set free. The expulsion of the unclean spirits means 

that Satan himself is defeated in principle.'? 
Although Jesus’ answer has been well reasoned and not 

without flashes of wit and humor (cf. vv. 23-26), its under- 
current of anger emerges in verses 28-30. The sayings about 

the ‘“‘blasphemy against the Holy Spirit’”’ in Mark are directly 
connected with the preceding accusation against Jesus that 
‘*he has an unclean spirit’’ (3:30). The implication is that 
the Holy Spirit has been blasphemed by being referred to 
as unclean. The scribes from Jerusalem are themselves 
in danger of committing the ‘‘unforgivable sin,’’ whieh thus 

receives a very precise historical context. The significance 
of the passage for today is as a serious warning to exercise 
great care and caution in labelling as ‘‘demonic’”’ any phe- 
nomenon (e.g., tongues, healing, or even exorcism itself) 

which may in actuality be a work of the Spirit of God. 
2. Matthew and Luke. The Beelzebub controversy in both 

Matthew and Luke is introduced not by a rumor that Jesus 
is insane but by a specific instance of exorcism. The nar- 

rative in Matthew follows a summary in which many people 
follow Jesus and (characteristically for Matthew) Jesus 

“healed them all’? (12:15) and ‘‘commanded them’’ 

(énetiunoev, Just as He commanded the demons in Mark) 
“that they should not make him known” (12:16). After a 

typically Matthean Scripture quotation (vv. 17-21), the nar- 

rative resumes with the healing (é0epdmevoev) of a ‘‘blind 
and mute demoniac”’ (12:22). The crowd’s reaction is to 
ask if Jesus can be the Son of David, but the Pharisees 
bring the charge that He performs His exorcisms by Beelze- 
bub, ruler of the demons (12:24). Strictly speaking, the 
charge is not (as in Mark) that Jesus is possessed by Beelze- 

bub, but simply that He is in league with him for the purpose 
of performing exorcisms. 

Clearly, Matthew is following Mark, but just as clearly, 
he is drawing on another source as well. In Matthew (12:25) 
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and in Luke (11:17), the charge is not made publicly, but 
Jesus “‘knows their thoughts.’’ The ‘‘parables’’ of the king- 
dom and of the household are adapted from Mark with only 
minor revisions (Matt. 12:15-26; Luke 11:17-18). Moreover, 
both the ad hominem part and the serious part of Jesus’ 
answer to the charge are expanded in Matthew and Luke. 
This expansion (Matt. 12:27-28, Luke 11:19-20) is usually 
considered to be ‘‘Q”’ material. Jesus first speaks ad homi- 
nem, extending the irony of His references to a kingdom 
or a household. 

If exorcisms mean that one is in league with Beelzebub, 
then what about exorcisms performed by Pharisees them- 
selves? This is the only reference in the Gospels to exor- 
cisms performed by Pharisees or Rabbis, and not done in 
Jesus’ name, but there is ample evidence of such activity 

outside the New Testament.!3 ‘‘They shall therefore be 

your judges,’’ Jesus adds. Coming to the serious part of 

His answer (v. 28), Jesus prefaces the reference to the strong 

man with yet another “‘if’’ clause paralleling the one about 

Satan in verse 26 and especially the one about the Pharisees 
themselves in verse 27: “If I by the Spirit of God [‘finger 
of God’ in Luke] drive out demons, then the kingdom of 
God has come upon you’’ (Matt. 12:28; cf. Luke 11:20). 
This reinforces the point already made in Mark: Jesus’ 
exorcisms are a sign that the Kingdom of God is already 

at work; this is what the binding of the strong man really 
means. 

The strong note of anger which characterized the Markan 
‘account is also strengthened in Matthew and Luke. Both 
conclude the Beelzebub story with a severe word of warning 
—first to the immediate hearers, but then to any who refuse 

to recognize the Spirit of God at work in Jesus and His 

followers: ‘‘He who is not with me is against me, and he 
who does not gather with me scatters’? (Matt. 12:30; Luke 

11:23). This represents a remarkable variation on a saying 

found in a different context, but one having to do with exor- 

cism, in Mark and Luke: ‘‘For he who is not against me 

is for me’’ (Mark 9:40; Luke 9:50). It is possible that the 

same, or two originally interchangeable, sayings of Jesus 
have been adapted for use in two contrasting situations. 

In the ‘‘Q”’ material relating to the Beelzebub tradition, 

it is a question of blasphemy: those who fail to recognize 

God’s Spirit at work in Jesus automatically put themselves 

in opposition to Him. 

In Mark 9:38-40 and Luke 9:49-50 the situation is entire- 
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ly different. Here someone who definitely does recognize 

the Spirit at work in Jesus has for that very reason used 

the name of Jesus to the same end—to free people from 

the dominion of unclean spirits. The use of Jesus’ name for 

this purpose makes it unlikely that such a person doubts 

the power of the name or intends to blaspheme either Jesus 

or the spirit of God working through Him. The narrative 

of the seven sons of Sceva in the book of Acts, however, 

indicates the perils of using the name of Jesus lightly or 

as a magic formula (Acts 19:13-16). The seldom-discussed 

passage in Mark and Luke about the ‘strange exorcist,” 

should, however, serve as a guideline for evaluating con- 

temporary exorcists who are in some sense ‘‘Christian”’ 

but whose orthodoxy is open to question. 

To return to the Beelzebub incident and its ramifications, 
the note of anger and warning preserved in Matt. 12:30 

and Luke 11:23 is continued by each evangelist in his own 
way. Matthew, like Mark, continues with the pericope about 

the blasphemy of the Holy Spirit (12:31-32) but lacks Mark’s 
specific reference back to the charge that Jesus ‘‘has an 

unclean spirit.’’ The reason is presumably that this.precise 

charge has not been recorded in Matthew. But Matthew 

does go on to record some very strong words of Jesus in 
12:33-37 directed to the ‘‘brood of vipers’’ (v. 34) about good 

and bad trees and fruit, and about the necessity of ac- 

counting for ‘‘every idle word”’ at the day of judgment (v. 

36). In the following section about the sign of Jonah (12:38- 

42), Jesus denounces the “evil and adulterous generation’’ 

(12:39; cf. vv. 41f.) which looks for signs. Finally, Matthew 

records a remarkable ‘‘Q”’ passage about an unclean spirit 

who is driven out of a man and returns, after wandering 
through desert places. Finding his previous home swept 

clean, he fetches seven other spirits worse than himself, 

so that ‘‘the last state of that man is worse than the first’”’ 
(12:43-45). This frightening possibility is reminiscent of the 
““Legion”’ in Mark 5, but Matthew makes it unmistakable 

what his application is: ‘“‘So it will be with this evil genera- 
tion’”’ (12:45). 

The idea that a whole generation can be demon possessed 

puts the whole discussion out of the sphere of the medical 
and into that of the sociological and political. One is re- 

minded of the ‘principalities and powers’ in Paul or of 
the ‘‘three unclean spirits, like frogs’’ in Rev. 16:13, who 
deceive the nations and lead them to the battle of ‘Armaged- 
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don, but such areas are outside the scope of the present 
study. 

Luke brings out the anger of Jesus, and His condemnation 
of those who accused and tempted Him, more simply. In 
Luke the original charge was made not by scribes from 

Jerusalem, as in Mark, and not by Pharisees, as in Matthew, 

but by “‘some’’ in the crowd (11:15; the reference to ‘‘your 
sons’’ in v. 19, however, probably indicates that Pharisees 
are in view). Luke picks up on the charge that Jesus is 

in league with Beelzebub by attaching the ‘‘Q’”’ passage 

about the ‘‘return of the unclean spirit’”’ directly to his ac- 
count of the Beelzebub controversy. His point is unmistak- 

able: the accusers are themselves in danger of the worst 
kind of demon possession (far worse than that connected 

with a particular set of physical and psychological symp- 

toms). They are in danger of spiritual blindness which miss- 
es the work of God going on in Jesus (cf. 11:33-36, 37-53). 

The challenge to Jesus for a sign from heaven (11:16) is 

picked up in 11:29-32: ‘““This generation is an evil generation. 
It looks for a sign....’’ But before it all, Luke recorded 

a positive word of assurance: the Father will give the Holy 

Spirit (some mss. read ‘‘a good spirit’’) to those who ask 

Him (11:13). This is God’s only alternative to the unclean 
spirits (11:24-26) which threaten all (even entire genera- 

tions) who reject the work of God. 

3. John. Even though the Beelzebub controversy as such 

does not appear in the fourth Gospel, the charge that Jesus 

is demon possessed is echoed in several Johannine pas- 
sages. When Jesus accuses ‘‘the Jews” of trying to kill 
Him, they reply, ‘““You have a demon! Who is trying to 
kill you?” (7:20). In this context, “You have a demon!”’ 
is virtually equivalent to ‘‘You’re crazy!’’ In John 10:20, 

some of the Jews say of Jesus, ‘“‘He has a demon and is 
insane.’’ The second accusation serves to explain the first. 

The tendency in the synoptics to interpret demon possession 
in terms of other things (e.g., sickness, insanity, or spiritual 
blindness) is clearly present here as well. When others ask, 
‘‘How could a demon open the eyes of the blind?’’, we 

cannot help but be reminded of the Beelzebub controversy 

and especially Mark 3:23 (‘‘How can Satan drive out Sa- 

tan?’’). In John 8:48f. (“you are a Samaritan and have 
a demon’’), the charge of demon possession has become 

a part of an almost stereotyped kind of name-calling, and 

again seems to have lost any specific reference to ‘‘posses- 
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sion’”’ as a psychological phenomenon. 
The Beelzebub passage raises the question of how far 

the work of Satan and the work of demons can be regarded 

as interchangeable. A number of considerations (some of 
them outside of the passage itself) suggest that they can, 

and yet the point should perhaps not be allowed to stand 
without qualification. As we have seen to ‘“‘have Beelzebub’”’ 
(3:22) and to ‘‘have an unclean spirit’’ (3:30) can be equiva- 

lent because Beelzebub is himself called ‘“‘the ruler of the 
demons’”’ (v. 22). Moreover, the fact that Jesus replies to 

the charge about Beelzebub by asking ‘‘How can Satan drive 

out Satan?” (3:23) seems to complete the equation. John, 
in fact, presents the defeat of Satan as a great and decisive 
act of exorcism: ‘‘Now is the judgment of this world; now is 

the ruler of this world driven out” (ékBAnOjoeTu, John 12: 

31). 
It is obvious that Satan and the demons are both personi- 

fications of evil, that both exercise dominion over human 

beings, that both are capable on occasion of recognizing 

Jesus as the Son of God (for Satan, cf. the temptation ac- 
counts in Matthew and Luke), and that both are destined 
for destruction (cf., e.g., Matt. 8:29; 25:41). But the similari- 

ties have limits. As we have seen, the unclean spirits are 

terrified at the very sight of Jesus (e.g., Mark 1:24; 5:7, 

10; cf. James 2:19), while Satan approaches Him boldly 
to hurl challenges against Him (Matt. 4:1-11; Luke 4:1-13). 
The demons carry out their work by means of ‘‘possession’’ 
in a very specific sense, or by means of physical handicaps 
or illness. Satan works rather through human sin: through 
Judas the traitor (Luke 22:3; John 13:2) or through the 

well-meaning Peter (Mark 8:33; cf. Luke 22:31). Satan is 

uniformly described in Scripture as a supernatural or 
superhuman figure, while the demons are perhaps more 
accurately regarded as subnatural or subhuman. There is 
nothing in their conversations with Jesus to indicate that 

they are necessarily superior to man in power or intel- 

ligence.14 Jesus addresses them as He might address an 
animal or as He does in fact address the storm in Mark 
4:39. If it is true that on occasion they are able to gain 
the mastery over human beings, it must be admitted that 
the same is true of animals when humans make the mistake 
of walking unprotected through jungles. This ability to 
master or even to kill is not the mark of any inherent 
superiority, only of ill will taking advantage of man’s 
temporary vulnerability. 



Notes 

1. For the same contrast, cf. 1 Cor. 7:14. 

2. It is unlikely that yycsén7 in 1:25 can be classed as a real injunction 
to secrecy of the kind referred to in v. 34. The parallel with Jesus’ quieting 

of the storm in 4:39 (meyiuwoo) suggests that it is merely Jesus’ way of 
commanding the demon to cease his outcry and relinquish his victim. 
There is no clear evidence that it belongs to Mark’s much-discussed ‘‘se- 
crecy phenomena.” 

3. The use in 5:7 of ooxiew, from which the English word ‘‘exorcism”’ 
is derived, is striking. Here it is used (with tov deov) by the demoniac 
in addressing Jesus, while in Acts 19:13 it is used (with rdv ‘Inoovv) by 

some Jewish ‘“‘exorcists’’ in addressing those who were possessed. Such 
flexibility suggests that it has not yet acquired the fixed technical meaning 
of “‘exorcize.’’ (If it had, the demon would here be ‘‘exorcizing”’ Jesus! ) 

4. For a list of various theories, cf. H. Ridderbos, The Coming of the 
Kingdom (Philadelphia, Pa.: Presbyterian and Reformed, 1962), pp. 113ff. 

5. Cf. Gal. 4:3, 9; Col. 2:20. 
6. In Luke, when the man is commanded to ‘‘tell what God has done 

for you,” he proclaims in the city ‘“‘what Jesus had done for him.”’ 
7. Cf. B. van Iersel, ‘‘Die wunderbare Speisung und das Abendmahl 

in der synoptischen Tradition,’ Novum Testamentum (1964), pp. 188f. 

8. The words ‘‘and fasting’”’ are not found in the earliest and best Greek 
manuscripts. See B. M. Metzger, A Textual Commentary on the Greek 

New Testament (London and New York: United Bible Societies, 1971), 
p. 101. 

9. See, e.g., D. J. Hawkin, ‘‘The Incomprehension of the Disciples in 

the Marcan Redaction,” Journal of Biblical Literature XCI (1972), 491- 

500. This is more plausible than the better known argument of T. J. Weeden 

(Mark-Traditions in Conflict [Philadelphia: Fortress, 1971])that Mark 
is carrying on an actual polemic against the original disciples. 

10. Cf. the procedure used in healing according to James (5:13ff.). 

11. The ‘‘ability to distinguish between spirits’’ (12:10) appears to be 

a different matter, more closely related to prophecy than to healing or 

exorcism. Wat 
12. See, e.g., G. E. Ladd, The Presence of the Future (Grand Rapids, 

Mich.: Eerdmans, 1974), pp. 149-70. 
13. The most complete collection of material is found in H. L. Strack 

and P. Billerbeck, Kommentar zum Neuen Testament aus Talmud und 
Midrasch, IV, Pt. 1 (Munich: C. H. Beck, 1956), Excursus 21, “Zur alt- 

judische Damonologie,”’ 501-535. 
14. The fact that they are cohorts of Satan implies nothing about their 

intelligence, anymore than the fact that men belonging to God makes them 

equal to God. The demons’ insight into who Jesus was seems attributable 
not to superhuman intelligence but, as we have seen, to a kind of quasi- 
prophetic revelation. Especially in Mark 5 the unclean spirits seem irra- 
tional and bent on destruction, whether of their victim (vv. 3-5) or of 

themselves (vv. 11-13). 
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Response 

JOHN P. NEWPORT 

In general, the commentator is in agreement with the 
material in the paper. It is a straightforward descriptive 

paper. 
For the sake of discussion, a number of emphases in 

the paper can be questioned and some omissions noted. 

1. One statement to be questioned is that Mark’s purpose 

in reciting stories about demon possession and exorcism 

is to make a teaching or doctrinal point (pp. 1, 6, 7). For 

example, the paper states that Mark 1:23-28 is given to 
drive home a point about the authority of the teaching of 
Jesus (p. 1). Mark 7:24-30 is given to show the mother in 

the story as a representative gentile seeking help from Jesus 

the Jew (p. 7). Mark 9:14-19 indicates that exorcism is sub- 

ordinate in the story to the teaching on faith and prayer 

(oe): 
Should not a strictly descriptive or phenomological ap- 

proach to Mark’s Gospel reflect the fact that Mark’s primary 

emphasis is on Jesus’ almost total concern with the defeat 

of the demonic powers? If anything, the significance of 
the demonic grows in depth and breadth as Mark unrolls 

the ministry of Jesus.! 
There is a tendency in the paper, as described above, 

to stress the ultimate priority of the significance of the 
words or teachings of Jesus as against the deeds as seen 
in His exorcisms. Is it not more accurate to say that Mark’s 
primary emphasis is on the deeds of Jesus which represents 

the power of God unleashed in the world rather than on His 
words? Priority of deeds, of course, is contrary to the basic 

assumption of many form critics. The typical form critic 
would emphasize that the words of Jesus came first and 
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His miracles and deeds were a later accretion. The form 

critics see the deeds or miracles as an attempt to glorify 

or exaggerate the power of Jesus with an incrustation of 
legendary mighty works. Thus Martin Dibelius contends 
that ‘“‘this Tale-making often, but not always, means a de- 
generation of the tradition, removing it ever further from 

the historical reality.”’ 2 
There is a tendency, even among evangelicals, to be 

influenced by the negative side of Form Criticism. Form 
Criticism can sometimes degenerate from a scientific study 
into a filter designed to screen out that which modern man 

finds distasteful.2 We have a difficult time, for example, 
in applying or reinterpreting the demonic today. Therefore, 
we tend to down play the centrality of the demonic in Mark’s 

Gospel. We are influenced by those who say that this radical 
emphasis on the demonic was really an accretion added 

by the church. But to be honest to the text we must accept 
the pervasive and all-touching role of the demonic in Mark 

and the other Synoptic writers.‘ 
2. Some scholars would question the statements of the 

paper that Matthew and Luke tend to put demon possession 

under the category of illness and exorcism within the general 
category of healing. 

Are not demon possession and exorcism the larger cate- 
gories under which illness and healing should be subordi- 

nated? 
Kallas and Langton contend that Mark teaches that one 

of the ways in which Satan rules his captured realm is 

through diseases. Thus when Jesus heals disease He is push- 

ing back the kingdom of Satan. In the field of ordinary 
physical maladies Jesus sees the hand of the Evil One. 

The lady who was crippled (Luke 13:11, 16) was under the 
bondage of Satan. Even ordinary fever is an evidence of 

demonic activity or oppression.° 
A further contention of Kallas refers to the tendency 

among scholars to adapt the message of Jesus to a genera- 

tion that no longer believes that sickness is a scourge of 
Satan. But this cannot change the fact that the Synoptic 

Gospels make it clear that the command to announce the 

Kingdom of God (which meant the defeat of Satan) was 
seldom given apart from the command to cure diseases 
and to rout demons (which, also, meant the defeat of Satan). 

(Cf. Matt. 9:35; 10:7, 8; 8:16-17; Luke 9:2, 6; 10:1, 9; 4:17- 

19.)6 
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3. Would it not have been helpful if the paper had dis- 

cussed the background of the concept of the demonic in 

the Old Testament and intertestamental periods? 

Some scholars see a background of the demonic in the 

Old Testament picture of God as surrounded by a heavenly 

host of spirits who serve Him and do His bidding (Ps. 82:1; 

89:6; Dan. 7:10). 
Deut. 32:8, where the RSV has ‘“‘sons of God,”’ is seen as 

a reflection of the idea that God superintended the nations 

through subordinate spiritual beings (cf. also Dan. 10:13, 20, 

21). In Job 1-2 Satan is portrayed as one of these “‘sons of 
God’’ who appears before God to accuse Job and to receive 

permission to put him to the test.’ The paper does not at- 

tempt to deal with the relation of the Synoptics and the 
demonic views of the apocryphal and pseudepigraphic lit- 

erature, the Dead Sea Scrolls, and the earlier strata of the 

Talmud. 
Such a background study raises the difficult questions 

of progressive revelation and the problem of sources in 

relation to revelation and inspiration. The paper omits all 
such questions. 

It also would have been helpful if the paper had shown 
similarities and differences between the intertestamental 

sources and the New Testament. 

4. As a descriptive study, the paper has relatively little 
discussion of the relevance of New Testament materials 
for the contemporary age. It does not attempt to cope with 
the idea that Jesus merely adapted himself to the concepts 

of His age or the suggestion that Jesus was a child of His 
day and mistaken in His belief about demons. These criti- 

cisms need to be answered because the Synoptic Gospels 

portray demon exorcism as an activity at the heart of His 
messianic mission. 

5. Does not the paper make too much of a distinction 
between Satan and demons? The paper emphasizes that 
demons are subnatural or subhuman, while Satan is super- 
natural or superhuman. There is nothing, the paper main- 
tains, to indicate that demons are necessarily superior to 
man in power or intelligence. 

Is it not more accurate to see Satan and demons as 
an integral part of a tight-knit lethal organization? One 
important distinction between New Testament demonology 
and animism is that animism portrays evil spirits as dis- 
organized and chaotic while the New Testament sees Satan 
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and demons as closely aligned and highly organized. Futher- 
more, the demon in Mark 1:24 is described as having an 

insight into the mission and significance of Jesus which 
the disciples had not attained.? 

Notes 

. James Kallas, Jesus and the Power of Satan (1968), pp. 202f. 
. Martin Diebelius, From Tradition to Gospel (1935), p. 99. 
. Kallas, p. 98. 

. Ibid., pp. 80, 82, 210. 

. James Kallas, The Significance of the Synoptic Miracles (1961), pp. 

63, 65; and E. Langton, Essentials of Demonology (1949), p. 151. 
6. Kallas, Significance, p. 80. 
7. E. Jacob, Theology and the Old Testament (1958), pp. 70-72; and 

Kallas, Significance, chap. 4. 
8. George E. Ladd, A Theology of the New Testament (1947), pp. 52ff. 

9. Ibid., pp. 50f. 
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The Occult Revival in Historical Perspective 

RICHARD LOVELACE 

The aim of this paper is to set forth a historical overview 

of the various components within the occult movement, and 
to examine the light which this history sheds on the re- 

markable upsurge of interest in the occult in recent years. 
The earlier section of the paper is based on the assumption 

that there is an underlying dynamic unifying all the differing 

forms of the occult, as well as many common external in- 

signia, and I think the data we examine will support this 
conclusion. It is hazardous business for a historian to attempt 

to interpret the spiritual significance of events, especially 

those which are as close to us as the occult revival, but 

at the end of this essay I will take some hesitant steps 
in that direction. 

A Historical Analysis of the Occult Spectrum 

It is difficult to fix on a definition of the occult which 
will properly encompass all of its forms and not spill over 
boundaries into such adjacent territories as comparative 

religion, cults, and flying saucer research. The etymology 

of the word is little help today, since the occult in all its 

manifestations is no longer ‘‘hidden,’’ but rather the object 

of an intensive publicity campaign. After some observation 

of the kinds of birds which have been flocking together 

in response to this propaganda, I have concluded that the 

subject can be divided into two major subtypes: what might 

be called soft-core occult disciplines—astrology, para- 

psychology, spiritualism, prophecy, and Eastern and neo- 
gnostic cults; and the hard-core occult, which includes white 
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and black witchcraft and Satanism. Some items at the begin- 

ning of this spectrum may appear relatively innocuous, but 

each succeeding form of the occult seems to incorporate 

all the forms which precede it on the list, so that we find 

exponents of witchcraft like Sybil Leek and Hans Holzer 

writing as trained technicians in the areas of astrology and 

ESP. It appears that there is a kind of vortex effect in 

operation, so that persons who are initially attracted to some 

of the more respectable forms on the periphery of the occult 

are automatically swept in toward the center, guided inward 

by gradually stronger admixtures of hard-core teaching. 

Historical analysis of the various occult disciplines con- 

firms the hypothesis that they are part of a more or less 

unified system with a gravitational center in the region 

of serious witchcraft. At first glance this does not always 

seem to be true. In the case of astrology, for instance, there 

might even appear to be a biblical warrant for some types 

of judicial and physical astrology—applications dealing with 

the interpretation of world events and meteorology, as dis- 
tinguished from natal and horary astrology, which involve 

the casting of personal horoscopes and the making of deci- 

sions. Genesis 1 states that the heavenly bodies were created 

“for signs,’’! and apparently the astrological investiga- 

tions of the Magi were the cause of their coming to the 

Christ-child.2, Perhaps because of these fragmentary scrip- 

tural references some important theologians have taken a 

soft approach to astrology. Thomas Aquinas felt that the 

stars had some influence over human passions, and even a 
reformer like Philip Melanchthon did not renounce the dis- 

cipline. 

But the normative attitude within the church has been 
to regard metaphysical astrology as a pernicious supersti- 

tion. Augustine gave it up when he learned that a land- 
owner and aslave had been born at the same instant. Another 
early father allowed that the Magi had been drawn to Christ 
through the stars, but added that this was the last event 
in history in which the stars could serve as a signpost, 
and that henceforth our attention should be fixed on the 
Christ. 

Examination of the ultimate historical origins of as- 
trology confirms this judgment. The discipline is of great 
antiquity, and found among all the ancient civilizations: 

the Chaldeans, the Babylonians, the Egyptians, the Druids, 
the Chinese and East Indians, and the Aztecs and Incas 
in the new world. In the Babylonian form, which may be 
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the prototype for all the others, astrology was connected 

with the worship of deific powers associated with the heaven- 
ly bodies, and also with the cult of the Baalim. The biblical 
record bears this out. In Isa. 47:12, 13, in an oracle 
against Babylon, astrology is connected with sorcery and 

condemned as a superstitious vanity.2 The account of 
Manasseh’s apostasy in 2 Chron. 33:3-4, 6 suggests the oc- 

cult context within which astrology was most frequently 
found: 

...he rebuilt the high places which Hezekiah his father 

had broken down; he also erected altars for the Baals and 
made Asherim, and worshipped all the host of heaven and 
served them.... He built altars for all the host of heaven 
in the two courts of the house of the Lord. And he made 
his sons pass through the fire in the valley of Ben-hinnom; 

and he practiced witchcraft, used divination, practiced sor- 

cery, and dealt with mediums and spiritists.4 

Throughout the Christian Era the practice of astrology 

has continued for the most part to be associated with the 

occult religious underworld suggested by this passage. De- 
spite the qualified indulgence of a few church leaders, the 

medieval church, and later the majority of protestants, con- 
demned the discipline. This did not stop some very intel- 

ligent and influential, and even religious, figures from using 
the stars for guidance; among them Christopher Columbus, 

Sir Isaac Newton, and Benjamin Franklin. The foundations 

for modern astrology were laid in the Tetrabiblos of Ptolemy. 

But when Copernicus overthrew the Ptolemaic system he 

did not utterly reject the validity of astrological calculations. 

The place of astrology within the occult revival in our 
own time can be exemplified by the story of its growth 
in America since the late nineteenth century. The germinal 

force behind its expansion was the career of Evangeline 
Adams, who began to practice publicly in the 1890’s and 
made such important converts as Edward VII, Caruso, Mary 
Pickford, and J. P. Morgan. In 1930 Miss Adams went on 

radio, and in 1932 the first periodicals devoted specifically 

to astrology appeared. Carroll Righter, a convert of Miss 

Adams, continued to spread the popularity of the discipline 
among leaders in the entertainment world, among them 

Marlene Dietrich, Susan Hayward, Robert Cummings, Ty- 

rone Power, Van Johnson, Peter Lawford, and Ronald Rea- 

gan (who now professes indifference). The ability of media 

leaders such as these to influence culture is an important fac- 
tor in the expansion of astrology during the 1940’s and 1950’s. 
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In the period following World War II the practice seems 

to have exploded both in America and Europe. An account 

of the astrological boom in France, in 1964, described it 

as a $650,000,000-a-year business with 500,000 astrologers 

involved, and traces its popularity to the decline of organized 

religion combined with a widespread public need for new 

sources of reassurance. 
In 1969, the opening number of the musical Hair called 

the attention of the American public to the place of astrology 

within the counterculture. Time magazine’s cover story 

on astrology during the same year estimated that there 

were 10,000 full-time and 175,000 part-time astrologers prac- 

ticing in America, and noted that the average age of their 

clients had fallen from 45 to 25. The connection between 
the youth culture and the American astrology boom is under- 
lined by the fact that Dell paperbacks dealing with the sub- 
ject jumped from sales of one million in 1962 to eight million 
in 1965, during a period when the rock- and drug-culture 

were undergoing their initial expansion.°® 
Many professional astrologers today would probably deny 

that the discipline has anything at all in common with the 

occult. Zoltan Mason, for example, comments that confi- 

dence in astrology is usually positively correlated with 

strong faith in God, and Carroll Righter defines the Age 

of Aquarius as the era of Christ the Water-Bearer, a time 
of new spiritual beginnings, amity, brotherhood, wide learn- 
ing, the shedding of inhibitions, new aspirations, joy, science, 
and the life of Christ. This outlook on the present and 

future is remarkably similar to the postmillennial Christian 
optimism of Jonathan Edwards, expressed in the latter sec- 

tions of his History of Redemption. Righter’s division of 

the ages in history is also reminiscent of the periodization 
of Joachim di Fiore. The Age of Aries the Ram (2000 B.C. 
until the birth of Christ) is the Age of the Father. The 

Age of Pisces the Fish (from Christ until the present cen- 
tury) is the Age of the Son, a time of death, sorrow, the 
cross, skepticism, and disillusionment. The Aquarian age, 
whose beginning is variously located by the astrologers in 

1904, 1933, or elsewhere in the twentieth century, seems 

to correspond to Joachim’s predicted Age of the Holy Spirit. 

On the other hand, astrologer Barbara Birdfeather, whose 
connection with the occult world is explicit, defines the ages 
from a very different perspective. Ms. Birdfeather, who 
is also a rock music disc jockey, says that in the cycle 
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of the 12 great ages, each of 2100 years duration, we are 

now moving away from the Piscean Era, the age of Christ 
the Fisher of Men, into an Aquarian age in which energy 

will be used ‘purely, intellectually, and electrically.’’ The 
present Christian church she views as ‘‘the dregs of the 

Piscean Age.’’7 And New England astrologer Constella 

doubts that her discipline reinforces a belief in the God 

of Scripture: ‘‘We’re afraid to say no, no, no to the bearded 
man upstairs,’’ she says, ‘‘until we have a substitute.”’ § 
It seems clear that in the life of the average follower, as- 
trology replaces the roles occupied by the Word and 

the Spirit in the Christian life: it gives him a kind of mirror 

in which he can behold his own identity and find himself, 

and it lights up his daily pathway with a substitute for 
the lamp of Providence. 

Parapsychology is another instance within the soft-core 

occult realm which seems on the surface to be compatible 
with Christianity. The researches of Dr. J. B. Rhine and 
others at Duke University have at least partially established 
an image of scientific respectability and religious neutrality 
for parapsychological occurrences. There are evangelical 

authorities who hold that some types of psi phenomena, 
such as clairvoyance (paranormal vision of contemporary 
events) and telepathy are ‘‘normal’’ and can be found 

among Christians. My own research tends to confirm this. 

Charles Haddon Spurgeon, the great evangelical preacher 
of the late nineteenth century, interrupted his sermons on 

several occasions with comments about specific sins and 
situations among his congregation that must have required 

some kind of preternatural knowledge.? Many of us know 

of instances in which Christians have become supernormally 

aware in moments when death or danger has threatened 

loved ones. The ‘‘word of knowledge,”’ one of the nine gifts 

of the Holy Spirit commonly accepted by Pentecostals, is 

usually defined in terms of this kind of extrasensory aware- 
ness focused on a particular person or event. On the other 

hand, the fringes of the charismatic movement today are 
littered with cases in which apparently false charismata 
have had a blasting effect on the spiritual lives of those 

who were seeking parapsychological gifts without sufficient 

care and discrimination. 

Some helpful distinctions emerge in a survey of the 

history of parapsychology. Kurt Koch has provided us with 

a useful typology of the occult in a little book called The 
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Devil’s Alphabet which helps to display some of the forms 

of parapsychological gifts, although it reveals a much more 

pessimistic outlook on the supposed neutrality of psi 

phenomena.!® It is immediately apparent, however, that 

Koch takes a less hopeful view of the neutrality of some 

psi factors. Under the first of three general headings, Extra- 

Sensory Perception, Koch lists three subcategories: Spirit- 

ism (including apparitions, telekinesis in the form of tum- 

bler-moving, table-lifting, trance-speaking, and automatic 

writing); Hyperesthesia (including the sooth dream, tele- 

pathy, clairvoyance, clairaudience, and clairsentience); and 

Mantic (cartomancy or card-laying, palmistry, astrology, 

and rod-and-pendulum divination). Koch’s second main cate- 

gory, Extra-Sensory Influence, includes a similar mixture 

of respectable and improper phenomena: magic, blood- 

pacts, fetichism, and incubi and succubi; and his third cate- 

gory, Extra-Sensory Apparitions (including ghosts and ma- 

terializations), is wholly beyond the usual scope of science. 

Walter Martin, who is more tolerant than Koch in admitting 

clairvoyance and telepathy as neutral phenomena, never- 

theless condemns precognition, telekinesis, and medium 

trances as necessarily demonic in origin. 

It is doubtful that any scientific parapsychologist would 

be happy with Koch’s handling of his field, but it does under-. 
line the fact that most psi phenomena are found in occult 
history, as well as the current practice of shamans and 

witch doctors. In the era of preternatural knowledge, the 

ubiquity of seers, soothsayers, and oracles in ancient and 

primitive cultures is too well known to need comment. Para- 
psychology as a discipline, however, is a much more recent 

phenomenon in history, which emerges first in the late 
eighteenth century with the discoveries of Anton Mesmer, 

and begins to flower in the late nineteenth century with 

the foundation of the British Society for Psychical Research 
in 1882 and its American counterpart in 1888. Both of these 

institutions, which gained the respect and participation of 

men of the caliber of William James and Henri Bergson, 

were originally concerned with matters which reveal a mix- 

ture of occult and scientific interest: psi factors involving 
the mutual influence of human minds, hypnotism, extra- 

sensory perception, apparitions of the living and dead, and 
the “laws of spiritualism.’’ The research at Duke University, 
begun in 1927 by William McDougall and augmented by 
the addition of the Rhines in 1930, further refined the dis- 
cipline by an increased use of controlled and repeatable 
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experiments, variation of parameters, and the application 
of statistics. 

Two other factors have contributed to an upsurge of in- 

terest in parapsychology in the past several decades: the 
employment of sensitives such as Peter Hurkos and Gerard 

Croiset in criminal detection, and the recent development 
of parapsychological research in Russia. 

The Russian experiments were inaugurated as part of 

the Cold War, in response to a news report that American 

naval personnel had experimented with telepathic: com- 

munication to the crew of the atomic submarine Nautilus 
during a voyage in 1960. The Russian research, as described 

in a paperback which became a runaway best-seller in 

America in 1970, began with ordinary parapsychological 

investigations into telepathy, telekinesis, and psychometric 

detection, but ended up dealing with a number of areas 

not normally respectable within the ideological framework 

of atheistic humanism: astrology, dowsing, the photography 
of auras and the theory of astral bodies, and healings ad- 

ministered by witches and warlocks." All of these were ex- 
plained, however, in terms of the ordinary official material- 

ism. There is an eery reminiscence here of C. S. Lewis’ 
That Hideous Strength, in which a scientific organization 
proceeding on the basis of pure naturalism discovers ulti- 

mately that its experimental achievements have been literal- 
ly enabled and governed directly by the devil. 

Spiritualism—or, as evangelicals usually refer to it, 

Spiritism—is a movement which has been with us openly 

for so long during this century that it has an aura of 
domesticity, and is usually treated as a cult rather than 

as part of the occult. The line between cults and occult 

is often indistinct, however, and we have already observed 

a link between mediumship and other forms of occult activity 
in the Societies for Psychical Research, and in the biblical 

passage about Manasseh previously quoted. And in fact this 

occult connection goes back to prehistory. In primitive so- 

cieties there is apparently continuum between animistic 
polytheism and the Cult of the Dead. In ancient China, the 
worship of ancestors was practiced partly in order to avoid 

obsession or possession of the living by the spirits of the 

dead, which could take the form of a somnambulistic or 
hypnotic trance. The person so possessed was commonly 
gifted with clairvoyancy, the raising of apparitions, psy- 
chometry, and other parapsychological abilities, as well as 

an ability to perform miraculous healings.!? The possessing 
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personality commonly demanded to be worshipped in return 

for its services, and the response to this was usually the de- 

velopment of a local cultus, but occasionally primitive forms 

of exorcism were attempted. 

John Livingston Nevius, a missionary in China in the 

late nineteenth century who is still perhaps the most 

balanced Christian writer on the subject of demon posses- 

sion, encountered many instances of such shamanistic pos- 

session in his ministry. He treated them as demonic, and 

found that they could be broken up fairly rapidly by simple 

prayers of exorcism, or even in some cases simply by the 

persistent reading of Scripture in the vicinity of the pos- 

sessed person, creating an unpleasant environment for the 

possessing spirit..2 Among Indo-European cultures, there 

is a similar intermixture of phenomena attributed to the 

dead with cultus and behavior associated with nonhuman 

spirits. The Orphic and Eleusinian mysteries in Greece in- 
volved mediumship and the production of apparitions 

through what today would be called the extrusion of ecto- 

plasm, and the Delphic oracle was thought to be possessed 

by a chthonic deity. The elohim of Babylon and Assyria— 

‘‘sods,’’ which the Old Testament refers to derisively as 

elilim, ‘‘feeble ones’’ or ‘“‘vanities’-—were associated with 

spirits of the dead, as were the baalim mentioned in the book 

of Judges, which were thought to be the spirits of departed 

heroes.1!4 
During most of the Christian Era, communication with 

the spirits of the dead has been branded as-necromancy in 

Western Christendom, and so has necessarily continued its 

course within the occult underground. Just as in the case 

of astrology and parapsychology, it begins to surface again 

in respectable regions in the nineteenth century. 

J. K. van Baalen traces three major waves of increase 
in the movement, one following the wide publicity given 

to the spirit-rapping phenomena associated with the Fox 
sisters in 1848, and the other two following each of the world 

wars, probably because of the widespread grief among be- 
reaved parents of servicemen. Local organizations were be- 

gun in the United States between 1850-72. The National Spir- 
itualist Association of the United States of America was 
founded in 1893, and by 1923 there were 682 Spiritualist 
churches in America with a membership of 126,000.15 In 
1852, American mediums announced that the spirits of the 

dead were predicting the spread of the movement to Eng- 

land, and after this invasion occurred on schedule there 
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was a similar development in the organizational expression 
of the movement in the British Isles and in the rest of 
Europe. We have already pointed to the founding of the 

Society for Psychical Research in 1882. It is interesting that 

another major surge of interest in Spiritualism was oc- 

curring in England in 1904-5, just at the time when a major 
religious revival was taking place in Wales and at Keswick. 

In America, the spread of the movement during the past 
four decades has been closely connected with the career 

of medium Arthur Ford, who has recently become extremely 

well known because of his connection with Bishop James 
Pike. Pike, who before his own death was seeking to com- 
municate with the spirit of his son, a suicide, found in the 
former a confirmation of survival after death which he had 
been unable to obtain from the church’s doctrine. Arthur 
Ford also finds no inconsistency between Christianity and 
his profession, and claims as forerunners of Spiritualism 
St. Francis, St. Teresa, George Fox, Alexander Campbell, 

and John Wesley, as well as Moses and Jesus.!* Sherwood 
Eddy’s You Will Survive After Death is a much more plaus- 

ible reconciliation of Spiritualism with a Christianity which 

sounds almost evangelical, but it is interesting that his most 

theologically literate contact in the spirit world, an identity 

calling itself Father Tobe, has an adoptionist Christology 
along with many other aberrations.!” 

As Victor Ernest points out, the spirit clientele of different 

mediums ranges from those who sound like departed 

fundamentalists to those who are blatantly obscene, 

heretical, or blasphemous.!8§ Again the vortex effect is 

at work to sweep the convert in toward the darker cen- 
ter. The public currently shows little discernment in de- 

tecting the anti-Christian roots of the movement, however. 
In my own area, Elwood Babbitt, the ‘““medium of Mas- 
sachusetts,’’ commonly consorts with some rather dubious 

company among the spirits, but a photograph of ectoplasm 
taken at a recent seance in which the spirit of Bertrand 

Russell was invoked was presented in the Boston Globe 
as a ‘photograph of God’”’ by an awestruck reporter whose 

agnosticism had been shattered. 
Prophets—both forth-tellers for the gods, and foretellers 

of the future—are rooted as deeply in prehistory as Spiritism. 

In many instances it is hard to distinguish the two. The 

Bible focusses particular attention on the phenomena of false 

or counterfeit prophecy, which can be detected either by 

its incorporation of heresy or by the failure of predictions 
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about future events.!9 Both Testaments state that there is 

a demonic energy behind false prophecy, and not simply 

human deception.2° Paul’s exorcism of a demon controlling 

the Philippian seeress is a dramatic instance of this. The 

attitude of the church toward prophecy during the Christian 

Era has been delicately ambivalent. The medieval church 

adopted a cautious if respectful attitude toward the predic- 

tions of St. Catherine of Siena and others who affirmed the 

papal system, and condemned those like Joachim di Fiore 

who did not. The ambiguous predictions of the French As- 

trologer Michel de Nostredame (Nostradamus) were con- 

demned by the Catholic congregation of The Index in 1781 

after attracting wide public interest. 

In our century, two American figures have become in- 

creasingly associated with the image of prophecy in the 

public mind. The first, Edgar Cayce, did not particularly 

engage in predictive prophecy, but began as a healer and 

later moved into the sphere of religious teaching. His biog- 

rapher, Thomas Sugrue, intentionally connects Cayce with 

Christian sources, stressing his early training in a Church 

of Christ Sunday School and even mentioning a meeting 

with D. L. Moody. Sugrue notes the fact that Cayce’s grand- 

father was a dowser, and could make brooms dance and 

plants grow, but presents Cayce as an awkward but idealistic 

youth with a wholly altruistic desire to serve mankind but 

no gifts to do so. 

The subsequent story sounds a little like an occult episode 
of The Waltons. Cayce is visited by a shining spirit who 

endows him with the potential for extraordinary gifts, such 
as memorizing the contents of spelling books simply by 
sleeping near them, and, later, diagnosing and prescribing 
medicines for sick people, also while asleep, and sometimes 
even at a distance. The medicines advised by Cayce’s ‘‘un- 

conscious,’ which is what his alternate personality calls 
itself, are often merely folk remedies, but in most instances 

they effect almost miraculous cures. Cayce continues to 
exercise his healing gift, although frequently troubled by 
his inability to judge whether it is from God or from 

Satan, until a gentleman who has had some contact with 
the occult proposes that they ask Cayce’s ‘‘unconscious’”’ 
some religious questions. This new vein of inquiry opens 

up an apparently inexhaustible supply of information. 
Cayce’s unconscious informs them that true Christianity, 
in the form of early Gnosticism, has been lost to the world 
for centuries, and the present Christian Church is a body 
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of imposters.2!_ Jesus, _according to Cayce’s ‘‘uncon- 

scious,’’ was in reality an occult master, who taught the 

necessity of being born again—that is, reincarnation—and 
died on the Cross to atone for negative karma.22 

The religious teachings of Cayce’s ‘“‘unconscious”’ are 
still being subjected to theological mining and smelting 

several decades after his death in 1945, and a center for 

healing and religious studies at Virginia Beach, ad- 

ministered by his son Hugh Lynn Cayce, has continued to 

attract pilgrims and disseminate literature. At this point 

in America Edgar Cayce has almost reached the status 
of an industry. 

The other major American prophetic figure, Jeane Dixon, 
specializes in predictive prophecy. Mrs. Dixon is a devout 
Roman Catholic, attends mass daily, and reputedly repeats 
the 23rd Psalm every morning while facing east. According 

to biographer Ruth Montgomery, each morning in her devo- 

tions Jeane Dixon asks God the question, ‘‘What do I need 

to know today to help humanity?’’ The resulting revelations 

of the future, however, can come to her via the full para- 

phernalia of serious occultists, including visions, dreams, 

inner voices, numerology, ESP, telepathy, Tarot cards, and 

personal ‘‘vibrations’’ assessed by the touch of a finger. 

She first became aware of her gifts in a contact with an 

old Gypsy woman who read her palm when she was a child, 
assured her that she was destined to become a great seeress, 

and gave her a crystal ball which is still one of her most 

treasured possessions. Her prophecies, which have con- 
cerned events of such magnitude that she has been the coun- 

sellor of many persons in high government office, have had 
enough accuracy to appear to be preternatural, and enough 

inaccuracy not to appear divine.22 In a little book by 

her own hand, Reincarnation and Prayers to Live By, she 
professes Trinitarian belief, but also states the opinion that 
all religions lead to the true God, and offers as one of her 

prayers a devotional to an Indian goddess. 
Examining Edgar Cayce and Jeane Dixon, one is left 

with a sense of bafflement and pity for human beings who 

are straining to be altruistic, but are quite apparently being 
used for purposes and by forces which are beyond their 

comprehension. It is interesting in the instance of Cayce 
to note the similarity of his uncanny healing ability using 
worthless medicines to Nevius’ Chinese energumens, and 
to shamans and witch doctors in many other cultures. It 

is apparent by this time that a common feature of most 
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forms of occult behavior is the influence, and sometimes 

the total control, of alternate personalities over the minds 

of those involved. One of the questions which must be ad- 

dressed in this conference is the matter of the possible 

psychological and theological explanations for this recurring 

phenomenon. It is interesting that Edgar Cayce was pre- 

ceded by a number of other somnambulistic healers in the 

nineteenth century, among whom was the first hypnotic sub- 

ject treated by Anton Mesmer, whose gift came to him 

in the hypnotic process. The medical implications of this 

are also profound and complex. A final theological question 

which needs exploration is the status of prophetic gifts within 

the charismatic movement, and such major predictions as 
David Wilkerson’s vision, which seems to parallel the darker 

projections of current futurologists. The issue which emerges 

is this: Are occult prophecy and other para-psychological 

phenomena mimics or counterfeits of legitimate Christian 

gifts, or is any attempt to seek for paranormal gifting in 

danger of producing false gifts? 
The gnosticism of Edgar Cayce’s ‘‘unconscious’’ leads 

us naturally to the last category of the occult which I have 

designated as soft-core, that of certain religious counterfeits 

for Christianity which are either strongly gnostic in form 

or else derivative from Eastern religion. Both of these sub- 
types have in common antipathy to the physical creation 

and its Maker, the idea of salvation by the reception of 

hidden knowledge, and the concept that the godhead is found 
at the root of one’s own inner being. 

A classical example of occult gnosticism is the Ancient 

Mystical Order of the Rose Cross, an uncanny survival 
which recapitulates most of the features of the early gnostic 

systems. A more recent instance is the Process Church of 

the Final Judgment, which was inaugurated in London in 
the 1960’s by a High Church Anglican architect with a rather 

Gothic name, Robert de Grimston Moor. De Grimston (as 
he now prefers to be called) married a spiritualist medium, 

and shortly afterward began an intensive religious search 

involving dream interpretation and the study of the Bible 

and other scriptures. In the mid-1960’s De Grimston and 
the community which had gradually collected around him 

were directed by spirits to migrate to the Yucatan peninsula, 

near a Mayan ruin named Xtul, where they received a series 

of religious revelations from discarnate entities. In 1970 and 
the subsequent years the spirits directed them in a number 

of mission tours in Europe, Cambridge in Massachusetts, 
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Chicago, and New Orleans. The doctrine of ‘‘the Process” 
might be described as monotheistic pantheism refracted 
polytheistically through four deific symbols: J ehovah, Luci- 
fer, Satan, and Christ. Each of these terms stands for ‘‘pow- 
ers” which summon up resonant affinities in every human 
being, in varying mixtures: Jehovah, the quality of stern 
legal righteousness; Lucifer, the quality of artistic sensi- 
bility; Satan, the quality of unbridled libido; and Christ, 
the quality of reconciling love. The first three of these 
‘““‘powers’’ are opposed to one another in a “‘same”’ of an- 
tagonism, but the Christ-power (which is equivalent to the 
oversoul or underlying deity in each of us) has come to recon- 
cile the three to one another. The way which Jesus brings 
involves the casting aside of all tendencies to feel guilt for 
sin or to blame others for it. 

There are nevertheless three laws of ethical behavior 
which we should strive for: the Golden Rule, karma (the 
accumulation of merit or demerit by our actions), and love 

for our enemies, including Satan. Baptism is ‘“‘in the name 

of the Unity of the Lord Christ and Satan.’’ Local assemblies 
or communes of the Process vigorously and single-mindedly 

engaged both in evangelism and social action, as anyone 

knows who has been in their vicinity. The group now 

numbers some 40,000 members in Cambridge, including 

students and college professors, and several hundred thou- 

sand adherents elsewhere. A breakaway group which has 

renounced as impractical the command to love Satan now 
exists.24 It should be noted that the Process cannot be 
considered as explicitly Satanist, despite its quaternity and 

the Dracula-capes affected by its adherents. It is much too 

subjective for this; its deities are almost symbols for human 

passions, somewhat in the manner Euripides utilizes the 

Greek pantheon in his dramas. There is, as a matter of 
fact, something deeply Hellenic about this blend of gnos- 

ticism and spiritism. 
Eastern forms of the occult with a similar morphology 

begin to make their appearance in the West, once again, 
in the nineteenth century. Some of the writings of Emerson 

and the work of Mary Baker Eddy are American examples 
of Hindu influence. Around the turn of the century Madame 

Blavatsky and Annie Besant introduced an amalgam of 
Tibetan Buddhism and pantheistic gnosticism called Theoso- 

phy, with much closer connections to the occult and para- 

normal realms. Beginning with Jack Kerouac and other 

writers of the Beat Generation era in the early 1950’s, and 
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notably as a result of the work of interpreters like D. Tk: 

Suzuki and the ex-Anglican Alan Watts, a great upsurge 

of interest in Eastern religion (particularly Zen Buddhism) 

accompanied the growth of the counterculture in America, 

possibly because the East afforded an avenue for profound 

religious exploration which did not restrain sexual life- 

styles. 
In the late 1960’s a wave of variations on Hinduism swept 

through the counterculture leadership, as some turned from 

chemical mind-expanders to search for natural and per- 

manent highs. The Beatles experimented with the Transcen- 

dental Meditation of the Maharishi Mahesh Yogi, and later 

with the Hare Krishna movement of A. C. Bhaktivedanta. 
(It is interesting that ex-Beatle George Harrison continues 

to advertise Hare Krishna, just as two other very fine mu- 
sicians, James Seals and Dash Crofts, are aggressive 
evangelists for Bahaism, a Mohammedan offshoot.) 

In the 1970’s two other examples of Eastern evangelism 

swept through the United States, Guru Maharaj Ji and the 
Divine Light Mission of the Word Unification Church, the 

creation of Sun Myung Moon of Korea. Maharaj Ji, still 

in his teens, is simply the best promoted of a number 

of young Indians who have recently proclaimed themselves 

to be avatars of the deity with a command to spread forms 

of Hinduism in both the East and the West. Mr. Moon is 
rather unusual in that his teaching is not primarily Eastern 
in influence, but is a heretical offshoot of Korean Christianity 

blended with spiritualism. Mr. Moon intimates that his 
ministry is the fulfillment of the biblical prophecy of the 

Second Coming of Christ, and predicts an ‘‘outpouring of 

spirits’’ to accompany the last days.2° It is interesting 
that Christians on secular college campuses who have ex- 
perienced an increasing openness to evangelicalism among 

students had simultaneously noticed an influx of promoters 
of Eastern religion. 

Some of the new Eastern variants have features which 
are significant in the context of this conference: vegetarian 
diets, systems of exercise such as the different forms of 
yoga, and techniques of meditation involving the repetition 
of mantras (words or phrases embodying supernatural 
power, according to Hinduism). It is well known, that the 
exponents of Transcendental Meditation are attempting to 
introduce this practice into schools and other public pro- 

grams under the guise of a religiously neutral form of psy- 
chological therapy. I know of one Trappist monastery in 
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the South in which all the monks recently enrolled in a 
program of Transcendental Meditation under the direction 
of an Eastern guru. The one exception was a Catholic Pente- 
costal brother, but he was involved in a course of Silva 
Mind Control, an even more overtly occult discipline with 
many attendant paranormal phenomena. 

This bring us to the forms of the occult which I have 

designated as hard-core, witchcraft and Satanism. There 

are two main theories of the historical origins of witchcraft: 
that of Margaret Murray, who in 1921 proposed the thesis 
that witchcraft in Western Europe was only a survival of 

the pre-Christian pagan worship of the male Horned God 

and female goddess akin to Ashtaroth and Diana; and the 
strongly opposing thesis of Montague Summers, a Roman 

Catholic scholar, who insists that the witches were self-con- 

scious worshippers of the devil, who signed blood pacts with 

him and had all the characteristic features which their Chris- 

tian inquisitors attributed to them. Summers took the occult 
powers of the witches quite seriously, and vigorously at- 
tacked Miss Murray’s contention that they were innocuous 

followers of a nature cult.26 We shall see that both Miss 
Murray and Summers are supported by evidence within the 
modern witchcraft movements. 

Summers contends that the forerunners of witches were 

abhorrent even to respectable pagans. He notes that in 721 

B.C. the ruling Roman triumvirate banished all astrologers 

and charmers, and that later Maecenas called on Augustus 

to exile sorcerers and magicians as despisers of the gods, 

which set a precedent for similar action by Tiberius, Clau- 

dius, and Vespasian.27 Charles Williams comments that 

the motivation for the pagan attack on witchcraft was pri- 
marily the desire to eliminate all possible centers of political 
disaffection, as in the parallel instance of the persecution 
of Christians.28 Williams notes that the early church 

adopted an ambivalent attitude toward witchcraft, on the 
one hand attacking it as a powerless superstition, and on 

the other, trying to eradicate it as if it were a plague.29 
He might have added that as the Middle Ages developed, 
popular Catholicism incorporated many elements which are 
suspiciously similar in form, including the practice of 

candle-burning before saints and the elevation of the Virgin 
Mary to a position practically equivalent to that of the female 

deity in the typical bitheistic pairing noted by Miss Murray. 

As the medieval period developed, uneasiness about the 

powers of darkness among Christians and occult interest 
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among the populace seem to have increased. Summers as- 

sociates a concurrent expansion of witchcraft with the ap- 

pearance of heretical gnostic sects like the Bogomils, Pauli- 

cians, and Albigenses around the turn of the millennium, 

and feels that there is a connection between gnosticism and 

witchcraft.2° In an able and fascinating article in Church 
History, Donald Nugent observes that the first great flower- 
ing of witchcraft during the Christian Era occurred during 
the Renaissance.?! In 1258, Pope Alexander IV directed 

a bull to the Franciscan Inquisitors initiating the attack 
in 1484, and in 1490 the Jesuits Heinrich Kramer and James 
Sprenger produced their classic Christian manual on witch- 

craft, the Malleus Maleficarum. Apparently the numerical 

high point of the witchcraft explosion occurred just before 

and during the Protestant Reformation. By 1700, somewhere 

between thirty thousand and several millions of witches had 
been tried and executed. The Reformation, however, 

launched a biblical attack on magical elements in contem- 

porary Christian practice, and on the occult world outside 

the church, which began to restrain the world of super- 

stition.22. The eighteenth-century Enlightenment further 

reduced the incidence of sorcery, to such an extent that 

even the existence of professing witches became an article 

of doubt. Nevertheless there continued to be an underground 

stream of witchcraft and Satanism during the eighteenth 

and nineteenth centuries. Peter Gay, who contends that the 

Enlightenment itself was a neo-Pagan revival, notes that 

in the left wing of the movement, among libertines such 

as the Marquis de Sade, sexual magic and a semi-serious 

demonolatry were practiced in places like the Hellfire Caves 

of France and England.?3 

In the late nineteenth century the stream begins to sur- 

face quietly, first in the rather respectable and domesticated 
magic of A. E. Waite’s Order of the Golden Dawn and then 
in the virulent Satanism of Aleister Crowley. J. K. Huys- 

mans’ novel La-Bas indicates the existence of similar move- 
ments in France. C. S. Lewis comments that he was aware 
of, and attracted to, several circles of magical interest in 
London during the 1920’s and 30’s.34 According to Margaret 

Murray’s thesis, the work of Gerald Gardner, an anthro- 

pologist and practicing warlock, disseminated a form of 

witchcraft in the 1930’s and 40’s in England. After the repeal 
of the Witch Act in Britain in 1951, English witchcraft began 
to proliferate openly, and in the 1960’s Sybil Leek and other 

articulate exponents rose into prominent view in the media, 
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conducting a skillful public relations campaign to advance 
the image of Wicca, the.‘‘old knowledge,” as they preferred 
to call their religion. : 

The inertial momentum of the post-Enlightenment dis- 
belief in witchcraft was still sufficiently strong, however, 
that scholars of the caliber of E. E. Evans-Pritchard, Pen- 
nethorne Hughes, and H. R. Trevor-Roper continued con- 
currently to assert the nonexistence of witchcraft. In the 

late 1960’s the media were presenting so much evidence 
of a witchcraft revival that this kind of scholarly ignorance 
became increasingly difficult. 

In 1967 a group of hippies surrounded the Pentagon and 
conducted an exorcism. In 1968, on Halloween, WITCH—the 
Women’s International Terrorist Conspiracy from Hell— 

held a demonstration. In England, reports of grave robberies 
began to appear, and Anglican and Catholic clergy found 
themselves reviving the practice of exorcism in desecrated 

churches. There were ritual murders in New Jersey and 

California, and the supreme horror of the Manson murder 
case. There were rumors that the Rolling Stones dedicated 

their performances to Satan. Alice Cooper changed his name 

to that of one of the witches executed at Salem at the direc- 
tion of a ouija board. And rock acts appeared which seemed 

to have more in mind than publicity in their occult refer- 

ences, such as Arthur Brown and Black Sabbath. In 1971 

Newsweek estimated that there were some 80,000 white 

witches in America.*® Time’s cover story in 1972 noted 
that one airline was offering a ‘“‘psychic tour of Britain” 
for $629, and estimated that somewhere between three and 

seven million Germans were involved seriously in the oc- 

cult.26 Writing in His Magazine in 1970, Robert Evans 
of the Greater Europe Mission stated that there were more 

warlocks in Germany than Protestant pastors, and more 

in France than the number of doctors. He noted also the 
existence of a school for witches in Ulting, England. This 
kind of institution seems to exist also in a number of Ameri- 

can cities.?” 

Just as in the case of the counterculture and the Jesus 
movement, the media are quieter now about witchcraft. 

But in each of these instances the silence may be simply 

existing because the phenomenon in question has become 
a normal and accepted part of the current landscape, not 

because it has receded or vanished. The serious witchcraft 
movement in America today is as organized and vigorous 

in its growth as evangelical Christianity. It has its own 
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publishing houses—more than half a dozen of them—pro- 

ducing books with titles like The Caldron Cookbook, The 

Stock Market and Witchcraft, Sexual Power through Witch- 

craft, and even children’s books which beautify the witch’s 

image. There is even a journal called the Occult Trade 

Review, which is not surprising since the movement gener- 

ates a multi-million-dollar industry. Witchcraft has its own 
travelling evangelists, chief among them Sybil Leek, Hans 
Holzer, and Martin Ebon. There are also resident spokes- 

persons who act as pastors and bishops in different locales. 

In my own area, a young woman named Laurie Cabot who 

runs a witchcraft shop and has styled herself ‘‘The Witch of 

Salem”’ gives lectures to local PTA’s, and is establishing 
an occult institute to train disciples on the North Shore. 

Hans Holzer has written an instructive vade mecum which 
tours the major cities in America and lists the varieties 
of witchcraft available in their covens, which include Sicil- 

lian, Welsh, Druidic, Haitian, and many others. 
Some covens practice black or malefic witchcraft, at- 

tempting to raise the ‘“‘cone of power’’ to destroy their ene- 

mies—and there are wars among the witches, according 

to Holzer. The established exponents of witchcraft are pub- 

licly critical of black witchcraft; it gives the craft a bad 

name. Some covens practice sexual magic in the Gardnerian 

tradition, initiating new members in the ‘“‘Great Rite,’”’ an 

act of ceremonial intercourse. Some, like California’s Fera- 

feria, seem as elfin and innocuous as a Tolkien story. The 
most significant common feature of all these covens is the 
worship of a duad of gods, one male and one female. It 

appears that Margaret Murray’s theory is borne out of the 

surviving remnants of the witch cults, unless these have 
been consciously modelled after her thesis. Modern witch- 
craft is a revival of the pagan pattern represented by the 
worship of Baal and Ashtaroth.°8 

This does not mean that Montague Summers’ thesis is 
not equally supported by some data. Aleister Crowley, the 
son of Plymouth Brethren parents, concluded after a reading 
of the book of Revelation that he was the Great Beast pre- 
dicted in it, and devoted the rest of his life to acts of sexual 
magic attempting to beget the Antichrist, under the direction 
of a discarnate entity named Aiwaz. He is apparently the 

figure on whom Roman Castavet, in Rosemary’s Baby, is 
based. There is little doubt that Crowley was an intentional 
Satanist.39 

Anton LaVey’s Church of Satan in California, on the 
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other hand, seems to be a collection of basically agnostic 
swingers using Nietzschean philosophy as an excuse for hed- 
onism. But Mike Warnke, an evangelical converted from 
the ranks of Satanism in Berkeley, tells of a different kind 
of Satanism in which the involvement with demon worship 
is conscious and deliberate. If what he tells us is correct, 
there are ascending circles of evil within the witchcraft 
movement in which the higher levels are intentionally given 
over to the worship of ultimate evil. The relative frequency 
of verifiable murders involving the ritual sacrifice of infants 
and adults, a practice quite beyond the scope of most witch- 
craft covens, seems to confirm this. It is difficult to know 
how seriously to take Warnke’s report, which revives the 
old story of the Illuminati, the secret order dedicated to 
the promotion of atheism and anarchism, which is discredit- 
ed today except among adherents of the John Birch Society. 
The picture he presents, however, is that of a kind of occult 
Mafia, with its headquarters somewhere near the site of 
the witchcraft trials in Salem Village.*° 

The Nature and Causes of the Occult Revival 

There is a famous aphorism of C. S. Lewis to the effect 
that the devil is equally pleased when he is feared and 

when he is ignored.*! The biblical reason behind this is 

that when he is up against Christians who are fully aware 

of their resources and their authority, there are only two 
things he can do to avoid giving ground: he can bluff and 

he can hide. The devil is a little bit like the hognose snake, 
a harmless but evil-looking reptile which responds to the 

threat of danger by two ruses. First, it impersonates a pit- 
viper, coiling, striking, and hissing viciously. If this fails 

to intimidate the attacker, the snake turns belly-up, opens 
its mouth and lolls its tongue out, and plays dead. If it 

is picked up and placed right side up, it simply turns over 

again and resumes the death ruse again, because it seems 

to realize that if it cannot bluff, it has to mimic death. 
The devil has been playing dead in Western Christendom 

for the past several centuries—roughly since 1692, the date 
of the Salem witchcraft scandal. In the pre-Reformation 

period, his strategy was rather to bluff—to terrify Christians, 
as well as tempting and oppressing them and taking ad- 
vantage of every deficiency in the Catholic understanding 

of redemption. The pre-Christian Era, and even the medieval 
period within the church’s history, were ages of superstition 
about the powers of darkness. One of the possible etymolo- 
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gies of the word ‘‘superstition”’ interprets the root combina- 

tion of super and stare to mean ‘‘overcommitment”’ or “‘over- 

belief.”’ In contrast to the relatively terse and chaste treat- 

ment of angelic and demonic powers in the Bible, the pagan 

world developed a luxuriant overgrowth of belief in super- 

human agencies, and Christianity itself came to be infected 

with the same attitude. 

The Reformation made an effort to return to a biblical 

balance in confronting the powers of darkness, although 

the Puritan casuistry that was developed to handle witch- 

craft still retains traces of overbelief. One of the most dan- 

gerous of these was the fear that sorcerers could actually 

cause harm to Christians supernaturally, despite the prin- 

ciple stated in Num. 23:23 that ‘‘there is no omen against 

Jacob, nor is there any divination against Israel.”’ 
Christian apologists in the late seventeenth century were 

also making use of witchcraft and other evidences of de- 
monic reality to prove the existence of God. When the misuse 

of spectral evidence (hallucinatory or demonic apparitions 

of accused witches) at Salem resulted in disastrous injustice, 

skeptics were able to turn the tide against superstition by 
making any belief in demonic agency seem not to be respect- 

able. The rug was neatly pulled from under a good deal 
of Christian apologetics, and the devil went underground 

as the Western world moved into a new era of what might 

be called ‘‘substition.’’ There are perfectly natural causal 
explanations for the whole sequence, but there are also 
things about it that make us suspect a little direct devilish 
intervention. Certainly the devil had a lot more freedom 
to carry out his characteristic strategems of deceiving, ac- 
cusing, tempting and otherwise manipulating Christians and 

non-Christians in the clean, well-lighted room which was 

the post-Enlightenment universe, in which all created beings 
intermediate between God and man had supposedly suffered 
intellectual fumigation. : 

We have seen that virtually all forms of occult practice 

have been enjoying a renaissance since the late nineteenth 

century, at first in a relatively covert and quiet way, and 

then openly and dramatically within the last decade or so. 

The structure and timing of this revival must be understood 
by analogy with the growth of the evangelical movement 
during the twentieth century, I believe. The present apparent 
upswing in evangelical renewal is not an outpouring of the 
Spirit in discontinuity with the past, but rather the result 
of decades of reformational ploughing and evangelistic sow- 
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ing which have finally led to a time of extensive reaping. 
In a similar way, the occult revival is the end result of 
something which has been steadily building throughout the 
twentieth century, but has gone unnoticed until recently. 

Why has this steady buildup occurred? Authorities on 

the occult have ventured a number of answers. One of the 
most ingenious is that of Os Guinness. Guinness suggests 
that the doctrinal decay of Protestantism in the twentieth 

century has permitted us to be reinfested by the same forms 

of superstition which the Reformation drove back. The 
Western world today is consequently like a clearing in 
the jungle in which the central fire has burned low at night, 
and now the camp is surrounded with a ring of encircling 
eyes belonging to the jungle creatures which have moved 
in close. 

Guinness and Francis Schaeffer also suggest that the per- 

vasive anti-rationalism in many sectors of the twentieth- 

century intellectual climate has helped breed this kind of 
movement.42 Donald Nugent strikes some similar notes. 

He notes that the occult revival during the Renaissance 

and the present occult expansion have many factors in com- 
mon. There is in both a degree of primitivism and psychic 

atavism, with an underlying substratum of despair. Both 
are eras where power is sought by the disenfranchised, es- 
pecially women—Nugent comments that in the Renaissance 
one finds only one warlock for every 10,000 witches—and 
both have seen_a growth of sexual license and pornographic 
literature. Each has been influenced by a new measure 
of contact with Eastern culture, and each has seen an in- 
crease in the use of psychedelic drugs.4? If we postulate 
that late medieval Christianity is decadent, so that it both 
provokes and is powerless to restrain a rebellious neopagan 
movement with an occult fringe, we have,an etiology which 
closely resembles that suggested by Guinness. 

It might be argued with equal force, however, that the 
occult revival is one instance among many of the gradual 

re-emergence of paganism from the underground existence 

forced upon it by the theocratic restraints of the Middle 
Ages. Western Christendom accepted Locke’s principle of 
a free market of ideas at least theoretically, but it took 

several centuries for a post-theocratic outlook to penetrate 

its institutions. A double bind of legal restrictions and so- 

cietal taboos has kept many deviant forms of behavior under 
cover, and hence has limited their growth, until quite re- 
cently. As we have seen, the laws against witchcraft have 
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remained in force if not in use until the middle of this century. 

The surfacing of the occult underground could well be com- 

pared to the emergence of the homosexual minority which 
has come ‘“‘out of the closet’’ in the last decade. The lesson 
would seem to be that if Christians adopt a hands-off 

policy with respect to the corporeal restraint of paganism, 
sooner or later they are going to see the return of at least 

a little paganism, and perhaps a great deal of it. And the 

occult is simply one of the common forms of paganism. 
From this perspective, what we are observing today may 

be merely a return to normal, and not an unnatural, result 

of decline. 
Another explanation for the occult revival is suggested 

by Theodore Roszak’s analysis of the counterculture. Ac- 
cording to Roszak’s first book, the hippie movement was 

a religious counter-revolution among young people dis- 

gusted by the failure of scientific technocracy.‘4 In his 

second book, Where the Wasteland Ends, Roszak celebrated 

the potential for a religious renaissance based on a return 

to old-fashioned paganism.*® Judging from what we have 
seen, there is no more authentic form of paganism than the 
occult movement. For the first time in centuries, the biblical 

condemnation of the worship of Baal and Ashtaroth is be- 
ginning to have direct reference to contemporary culture. 

If we are nearing the end of history, the Scriptures may turn 

out to speak more bluntly than we might have imagined to 

the habits of the greatest mass of humanity in history. 

Among Christians, the conviction that these are the last 
days has seized upon the occult revival as further confirma- 
tion. Those who expect the culture to get more and more 

corrupt with the approach of the end can easily interpret 

the growth of the occult as the visible manifestation of the 
eruptions of demonic powers from the pit described in Rev. 
9:1-11 and 16:13-16. This is certainly one possible theological 
approach to the data, and it does not necessarily rule out 
any combination of the more immanent causative factors 
already mentioned. 

As achurch historian, I am automatically rather cautious 
about the assumption that these are literally the last days. 
There is no depressed era in Christian history which has 
not felt itself to be on the verge of Christ’s return. And 
as a historian of revival, I have observed that depressed 
eras have a way of turning into Christian resurgences that 
regain the lost ground and move beyond it to embrace a 
larger area with purer expressions of the Gospel. There 
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is one possible scenario for the future in which misdirected 

technology, the god that failed, combines with religious de- 

cay to destroy humanity. There is another one which postu- 

lates that a revived and reformed Christianity regains a 
degree of dominion over the conscience of the Western world, 

and technology is harnessed to solve at least partially the 

ecological, population, and hunger problems of the under- 
developed countries, while these are simultaneously ex- 
periencing powerful Christian development. 

The second scenario would be that which the greatest 

theologian of revival, Jonathan Edwards, would project. Ed- 

wards conceived of the Christian movement as a kind of 

army of spiritual liberation moving out to free the world 

from an occupying force of demons which had already been 
defeated in principle at the Cross. Any army experiences 

assaults, defeats, withdrawals, and counterattacks result- 
ing in the gaining of more ground and the occupation of 

new territory. The ebb and flow of spiritual power within 

the church and the similar fluctuation of depravity in the 

world are not meaningless nodes on a sine-curve; they are 

the way the fortunes of battle are perceived in Christian 

consciousness, According to Edward’s postmillennial op- 

timism, Christianity is destined to sweep outwards in a series 

of such pulsations until the whole earth is full of the knowl- 

edge and the glory of God, as the waters cover the sea. 

History may be considered as a series of stages in which 

one territory .is*substantially conquered for Christ, then a 

contraction occurs as the war is opened within a wider 

radius, and then a renewed Christian assault sweeps outward 

to widen the diameter of the reign of Christ. Phenomeno- 
logically, a ‘‘revival’’ of the opposing forces, the powers 
of darkness, seems to occur in three situations: first, when 

the Christian forces are spiritually at a low ebb themselves; 
second, when they are relatively strong, but a new and 
wider mission front has opened up; or third, when a re- 
newed Christian offensive is simply being met by a counter- 
attack from the other side. Thus a revival of paganism, 
or atheistic humanism for that matter, is not necessarily 

a sign of Christian weakness. It may simply be a signal 
that our troops are on the move, and that a wider field 

is opening. 
I am personally inclined to believe that from the stand- 

point of transcendent causes there is an element of all 
three of the possibilities mentioned above involved in the 
occult revival, along with a mixture of the immanent causes 
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already mentioned. During the first half of the twentieth 

century, the Christian church was considerably weakened 

and divided, and during this period many forms of devilish 
ideology gained considerable ground in the West. The occult 
was one. Atheistic humanist materialism was a considerably 

more dangerous antichrist, and some of the most effective 
activities of Satan were probably within the Christian church 
itself. Since the middle of the century the evangelical sector 
of the church has begun to be revived and reformed, and 
at the moment there are many evidences that other areas 
of professing Christendom are being touched, although it 
is still a question whether the bulk of the institutional church 
is enjoying the awakening which is occurring around its 
edges among the young people. In the meantime, techno- 
logical revolutions in the areas of transportation and com- 
munication have turned the world into a village, as Marshall 
McLuhan says. 

Under these conditions all ideologies have an unusual 

missionary opportunity. The drugs, the sitar music and the 

occult mysticism of the East flow into the Western world. 
If the water pressure is strong enough, the Christianity of 

the West must inevitably flow into the East in return. To 
use another metaphor: Christianity is like a fire, which 

periodically develops a vigorous blaze, but is each time 
covered with increasing quantities of green wood which it 
must dry out before it can ignite. At the present moment 

in history, virtually all of the available wood on the planet 

is about to go on fire. The outcome of this may be terminal 
apostasy and great tribulation, or it may be revival of the 

church and response to the Kingdom. But unless we have 
some revelation of the imminence of the end which is surer 
than all those in the past, our posture had better be an 

aggressive acting out of the words of Jesus: ‘“‘Occupy until 
I come.”’ 46 
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Not Suffering Witches to Live: 

A Brief Reappraisal of Witch Trial Theory and Practice 

JOHN WARWICK MONTGOMERY 

When confronted with the matchless claims of Christ— 
His life of perfect holiness, His atoning death to give fallen 

man the gift of heaven—unbelief finds itself hard put to 

sustain its negative posture. One of the counter-arguments 

most consistently employed by unbelievers since the dawn 
of modern secularism has centered on the witchcraft trials 
of the fifteenth through the seventeenth centuries: these 

horrors, it is argued, belie the claims of Christianity, for 
they were the direct and consistent product of its theology 
and religious practice; only with the rise of Enlightenment 
rationalism and the modern spirit did such abominations 

cease. 
Though the literature of the witch trials is enormous, 

as witnessed alone by the Andrew Dickson White collection 
at Cornell University or by Henry Charles Lea’s three- 

volume Materials Toward a History of Witchcraft, the sub- 
ject needs perpetual reappraisal in the light of its function 
as a standard weapon in the armory of unbelief. Critics 

of Christianity by way of the witchcraft trials need to be 
reminded of the beam in their own secular eye; as Robert 

H. Jackson boldly stated in his closing address in the Nurem- 

berg War Crimes Trial: ‘““The terror of Torquemada pales 

before the Nazi inquisition.’’ And Christian believers need 
to understand the true nature of the problem reflected in 
the witch prosecutions, so that when they repent they will 

repent intelligently, pouring no unnecessary oil on the 

smouldering fires of unbelief. 
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The Issue Sharpened 

Critics of the witch trials almost invariably concentrate 
their salvos on the phenomenon of the demonic per se. They 

argue aprioristically that ‘‘no sensible person can accept 

the real existence of witches, much less demons,’’ and con- 

sider it therefore self-evident that the whole concept of the 

witch trial was sheer madness. 
It is not our task here to deal with the question of the 

ontological reality of the demonic, of demon possession, or 

of witchcraft—particularly since we have done so in extenso 

elsewhere.! To the convinced rationalist we would merely 
say: whatever you do, if you wish to deny the existence 

of personal, supernatural evil, do not examine the empirical 
data; for no facts in history are better established (except 

perhaps those relating to the incarnation of God in Christ)! 

But wholly apart from the ontological question, the critics 
who pose such objections display a woeful lack of historical 

perspective. George Lyman Kittredge concluded his impec- 

cable scholarly study of Witchcraft in Old and New England 
with these theses: 

To believe in witchcraft in the seventeenth century was 
no more discreditable to man’s head or heart than it was 
to believe in spontaneous generation or to be ignorant of 
the germ theory of disease. 

The position of the seventeenth-century believers in 
witchcraft was logically and theologically stronger than that 
of the few persons who rejected the current belief. 

The impulse to put a witch to death comes from the in- 
stinct of self-preservation. It is no more cruel or otherwise 
blameworthy, in itself, than the impulse to put a murderer 
to death.? 

These sentiments are entirely confirmed by the best of re- 
cent specialized studies. Thus, after examining the records 
of some seven hundred witch trials in the duchy of Lorraine, 
Etienne Delcambre concluded that the judges were anything 
but ‘‘monsters of hypocrisy and dishonesty”: ‘‘Their lan- 
guage can reflect the highest spirituality—inspired, it would 
seem, by passages from The Imitation of Christ.... Their 
hearts were not hardened, nor was their love for their neigh- 
bor feigned.’’ 3 In the same vein, Edmund Heward’s careful 
biography of Sir Matthew Hale, Lord Chief Justice in the 
reign of Charles II, rehabilitates his activity in the Bury 
St. Edmunds witchcraft case of 1664 from Lord Campbell’s 
incredible charge that he ‘‘murdered’”’ old women. Argues 
Heward: 
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In his charges to the jury Hale stated that he had no 
doubt that there were such creatures as witches as the 
scriptures affirmed it. To a man such as Hale who believed 
in the supernatural and the revelations contained in the 
scriptures this would be irrefutable evidence. 

All other nations had laws against witches. This would be 
regarded as weighty evidence by Hale as he set great store 
by the accumulated wisdom of mankind. 

There had been an Act of Parliament on this subject only 

sixty years before, drawn up by the advice of eminent 
lawyers including Sir Edward Coke. How could a judge with 
Hale’s education and background be expected to deny his 
religion, his experiences and a recent Act of Parliament? 4 

Except for isolated instances of judicial perversity (which 

are hardly limited to this single aspect of legal history—or 

of life in general!), those who participated in the witch trials 

ought not to be regarded as untouchables; they do not de- 

serve to be faulted for holding beliefs inherent to the world- 

view of their day—and beliefs which (I’would submit) have 
a disquieting veracity transcending the epochs of the trials. 
Proper criticism of the witch trials lies at a different point: 

the legal operation itself, as viewed in terms of substantive 
law (ought witchcraft to have had a legal remedy?) and 

adjective law (trial procedure and the laws of evidence). 
Here, if anywhere, legitimate criticism of the trials exists; 
and here, therefore, theological and juridical lessons are 

to be learned. Let us first examine the question of procedure 

in the witch trials. 

Torture and “‘Exceptional’’ Procedure 

in Continental Law 

It is a commonplace that torture was used to extract 

confessions of witchcraft and that rules of evidence were 
‘‘relaxed’”’ in the witch trials. The accompanying judgment 

is also widespread that the responsibility for such an appal- 
ling state of affairs lay squarely with Christianity, as repre- 
sented by the medieval church and its Reformation off- 

shoots. But, as in the case of most ‘‘obvious” truths, the 
truth lies elsewhere. 

One must first of all distinguish between two different 

systems of law operating in the geographical areas as- 
sociated with the witch trials: the ‘‘civil’’ law tradition of 
the European continent (operating in France, Spain, the 

Holy Roman Empire of the German nation, etc.), and the 
“common” law that became an identifiable legal system 

in England after the Norman conquest and was transmitted 
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to America by the English colonists. The continental civil 

law did finally come to approve of torture in a certain range 

of cases, including witchcraft; but this was due not to the 

church, but to the revival of absolutistic Roman law. In 

the Anglo-American common law tradition, torture was 

never condoned, except in rare instances where the common 

law was modified by statute. 
On the continent judicial torture is virtually unheard of 

from the fall of Rome to the revival of Roman law. Where 
it occurred, it was roundly condemned by Christianity. At 

the time of the fall of the western Roman empire (5th cen- 
tury), Augustine had castigated the use of torture to extort 

confessions.> Influential popes of the early Middle Ages, 
such as Gregory the Great (6th century) and Nicholas I 

(9th century), reiterated his position and applied it to spe- 
cific cases. The Saxon annals for the year 928 record that 
‘‘so0d King Wenceslas,’’ duke of Bohemia, destroyed gibbets 
and instruments of torture that some judges had employed. 

The twelfth century Decretum of Gratian unqualifiedly re- 

pudiates torture as a means of extorting confessions.® Con- 
cludes Lea: ‘‘This position was consistently maintained until 

the revival of the Roman law familiarized the minds of 
men with the procedures of the imperial jurisprudence.”’ 7 

A. Esmein of the Paris Law Faculty is equally explicit 
in his great History of Continental Criminal Procedure: 

Torture is an institution of Roman origin... . It is, therefore, 

not surprising that the diffusion of torture coincides, in mod- 
ern history, with the revival of the half-forgotten Roman law 
by the criminalists of the Bologna school. The transformation 
of the procedure by the substitution of torture for ordeals 

really begins to manifest itself from the end of the 1100s... . 
At the end of the 1300s torture had become a general cus- 
tom.$ 

By the thirteenth century powerful efforts were being made 
by continental European monarchs to destroy the local au- 

tonomy which was the hallmark of feudalism and to create 

centralized ‘‘modern”’ states; in these efforts, Roman law— 
the law of an absolutistic empire in which the emperor 
had come to function as a demi-god—was an irresistible 
tool. 

During the same time period, the medieval Roman 
church was endeavoring to increase its power through the 
parallel centralization of its administrative controls; Roman 
law here became the model for church law. Torture and 
inquisitional procedure thus entered the church itself. “The 
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canon law had permitted it by virtue of the predominating 

influence of the Roman Iaw”’ (Esmein, p. 91). On the Euro- 

pean continent, therefore, the tragic irony came to pass 
that the church, which had endured the persecution of half- 
mad emperors during Rome’s twilight, finally approved and 
practiced the same methods toward its deviants. 

This gross inconsistency, however, was not lost on many 
influential Christian thinkers during the height of the witch 

mania. The endeavors of Protestants Johann Weyer or 
Wier ° and Reginald Scot !° to substitute reason for tor- 

ture are well known. Innumerable other efforts by con- 

cerned Christians have been buried in a general outcry 

against the trials; for example, few recall the painstaking 
and model investigations by seventeenth century Spanish in- 

quisitor Alonso de Salazar y Frias, conducted with full re- 

gard for the civil rights of the accused," or the eloquent 

arguments of French jurist Augustin Nocolas who asserted 

in his work, ‘‘Whether Torture Is a Sure Means of Verifying 

Secret Crimes” (1682): “I shall never accept as legitimate 

ground for conviction what has been admitted under torture, 
for it is an invention of the devil and has never been condoned 

by Scripture.’’ !2 

Biblical Influence on Anglo-American Law 

In England, the development of legal institutions followed 
a different pattern from that of the continent; in particular, 
Roman codifications had a much less pervasive influence. 
“Much of the common law of England was founded upon 

Mosaic law. The primitive Saxon Codes re-enacted certain 
precepts taken from the Holy Scriptures, and King Alfred 

in his Doom Book adopted the Ten Commandments and 
other selections from the Pentateuch, together with the 

Golden Rule in the negative form, as the foundation of the 

early laws of England.” 13 The Common law of England 

thus did not allow secret tribunals and interrogation by tor- 

ture. By the seventeenth century, observes Esmein (pp. 

322-23): 

Everywhere upon the continent, in France and elsewhere, 

the inquisitorial procedure, secret and written, was now es- 

tablished, a product of the Roman and the Canon law, with 

their defects more or less accentuated according to the coun- 

try. One European nation, however, had resisted and escaped 

the contagion, and was destined later to serve, to a large 
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extent, as a model for the legislation of the French Revolu- 

tion. This was England. 

Predictably, the loss of civil rights and the use of tor- 

ture appear in England at times when the crown endeavors 
by any and all means to extend its royal power: the in- 
famous Star Chamber of the Tudor and Stuart monarchs. 
But such a phenomenon was never seen as ‘“‘normal”’ with- 
in the framework of English law, and the Star Chamber 

was abolished as contrary to the Magna Carta by the Long 

Parliament in 1641.14 The most severe of the witchcraft 
statutes, that of 1541, was the product of one of the most 

absolutistic of English kings, Henry VIII, whose own 

spiritual life—it need hardly be added—was not above re- 

proach.16 
Far from being the center of the witch trial craze, as 

is often alleged, England and her Puritan colonies, influ- 

enced as they were by a biblically orientated legal system, 

maintained a remarkably balanced approach to the witch- 

craft issue. Kittredge has irrefutably rehabilitated both 
King James I (author of the influential Daemonologie) and 

the New England Puritans from the scurrilous attacks made 

against them by modern critics. As for King James, whose 
name is permanently associated with the Authorized Version 

of the Bible, his knowledge of Scripture was too profound 

to allow him the psychological luxury of witch hunting; after 

a detailed refutation of the charges leveled against him by 
Trevelyan and others, Kittredge writes (p. 328): 

Our scrutiny of King James’ record is finished. No sum- 
ming up is necessary. The defendant is acquitted by the 

facts. One final remark, however, may be made, in lieu 
of a peroration. Diligent search has so far brought to light 

less than forty executions for witchcraft throughout England 
in the reign of James I, or an average of about two a year. 
Contrast with this statement the fact that in ten years of the 
same reign (6-15 James I), at least thirty-two persons 
were pressed to death in the single County of Middlesex 
for refusing to plead in cases of felony (not witchcraft), 
or an average of over three a year, and that, in the same 
county for the same period, at least seven hundred persons 

were hanged for felonies other than witchcraft, or an aver- 
age of seventy a year. These figures call for no commen- 
tary. We may double or treble the number of witch-hang- 
ings, if we will, in order to allow for incompleteness in the 
published records, and it still remains true that the reign 
of James I was not, in this regard, a dark and bloody pe- 
riod. 
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A similarly careful study of Puritan witch trials leads 
Kittredge to the following theses: 

The total number of persons executed for witchcraft in 
New England from the first settlement to the end of the 
century is inconsiderable. .. . 

The public repentance and recantation of judge [Samuel 

Sewall] and jury in Massachusetts have no parallel in the 
history of witchcraft... . 

The record of New England in the matter of witchcraft 
is highly creditable, when considered as a whole and from 
the comparative point of view. 

It is easy to be wise after the fact,—especially when the 
fact is two hundred years old.1® 

The Desanctification Process 

To be sure, in spite of Christian precept and its juris- 

prudential application in a not inconsiderable number of 
witch trials, many instances of flagrant judicial inhumani- 

ty did occur. In the continental civil law, this came about 

through the application of the Roman theory of the crimen 
exceptum—crime so heinous (e.g., treason) as to allow 
the court to dispense with the protections to which the 

accused was ordinarily entitled. Noting that ‘‘in 1468, witch- 
craft was expressly designated as a crimen exceptum,” 7 

Lee writes: 

In atrocious or ‘“‘excepted”’ crimes, not only was the punish- 

ment severer, but the wholesome rules as to the charac- 
ter of the witnesses and of the evidence admitted were 

relaxed, showing that it was not simple justice but punish- 
ment that was sought. All doubts were resolved by resort 
to torture, both of the accused and of witnesses. It is true 
that careful and minute prescriptions were current as to 
‘what justified torture, but in discussing them the conclu- 
sion is reached that in the end everything is left to the dis- 
cretion of the judge. It is the same with the severity, dura- 
tion and repetition of torture. It is described as almost 
equivalent to death and worse than the amputation of both 
hands, but there was practically no limit to its severity 
except that if it killed the accused the judge was subject 
to investigation. Theoretically it was admitted that a con- 
fession extorted by illegal torture did not condemn the 
accused, but in practice this was illusory, for to admit 
it condemned the judge, and there was no one to pronounce 
it illegal. There was one redeeming feature—the accused 
was entitled to a copy of the evidence and to competent 
time to answer it; but this could be set aside by the will of 
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the legislator. He could also have an advocate, unless he 

had an evil reputation or was caught in flagranti, but the 

advocate was not to induce him to suppress the truth. As 

to confrontation, when the accused under torture denounced 

others, she was in their presence to be lightly tortured 

again and repeat the denunciation—the reason given for 

which was that it was better sometimes that the guilty should 

escape than that the innocent should be afflicted with dire 

torments. Such was in brief the system of jurisprudence 

which developed the witch madness. !* 

The use of such methods was bad enough when carried 

out by secular authority; even more reprehensible was 

their employment by the church itself in the late medieval 

period. Torture—categorically condemned by the early 

church and its theologians, as we have seen—came finally 

to be permitted by Canon law as a result of the revival 

of Roman law. Thus the infamous activities of the excep- 

tional tribunals of the Holy Inquisition. 

Even common law countries were not entirely exempt 

from such deviations where witchcraft was concerned. Both 
England and New England accepted so-called “‘spectral evi- 

dence’”’ in witch trial prosecutions. Observes Christina Hole: 
‘‘Evidence that would have been unacceptable in any other 
case was freely admitted in witch trials. Michael Dalton 
in The Country Justice, published in 1618, says that magis- 

trates must not always expect direct evidence against 

witches, ‘seeing that all their works are the works of dark- 
ness, and no witnesses present with them to accuse 

them.’ ’”!9 Significantly, specter testimony was done away 
with in New England as early as 1693—largely as a result 
of the arguments of Robert Pike, who effectively queried, 

“Is the devil a competent witness?’ 2° More ominous was 
the theoretical possibility of torture in New England trials: 

the ‘‘Body of Liberties,’’ the first code of the Massachusetts 
colonists, provided for the use of torture in eliciting evidence 
and as a means of punishment.?! 

How could such a sad state of affairs have come about? 
How could Christian believers—whose religious beliefs had 

been classed as treasonable and therefore a crimen excep- 
tum in the days of the Roman empire—have themselves 
jettisoned the legal safeguards of the accused in the witch 
trials? Two reasons can be identified, and there are impor- 
tant present-day lessons to be learned from each. 

First, witchcraft was considered such a heinous crime 
and so difficult to detect and punish that ‘‘special’’ pro- 
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cedures were justified to stamp it out. The distinguished 
French jurist Jean Bodin, in his De la démonomanie des 
sorciers, reasoned that since witchcraft was so monstrous, 
“whatever punishment we can order against witches by 
roasting and cooking them over a slow fire is not really 
very much,” and ‘‘one accused of sorcery must never be 
fully acquitted unless the calumny of his accuser is clearer 
than the sun, inasmuch as the proof of such crimes is so 
obscure and difficult that not one witch in a million would 
ever be accused or punished if regular legal procedure were 
observed.” 22 This extraordinary admission makes patent 
that the evils of the witch trials were due in large part 
to the fatal moral error that the end can justify the means 
employed to attain it. 

In our day we readily and properly identify this fallacy 
with the Marxist-Leninist philosophy and with situation eth- 
ics;23 but are we equally aware of its operations in today’s 

anti-Communist witch hunting? Rolf Hochhuth’s The Depu- 
ty—whether we agree or not with its theme that Pius XII 
was willing to tolerate even the racist horrors of the Third 
Reich rather than give up Germany as a ‘‘bulwark against 
Communism’’—is a sober reminder of how easy it is even 

for Christian believers to sacrifice human rights in over- 

zealous crusades to rid the world of genuine evils. 

Allowing the end to justify the means is but the surface 

of the iceberg, however; there was an even more basic 
moral failing involved when Christians allowed legal illegal- 
ity in the witch trials. They forgot that God was still in 

His heaven and that His promise of a last judgment expressly 
applies to crimes .unprovable in human tribunals: ‘“There 

is nothing covered that shall not be revealed, neither hid 

that shall not be known’”’ (Luke 12:2-3, and parallels). Faced 
with the near impossibility of making their case against 
witchcraft in the courts of this world, they perverted human 

justice instead of leaving the judgment to the Great Assize. 
They refused to let God be God. They played God and— 
inevitable product of such a game—dehumanized them- 

selves. 

The Question of Legal Remedy 

Our examination of the adjective law of the witch trials 
(procedure and evidence) has thus brought us directly to 

a central question of substantive law: Should witchcraft 
have been subject to human legal sanctions at all? 
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Here the modern critic of Christianity gleefully cites 

Ex. 22:18 and related Old Testament verses: ‘‘Thou shalt 

not suffer a witch to live.’’ But such passages, though they 

certainly have been used to rationalize witchcraft perse- 

cution, do not necessarily justify it at all. There are many 

verses in the Bible that pronounce in no uncertain terms 

a death penalty upon evil, but which do not at all imply 

that human courts should deliver or carry out that sentence. 

“The wages of sin is death,’”’ declares the Apostle in Rom. 

3:23, but the implication is hardly that human tribunals 

should sentence all sinners to the gallows! And even if one 

concedes that the Israelites were expected to punish witch- 

craft with the death penalty, this in no way commits the 

children of the new covenant to such activity—unless at 

the same time one would bring the New Testament church 

under the bondage of Old Testament ceremonial law, dietary 

rulings, and slaughters of Amalekites, all of which served 

a special purpose in preparation for the coming of Messiah 

but which are abrogated after His incarnation (Acts 10; 

Gal. 2; Col. 2:16-17). 
The proper function of human law is to regulate conduct 

so as to prevent injustice among men; it is not to regulate 

ideas or to coerce opinions. But, as Rossell Hope Robbins 
emphasizes in the introduction to his standard Encyclopedia 

of Witchcraft and Demonology: ‘‘Witchcraft was not pri- 

marily concerned with acts; it was concerned with opinions 

and ideas.’’ No objection could be raised to prosecuting 

a witch for murder when adequate evidence was able to 
be marshalled to show that she had in fact killed someone, 
but the difficulty lay in showing a connection between her 
demonic beliefs and actual harm to others. Montesquieu, 
in his Spirit of the Laws (bk. XII, chap. v), gives classic 

expression to the issue: 

It is an important maxim, that we ought to be 

very circumspect in the prosecution of witchcraft and her- 
esy. The accusation of these two crimes may be vastly 
injurious to liberty, and productive of infinite oppression, 
if the legislator knows not how to set bounds to it. For as 
it does not directly point at a person’s actions, but at his 
character, it grows dangerous in proportion to the ignor- 
ance of the people; and then a man is sure to be al- 
ways in danger, because the most exceptionable conduct, 
the purest morals, and the constant practice of every duty 
in life, are not a sufficient security against the suspicion 
of his being guilty of the like crimes. 
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Some witchcraft ordinances made the salutary distinc- 
tion between belief and practice; for example, ‘‘the Carolina 
of 1532 (based on the Bamberg Halsgerichtsordnung of 1507) 

punishes with death only injurious sorcery.’’24 Sad to 
say, however, examples can be multiplied in the opposite 

direction. The learned Melchior Goldast, in his Rechtliches 
Bedencken,?> cites the Schauenburg Policey-Ordnung of 
1615 and other territorial Ordnungen to the effect that who- 
ever makes a pact with the devil shall be burned alive 
even though he works no evil to anyone; ‘‘therefore those, 
whether Catholic or Protestant, are wholly wrong who teach 

that witches and sorcerers who give themselves to the devil 
and renounce God, but do no harm to man or beast, are 

not to be executed, but, like heretics, are to be received 
to repentance and absolution, with public church-disci- 

pline.”’ 2° Thus the witch trial courts frequently obliterated 

the distinction between sin and crime and set themselves 
to the work of a miniature last judgment—but without benefit 

of divine omniscience. 
It is vital, however, not to attribute this grave juris- 

dictional mistake solely to spiritual insensitivity or even 
perversity. Until very recent times, western man has not 

thought in terms of church-state separation in any serious 
way, and the assumption that state and church were fun- 

damentally doing the same work lies at the root of much 

of the excesses of the witch trials. From Constantine’s recog- 
nition of Christianity as the official religion of the empire 

in the early fourth century to the minority pleas of the 

Reformation Anabaptists for the separation of Church and 

State in sixteenth century—pleas that took another two cen- 

turies and more to be acted upon—the almost universal 
rule was ‘“‘cujus regio, eius religio.’”” The operation of this 

principle was especially powerful in the centuries when 
the witch trials were most frequent. To be sure, there was 
halting recognition theologically that something was wrong, 

as is evidenced by the insistence of the Holy Inquisition 

that those they found guilty must be turned over to the 

secular arm for actual punishment. But the great insight 

of Augustine in separating the City of God from the City 

of Man and Luther’s fundamental distinction between Law 
and Gospel and the Two Kingdoms were not brought to 

bear on the issue of church-state relations or on the vital 
collateral question of the proper jurisdiction of human 

courts. 
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The blending of church and state is of course a spiri- 

tual problem in itself. Luther rightly emphasized that when- 

ever Law and Gospel are confused—whenever a mélange 

of the Two Kingdoms occurs—human pride and works righ- 

teousness lie at the root. Man wants to carry out God’s 

functions; he wants to build new towers of Babel to reach 

heaven. Not satisfied with the areas of civil and legal control 

given to him (‘‘subdue the earth’’—Gen. 1:28), man tries 

also to subdue hell. In the case of the witch trials, irony 

is piled upon irony, for in an effort to conquer the devil 
by whatever means, man falls directly into the clutches 

of the evil one. It was the primal sin of Lucifer to say, 

‘“T will be like the most High’’ (Isa. 14:12-15). Thus did 
the son of the morning become the prince of darkness; and 

thus were the Christians who played God in the witch trials 
historically tainted with the mark of the beast they en- 

deavored to subdue in an unscriptural way. 
Again, the witch trials hold out a warning for the contem- 

porary church. We also—with no excuse available by way 

of established religion, since the separation of church and 
state is integral to our constitutional law—press for the ex- 

pansion of legal remedies in moral and spiritual realms. 

Evangelicals have a long and sorry history of pushing for 

the legal enforcement of morals (local option campaigns, 

Sunday closing laws, and the like). Where, as in the case 
of literary censorship, the causal connection between wrong 
belief and direct injury is as hard to establish as it was 

in the witchcraft trials, are we not doing the Faith a great 

disservice to press for legal sanctions? Ought we not to 
keep before us the fundamental distinction between God’s 
tribunal and man’s, between His kingdom and ours, between 

eternal gospel and temporal law? Our task is not to correct 
every moral failing by human legislation; we are rather 

to legislate where provable harm to the body politic will 
arise in the absence of law. Thus we must prosecute stealing, 
but not profanity; perjury and misrepresentation of the 

terms of a contract, but not lying in general; child abuse, 
but not the teaching of atheism; murder, but not belief in 

witchcraft. God is still in His heaven, and the evils we are 
powerless to correct in accord with His Word He me most 
assuredly remedy on the last day. 

Some Witch Trial Lessons Summarized 

History is a good schoolteacher. Here, in summary, are 
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lessons which contemporary Christians can and should learn 
from the witch trials. 

(1) Properly distinguish state from church, human 
courts from the last judgment, Law from Gospel. 

(2) In correcting evils, never yield to the situationist 

principle of the end justifying the means. 

(3) Be most careful not to assimilate the evil methods 
of your adversaries in combatting them. As a result of taking 

the gold of the Egyptians, the Israelites had the wherewithal 

to make a golden calf; medieval Christians, having con- 
quered ancient Rome, uncritically absorbed her law, thereby 
acquiring a positive view of judicial torture and ‘‘extra- 

ordinary”’ procedures inimical to civil rights and scriptural 

humanitarianism. 
(4) Never underestimate your spiritual opposition. Even 

after all appropriate qualifications have been made, the 

devil achieved more through the witch trials than he could 

possibly have gained by demonic activity apart from them. 
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The Cosmocrats: 

Diabolism in Modern Literature 

D. G. KEHL 

In his poem ‘“‘The Second Coming,”’ written in 1919, Wil- 

liam Butler Yeats envisaged the broken center of modern 

civilization and the subsequent loosing of the apocalyptic 
beast upon mankind: 

Turning and turning in the widening gyre 

The falcon cannot hear the falconer; 
Things fall apart; the center cannot hold; 

Mere anarchy is loosed upon the world, 

The blood-dimmed tide is loosed, and everywhere 
The ceremony of innocence is drowned; 

The best lack all conviction, while the worst 
Are full of passionate intensity. 

Surely some revelation is at hand; 
Surely the Second Coming is at hand. ... 

And what rough beast, its hour come round at last, 
Slouches toward Bethlehem to be born? 

Diverging somewhat from the common interpretation of the 
poem, one might regard the “‘rough beast’’ as the apocalyp- 

tic, diabolic one, and the anarchic, ‘‘blood-dimmed tide’’ 

as demonic hosts loosed upon mankind, loosed from the 

moorings of traditional belief.* ‘When half-gods go,/The gods 

* [The literary argument comprising the opening portion of this essay 

is summarized by the author on page 111: ‘‘Writers who make the most 

effective, responsible use of diabolism are those who make neither too much 

nor too little of the devil, giving him his place but not giving place to him.”’ 

[Most of the books listed in this article are documented in the bibliog- 
raphy at the end of the article, making it unnecessary to repeat some of 

the data in the notes or in the text itself—editor. ] 
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arrive,’’ Emerson wrote—or perhaps more accurately, when 

the true God is given only halfhearted allegiance or when 

He is totally rejected or declared ‘‘dead,’’ the false gods 

of this world are there to fill the void. 
At the first coming, when Christ walked upon this earth, 

the demonic powers openly opposed Him, making a con- 

certed effort to thwart the redemptive plan. Now, as the 

second coming draws nearer, the Adversary, knowing his 

time is short, mobilizes his demonic forces in a climactic 
effort. Thus the second coming of Christ is vividly fore- 
shadowed by the ‘‘second coming” of diabolism. Accord- 
ingly, Arthur Lyons entitled his book The Second Coming: 
Satanism in America and Time magazine (June 19, 1972) 

announced on its cover, ‘‘“Satan Returns.’’ Of course, Satan 
and his cosmocrats have not really ‘‘returned,’”’ for they 
have not been gone: Diabolus and his demons do not take 
vacations or even sabbaticals. As one writer puts it, ‘“‘We 
are dealing with personalities who have been assigned to 

frustrate and to defeat the will of God for us as God’s chil- 
dren. They serve Satan faithfully without interruption in 

their service. They don’t punch in at eight and go home at 

four-thirty with a half-hour off for lunch and two coffee 
breaks a day, so that there are times when you are free from 

their activity because they are off the job.”’ ! 

St. Paul told the Ephesians that Christian believers ‘‘are 
contending not against flesh and blood, but against the world 
rulers of this present darkness,’’ against ‘“‘the cosmocrats 
of the dark eon,’’ as the Greek reads. If believers must 
contend against these spiritual hosts of wickedness in heav- 
enly places, readers of modern literature must contend with 
these cosmocrats in literary places. In his Studies in Classic 
American Literature (p. 83), D. H. Lawrence wrote: ‘“‘You 
must look through the surface of American art, and see 
the inner diabolism of the symbolic meaning. Otherwise 
it is all mere childishness.’’ The reader of modern literature, 
American or otherwise, must heed Lawrence’s advice. For, 
as St. Marc Girardin has said, ‘‘Formerly the imagination 
created saints for its legends, but today it makes devils 
for its novels.”’ 

According to the German mystic Jacob Bohme, when 
Satan was once asked why he left Paradise, he replied, 
“IT wanted to be an author.’’ Perhaps this anecdote does 
much to illuminate the authorship of some current diablerie. 
Although one may not be prepared to go so far as H. G. 
Wells did in stating that ‘Satan is a celestial raconteur, 
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[that] he alone makes stories,’’2 one underestimates, 

to his critical detriment, the pervasive literary role of diabol- 

ism, just as one underestimates, to his spiritual peril, the 

pervasive moral influence of diabolism. 

‘“‘Lucifer looms large in literature,’’ Maximilian Rudwin 

wrote forty years ago. ‘‘The ‘Morning Star,’ hurled from 

heaven, shines brilliantly in the firmament of fiction. The 

discrowned archangel has waxed truly formidable in literary 

stature. Beelzebub bears on his shoulders the burden of 

belles-lettres. It is significant that Diabolus has been the 

principal motif of inspiration for the world’s great master- 

pieces. ... Sorry, indeed, would the plight of literature be 
without the Devil. Lacking the Devil, there would simply 

be no literature. With the Devil eliminated, there would 

be no plot, no complication, and consequently no story. Syllo- 

gistically stated, the idea may perhaps be expressed as 

follows: All real stories depend upon plots; all plots depend 
upon the intervention of the Devil; consequently all real 

stories depend upon the Devil.’’? Similarly, poet W. D. 
Snodgrass has said, “...In this racket [writing] if the 
devil isn’t on your side you'd better give up.... The snake 

has all the best lines, metaphorically speaking. ... The most 
important part of your work has to come out of the satanic 

side of yourself or at least that side which you consider 

satanic. That side you will have repressed and so may 
have gathered some power’ (in a letter to the present 

author, November 3, 1974). 

Perhaps Rudwin, Wells, and Snodgrass overstate the 

case, or state it without necessary qualification, for ‘‘the 

Fiend” is not, as Rudwin says, ‘‘the fountainhead of all 

fiction.’’ Satan is the fountainhead of all lies, yes. But even 

though fiction is the little lie we make about the big lie 
we live, genuine literary art is the truth even if it never 

really happened, as Chief Bromden says in Ken Kesey’s 
One Flew Over the Cuckoo’s Nest (N.Y.: Signet, 1962, 
p. 13), as Helen Bober tells Frank Alpine in Bernard Mala- 

mud’s The Assistant (N.Y.: Dell, 1957, p. 117), as Joyce 
Cary suggests in Art and Reality (Garden City, N.Y.: 

Doubleday, 1958). 
Nor is the devil ‘‘a creative fellow,’ as Sterling North 

and C. B. Boutell have made him out to be.‘ He is canny 

and crafty but not creative. Satan never created anything 

(bara, ‘“‘out of nothing’’); he can only imitate. He cannot 

consecrate—only desecrate; he cannot cultivate—only vio- 

late, invalidate, degenerate. The fountainhead of the true 
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poem (from the Greek poiema, ‘‘to make’’) is not the 

counterfeiter but the Divine Creater, the Master Poet, who 

has created us ‘‘in Christ Jesus unto good works,’’ making 

us His ‘‘workmanship,”’ His poiema (Eph. 2:10; cf. the same 

word in Rom. 2:20, translated ‘‘the things that are made’’). 

Further, it should be remembered that it was before Satan 

appeared in the Garden that Adam exercised his God-given 

power of naming, the essence of the belletristic process. 

To argue, as Rudwin does, that belles lettres could not 

exist without the devil is to indulge in a curious form of 

critical felix culpa. Rudwin’s logic is specious, his syllogism 

both invalid and unsound: 

Major premise: ‘‘All real stories depend upon plots.” 
(Such an assertion in its unqualified form is unsound.) 

Minor premise: ‘‘All plots depend upon the intervention 
of the Devil.’’ (Again, the soundness depends upon clarifica- 

tion of terms, particularly ‘‘intervention of the Devil.’’) 
Conclusion—‘‘Consequently, all real stories depend upon 

the Devil.’’ Besides being unsound, this assertion is invalid 
because of the undistributed middle term. 

Validly constructed, the syllogism would read as follows: 

Major premise: Conflict is the basis of literary art. 

Minor premise: The influence of the devil is the basis of 
conflict. 

Conclusion: Therefore, the influence of the devil is the 
basis of literary art. 

Perhaps Keith L. Roos validly expressed the place of Satan 

in literary art: ‘‘People have always shown a deep interest 
for (Satan’s) literary incarnations, whether or not they be- 
lieve in the devil’s spiritual entity. Men of all languages 
have unanimously approved his fitness as a fictional char- 

acter. Indeed, as a poetic personage, the devil has had few 
equals in history.’’ > 

It would seem that some belletrists and literary critics 
have fallen into what C. S. Lewis called the “two equal 
and opposite errors into which our race can fall about the 
devils. One is to disbelieve in their existence. The other 
is to believe, and to feel an excessive and unhealthy interest 
in them. They themselves are equally pleased by both er- 
rors....’’§& The contrapuntal errors of making too much 
or making too little of the devil were illustrated in a 
recent UPI story about a man summoned before the judge 
to answer for a felony charge. His alibi ‘‘The devil made 
me do it’’ makes too much of the devil, rationalizing one’s 



Demonology in Literature /111 

own guilt; the judge’s response, “I’m sorry but the devil 
does not come under the jurisdiction of this court,’’ makes 
too little of the devil. The literary critic who insists upon 
the Fiend as ‘‘the fountainhead”’ of all belles lettres makes 
too much of Satan. Conversely, the critic who ignores the 
devil’s role in literature or who, like Emerson, holds a monis- 
tic view of evil as “‘merely privative,’’ as cold is the priva- 

tion of heat, ‘“‘so much death and nonentity” (‘Divinity 
School Address’’), thus removing any possibility of real con- 
flict, is making too little of the devil, reducing literature 
to asip of cambric tea. 

“There is danger...in taking the Devil too lightly,’ 
according to a Time magazine writer, ‘‘for in doing so man 
might take evil too lightly as well. Recent history has shown 

terrifyingly enough that the demonic lies barely beneath 

the surface, ready to catch men unawares with new and 

more horrible manifestations. But the Devil taken too se- 
riously can become the ultimate scapegoat, the excuse for 

the world’s evils and justification for men’s failure to im- 
prove themselves.’’ ‘‘Perhaps,’’ the Time article continues, 

“‘the ideal solution would be to give the Devil his due, wheth- 

er as a symbolic reminder of evil or a real force to be 

conquered—but to separate him, once and for all, from 

‘magic’ ’”’ (June 19, 1972, p. 68). Those who read and believe 
the Scriptures know, of course, that the devil is neither 

merely a ‘‘symbolic reminder of evil’’ nor simply a ‘“‘force.”’ 

Writers who make the most effective, responsible use of 

diabolism are those who make neither too much nor too 

little of the devil, giving him his place but not giving place 

to him. Poet Howard Nemerov has said: “‘I should be very 

chary in talking about the Devil, lest I be thought to be 
invoking him. So too I rather more than half believe that 

much to discuss the mystery of iniquity is to contribute 

to its power’’ (in a letter to the present author, October 

22, 1974). 
Separating the devil from mere ‘“‘magic’’ involves, first 

of all, recognizing that he exists as a real personality. ‘‘The 

Devil’s cleverest wile,’’ Baudelaire wrote in his Short Prose 
Poems, “‘is to convince us that he does not exist.’’ Similarly, 
a character in Joris-Karl Huysmans’ La Bas (Down There): 

A Study in Satanism remarks, ‘‘Satan is forgotten by the 
great majority...; the wiliest thing the Devil can do is 

to get people to deny his existence.’’ Andre Gide, in the 
Journal of The Counterfeiters (Vintage, 1927, pp. 416, 435), 

wrote: ‘‘The more we deny him the more reality we give 
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him. The Devil is affirmed in our negation.... Vincent 

gradually lets himself be permeated by the diabolic 

spirit.... He feels that the more he succeeds in disbelieving 
in the real existence of the Evil One, the more he becomes 

the pawn of Satan.’’ Denis de Rougemont, in his book The 

Devil’s Share (pp. 19-21), expresses the point as follows: 

Satan dissembles himself behind his own image. He 
chooses to don a grotesque appearance which has the sure 
effect of making him inoffensive in the eyes of educated 
people. For if the Devil is simply the red demon armed 
with a large trident, or the faun with a goatee and the long 
tail of popular legend, who would still go to the trouble of 
believing in him, or even of declaring that he does not be- 
lieve in him?... What appears to be incredible is not the 
Devil, not the Angels, but rather the candor and the credu- 
lity of the sceptics, and the unpardonable sophism of which 
they show themselves to be the victims: ‘‘The Devil is a gent 
with red horns and a long tail; therefore I don’t believe in 
the Devil.’’ And so the Devil has them precisely where he 

wants them. 

Reinforcing this point, Screwtape, in C. S. Lewis’ The Screw- 
tape Letters, tells Wormwood: 

I wonder you should ask me whether it is essential to 

keep the patient in ignorance of your own existence.... 

Our policy, for the moment, is to conceal ourselves. Of course 
this has not always been so. We are really faced with a cruel 
dilemma. When the humans disbelieve in our existence we 
lose all the pleasing results of direct terrorism, and we make 
no magicians. On the other hand, when they believe in us, 
we cannot make them materialists and sceptics.... The 

fact that ‘devils’ are predominantly comic figures in the 
modern imagination will help you. If any faint suspicion 

of your existence begins to arise in his mind, suggest to him 
a picture of something in red tights, and persuade him that 
since he cannot believe in that... he therefore cannot believe 
in you. 

An increasing number of modern writers, however, do 

seem to show evidence of belief in the reality of the demonic. 

John Updike, for example, in his introduction to Soundings 
in Satanism (ed. F. J. Sheed; N. Y.: Sheed and Ward, 1972, 

pp. vii-vill, x), writes: “‘...In our Protestantism, ...we 

judge our Judge; and we magnanimously grant our Creator 

his existence by a ‘leap’ of our own wills, incidentally reduc- 
ing his ‘ancient foe’ to the dimensions of a bad comic 

strip.... I would, timidly, in my capacity as feeble believer 

and worse scholar, open the question of the devil as a meta- 
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physical possibility, if not necessity.... A century of pro- 

gressivism bears the fruit of Hitler; our own _ super- 
technology breeds witches and warlocks from the loins of 
engineers.”’ 

Responding to a question about Updike’s remarks, novel- 

ist ID. Keith Mano has said: ‘‘Updike is too cautious: that’s 
why, while a fine stylist, he is not an important writer. ... 
I’m a Flannery O’Connor man. The devil is both dramatic 
necessity for the writer and, for any Christian worth his 

salt, a spiritual Recess line (in a letter to the present author, 
November, 1974). \ 

Such is the view of Flannery O’Connor, one of the highly 

regarded writers of twentieth century American literature. 

Noting that she saw ‘“‘from the standpoint of Christian 
orthodoxy” ® that ‘‘the meaning of life is centered in our 

Redemption by Christ,’’ O’Connor said, ‘‘My subject in fic- 

tion is the action of grace in territory held largely by the 

devil” (p. 32). The devil, to O’Connor, is both a real per- 

sonality and a dramatic necessity. [‘To insure our sense 
of mystery,’ she wrote, “‘we need a sense of evil which 

sees the devil as a real spirit who must be made to name 

himself, and not simply to name himself as vague evil, 
but to name himself with his specific personality for every 

occasion. Literature, like virtue, does not thrive in an atmos- 

phere where the devil is not recognized as existing both 

in himself and as a dramatic necessity for the writer’’ (p. 
117). Accordingly, there appears in her novel The Violent 
Bear It Away? this dialogue between Young Tarwater 

and the stranger, a demonic figure, the latter speaking first: 

‘““The way I see it,’ he said, ‘you can do one of two things. 

One of them, not both. Nobody can do both of two things 
without straining themselves. You can do one thing or you 
can do the opposite.’ ‘Jesus or the devil,’ the boy said. ‘No 
no no,’ the stranger said, ‘there ain’t no such thing as 

a devil. I can tell you that from my own self-experience. 

I know that for a fact. It ain’t Jesus or the devil. It’s Jesus 

or you.’’’ Here again is the devil’s ‘‘cleverest wile’: the 
attempt to convince us that he does not exist. 

In another, ironic, sense, however, there is a modicum 

of truth in what the stranger says, for the spirit of self 

is the spirit of the devil (see the recurrence of the solipsis- 

tic “I will’? in Isa. 14:13-14). If the devil can get a man 

to live for himself, he has won a victory. What need is 
there for subtle, chthonian devices? As Pogo expressed it, 

‘‘We have met the enemy and he is us.” 



114 / Demon Possession 

The demonic forces have a powerful ally, a fifth column 

within every man—the old man, the Adamic nature, the 

flesh, which, along with this worldly system and the devil, 

forms a powerful triad of evil, caricature of the Holy Trinity. 

Novelist and poet Charles Williams, in his preface to his 

study of witchcraft (Witchcraft, pp. 9, 10), noted the power 

of the human heart as a demonic ally: Witchcraft “is one 
exhibition among many—and more flagrant than some—of 

a prolonged desire of the heart; few studies of the past 
can present that heart more terribly ...in its original and 
helpless corruption.... No one will derive any knowledge 
of initiation from this book; if he wishes to meet ‘the tall, 
black man’ or to find the proper method of using the Re- 
versed Pentagram, he must rely on his own heart, which 
will, no doubt, be one way or other sufficient.”’ 

Graham Greene, another major twentieth century writer, 

posits the notion that belief in the reality of God logically 
entails belief in the reality of Satan. Bendrix, the unbelieving 
narrator of The End of the Affair (N.Y.: Viking, 1951, pp. 
70-71), says: ‘‘I have never understood why people who can 

swallow the enormous improbability of a personal God bog- 
gle at a personal devil. I have known so intimately the 
way that demon works in my imagination.’’ What Bendrix, 

who never for a moment doubts the reality of ‘“‘the demon 

in the mind,’’ cannot admit but by the end of the novel 
is coming to, is that the reverse is also true: the existence 
of a personal devil demands also the existence of a personal 

God. Poet W. D. Snodgrass has remarked, “I’m myself 
an atheist, so I guess it would be improper for me to believe 
in the devil if I don’t believe in God”’ (in a letter to the present 

author, November 3, 1974). The irony of all ironies is that 
belief in the existence of the former can sometimes lead 
to belief in the existence of the latter. For example, Joris- 
Karl Huysmans, after his investigations into Satanism con- 

vinced him of the existence of a supernatural of evil, became 

convinced also of a supernatural of good. He summarized 

it as follows: ‘““‘With his hooked paw, the Devil drew me 
toward God” (preface to La Bas, pp. xxvi-xxvii). 

God does indeed ‘“‘make the wrath of men [and even 
devils] to praise him,’’ as the Psalmist said (76:10). Para- 
doxically, ‘‘all things work together for good to them that 

love God, to them who are the called according to his 
purpose’’ (Rom. 8:28)—even the diabolical. In Notes from 
the underground, Dostoevsky wrote: ‘‘The dialectic of good 
is set in motion through suffering—and often through sin.”’ 
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Thomas Mann expressed much the same idea in the 
twentieth century. And‘more recently critic Ihab Hassan 
has written: ‘“...Grace, if it is to be found at all, lies 
deep in the soft core of violence. The saint and the criminal 

stand back to back on either side of the demonic.”’ 1° 
Similarly, the Satanism of Baudelaire was, in the opinion 

of T. S. Eliot, ‘‘an attempt to get into Christianity by the 

back door’ and was thus ‘“‘redeemed by meaning something 

else.’ 1! This ‘‘something else’’ is ‘“‘the possibility of dam- 
nation”’ and therefore also of personal salvation. Elsewhere 

in his study of the demonic influence, Eliot remarked, ‘‘Most 
people are only a very little alive; and to awaken them 

to the spiritual is a very great responsibility: it is only 
when they are so awakened that they are capable of real 

Good, but that at the same time they become first capable 
of Evil.”’ Such then is one of the great merits of literary 

art: “‘to awaken them to the spiritual’’—to both spiritual 
evil and spiritual good, to the demonic and to the heavenly 

beatific, perhaps even to the latter through the former. 

“Perhaps evil is the crucible of goodness.... Perhaps 

even Satan—Satan in spite of himself—somehow works out 

the will of God.” This remark of Lankester Merrin’s in 

William Peter-Blatty’s The Exorcist (p. 370)—borrowed from 

a sermon by John Henry Newman—is well illustrated in 

Flannery O’Connor’s The Violent Bear It Away. Novelist 

John Hawkes has said that O’Connor is ‘“‘on the devil’s side 
without knowing it,”’ just as Shelley said that Milton was. 
Hawkes has written: ‘‘... A good many readers would mis- 
take Flannery O’Connor’s belief in the Holy for its op- 

posite. ... In the most vigorously moral of writers the actual 

creation of fiction seems often to depend on immoral im- 

pulse.’’ 12 But a closer examination of the novel reveals 

that rather than O’Connor being on “‘the devil’s side without 

knowing it,’’ she depicts the devil working on God’s side 
without knowing it. Young Tarwater comes to regard Rayber 

as the Old Prophet’s ‘“‘bait,’’ and, paradoxically, it is the 

rape of Tarwater by the diabolic stranger that leads to 

his purgation and his beatific vision. 
The references to Baudelaire, to Dostoevsky, to Huys- 

mans, point up the necessity—if one is to “look through 
the surface’’ of recent literature and ‘‘see the inner diabol- 

ism of the symbolic meaning’’—to consider briefly the his- 

torical underpinnings of diabolism in literature. In a letter 
to me poet Howard Nemerov has sketched this literary de- 

velopment as follows: 
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Mark the progress of Satan from Easter week of thirteen 

hundred, when Dante saw him helpless in hell chomping on 

three major sinners, through near four centuries after which 

Milton saw him get up, take council, make trouble, through 

another century and a half till Blake (who put Milton 

straight) figured him as Energy, Bright Day, fiery Orc, and 

perhaps Los himself; and down to this pupil present, where 
you may take the evidence of Wallace Stevens as to his 
decease (‘‘The death of Satan was a tragedy/For the imagi- 

nation’’—‘‘Esthetique du Mal,” VIII) or the evidence of, for 
example, Bernanos or de Rougemont that he still stalks 

abroad seeking whom he may devour. I’ve got a sort of pet 

notion that the first great change, from Dante to Milton, 

corresponded to a technological change as well as the Coper- 

nican cosmological one: from the wheel that moves by power 

applied to the rim, as with the potters’ wheel, the mill wheel, 

the windmill, God’s stillness moving the spheres from out- 
side, by desire... to the wheel that is moved by power ap- 
plied to the center as in all our marvelous machines (in a 

letter to me, October 22, 1974). 

Nemerov’s concept is a fascinating one indeed, its image 

harking back to Yeats’ ‘‘widening gyre.’’ If the modern 

wheel, moved by power applied to its center rather than 
its circumference, parallels, perhaps even influenced, the 

development of the diabolic in literary art, Yeats reminds 

us that ‘“‘the center cannot hold’: the wrong kind of power 

applied to the center breaks it, and “‘things fall apart.” 
More immediate antecedents to writers treating dia- 

bolism in the modern period are suggested by Archibald 

MacLeish: the diabolism is ‘‘all part of the current fashion 
for what is called ‘evil’.... (The best brief current comment 
is the name of that motorcycle rider who fell in the riv- 
er.).... George Sand and Flaubert discussed it in 1874 or 

5 and it hasn’t changed since’’ (letter to me, October 19, 
1974). Flaubert’s novel The Temptation of St. Anthony 

(based in part on Brueghel’s painting) and George Sand’s 

The Devil’s Pool (based in part on Holbein’s woodcuts) do 
in fact serve to illustrate yet another turn, another revolu- 
tion, in the widening gyre. George Sand’s remarks in her 

introduction to The Devil’s Pool (p. 12), concerning the 

purpose of diabolism in literature, provide apt commentary 

on the more facile, sensational treatment of diabolism in 
such recent works as Rosemary’s Baby and The Exorcist: 

We shall not refuse to artists the right to probe the 
wounds of society and lay them bare to our eyes; but is 

the function of art still to threaten and appall? In the litera- 
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ture of the mysteries of iniquity, which talent and imagina- 
tion have brought into fashion, we prefer the sweet and gentle 
characters, which can attempt and effect conversions, to the 
melodramatic villains, who inspire terror; for terror never 
cures selfishness, but increases it.... The novel of today 
should take the place of the parable and the fable of early 
times. ... The artist has a larger and more poetic task than 
that of suggesting certain prudential and conciliatory mea- 
sures for the purpose of diminishing the fright caused by 
his pictures. 

Perhaps the “modern” period of diabolism in literary 

art “‘began’”’ with Baudelaire—whom T. S. Eliot character- 

ized as “essentially a Christian, born out of his due 
time” !4—and Joris-Karl Huysmans, whose work, accord- 

ing to Eliot, is typified by the ‘‘fee-fi-fo-fum decor of medi- 

evalism’’ (Eliot, p. 66). Huysmans’ La Bas does in fact 
hark back to the medieval, but it also looks ahead to the 
modern. As Durtal, the protagonist-writer puts it: “I had 

to occupy myself with Gilles de Rais and the diabolism 

of the Middle Ages to get contemporary diabolism revealed 

to me’”’ (p. 258). Huysmans attempted in the novel to adopt 
a new artistic technique, a dichotomous ‘“‘spiritual natural- 

ism’”’ or “‘supernatural realism’’ inspired by Grunewald’s 

Crucifixion, a “‘masterpiece at the same time infinite and 
of earth earthy.’’ Who can look upon ‘‘this coarse, tear- 

compelling Calvary” (p. 8) and doubt either the powerful 
reality of the diabolic, particularly its evil within us all 

in nailing there the innocent Son of God, or, on the other 
hand, the powerful reality of divine love, which impelled 
Him to this crux? Here then is diabolic grotesquerie at 

its worst, its lowest, and here, too, is divine grace at its 

best, its highest. Such seems to be what Huysmans attempt- 

ed to convey in his study of Satanism, and perhaps he at 

least partially succeeded. 

La Bas, utilizing the framing device of story-within- 

story, deals with a novelist, Durtal, who is researching 

and writing the story of the fifteenth century mystic-turned- 

Satanist, Gilles de Rais. In the course of his investigations, 
Durtal encounters virtually every form of diabolism, which, 
he learns, is basically demon influence or possession: 

The external semblance of the Demon is a minor mat- 
ter. He has no need of exhibiting himself in human or 
bestial form to attest his presence. For him to prove him- 
self, it is enough that he choose a domicile, in souls which 
he ulcerates and incites to inexplicable crimes. Then, he 
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can hold his victims by that hope which he breathes into 

them, that instead of living in them as he does, and as they 

don’t often know, he will obey evocations, appear to them, 

and deal out, duly, legally, the advantages he concedes 

in exchange for certain forfeits. Our very willingness to 
make a pact with him must be able often to produce his 

infusion into us (pp. 114-15). 

From his friend Des Hermies, Durtal learns that “‘the 

most important thing about Satanism is the black mass’’— 

“that and witchcraft and incubacy and succubacy....Sac- 
rilegious mass, spells, and succubacy. There you have the 

real quintessence of Satanism” (p. 71). Later he learns, 
at first hand, the truth of these statements. He is myste- 
riously seduced by Mme. Chantelouve, his Hyaoinabe girl, 
whom he learns is not only an active Satanist but a demon- 
possessed vixen with ‘‘three distinct beings in her”’ (p. 223), 

an indulger in incubacy, and herself an unearthly succubus. 

She takes him to a Black Mass, an indescribably blasphe- 

mous rite conducted by a defrocked priest who has had 

the figure of Christ tattooed on his heels the better to trample 
Him underfoot. ‘‘Durtal, terrified, saw through the fog the 

red horns of Docre, who, seated now, frothing with rage, 
was chewing up sacramental wafers, taking them out of 

his mouth, wiping himself with them, and distributing them 
to the women, who ground them underfoot, howling, or fell 

over each other struggling to get hold of them and violate 
them. The place was simply a madhouse, a monstrous pan- 

demonium of prostitutes and maniacs. Now, while the choir 
boys gave themselves to the men, a little girl, who hitherto 
had not budged, suddenly bent over forward and howled, 
howled like a dog’’ (p. 272; cf. the same desecration of 
the holy in such works as Graham Greene’s ‘‘The Hint of 
an Explanation’’). Leaving the mass, Mme. Chantelouve 

conducts Durtal to a musty room above a shoddy bar, where 
she seduces him on a bed strewn with fragments of hosts. 

Durtal is also introduced to a godly man of faith, Car- 
haix, the cathedral bell-ringer, who asks the novelist, 
‘““*What do you hope for if you have no faith in the coming 

of Christ?’’’ Durtal replies, ‘‘‘I hope for nothing at all.’ 

‘I pity you. Really, you believe in no future amelioration?’ 
‘I believe, alas, that a dotard Heaven maunders over an 
exhausted earth.’ The bell-ringer raised his hands and sadly 
shook his head”’ (p. 294). The novel ends with remarks about 
the future by Carhaix, Des Hermies, and Durtal, each con- 
veying an element of truth. Carhaix says: 



Demonology in Literature /119 

“On earth, all is dead and decomposed. But in heaven! 
Ah, I admit that the Paraclete is keeping us waiting. 
But the texts announcing his coming are inspired. The fu- 
ture is certain. There will be light,” and with bowed head 
he prayed fervently. 

Des Hermies rose and paced the room. “All that is 
very well,” he groaned, ‘‘but this century laughs the glori- 
fied Christ to scorn. It contaminates the supernatural and 
vomits on the beyond. Well, how can we hope that in the 
future the offspring of the fetid tradesmen of today will be 
decent? Brought up as they are, what will they do in Life?”’ 

“They will do,” replied Durtal, ‘‘as their fathers and 
mothers do now. They will stuff their guts and crowd out 
their souls through their alimentary canals” (pp. 316-17). 

And so it is in the ‘‘enlightened”’ seventies of the twen- 
tieth century, eighty-five years after La Bas was conceived. 
For we are the offspring of whom they spoke. Like Carhaix, 
true believers eagerly await the Second Coming of Christ, 
but meanwhile the ‘‘second coming” of Satan and his cosmo- 
crats wreaks upon the earth a far greater desecration than 
even Durtal and his friend envisaged. If what Gévingey, 
the astrologer in the novel, said was true in the late nine- 
teenth century, it is more pervasively and perversely ap- 
plicable today: ‘‘ ‘It’s a two-sided age.... People believe 
nothing, yet gobble everything’ ”’ (p. 312). And Durtal’s com- 
ment about his own age applies even better to the present: 

““*‘What a queer age....It is just at the moment when 

positivism is at its zenith that mysticism rises and the follies 

of the occult begin.’’’ To which Des Hermies replies: 
““*When materialism is rotten-ripe, magic takes root. This 
phenomenon reappears every hundred years’ ”’ (p. 261). 

Here again is the ‘‘widening gyre’”’ of Yeats, the spiral, 

the cycle, of demonic activity in the affairs of men. More 
recent literature has added virtually’ nothing new to the 

diabolism of La Bas and earlier works; it has only sophis- 
ticated it, making it more profitably marketable, in some 
cases, by sensationalizing it. It has, in short, illustrated 

another turn of the wheel with its broken center. There 
is, after all, little that can be added, for Satan has not 
changed his basic strategies through the centuries. He only 

accommodates, making adjustments to match the current 

Zeitgeist, which, by the way, he has largely effected. ‘‘The 

devil keeps advertising,’’ says a character in The Exorcist 

(p. 400); ‘“‘the devil does lots of commercials.’’ Similarly, 

W. H. Auden wrote in New Year Letter (London: Faber 

and Faber, 1941, p. 35): 



120 / Demon Possession 

The Devil, as is not surprising, 
—His business is self-advertising— 
Is a first-rate psychologist, 
Who keeps a conscientious list, 
To help him in his ticklish deals, 
Of what each client thinks and feels, 
His school, religion, birth and breeding, 
Where he has dined and who he’s reading. 

Ever since he used a Madison Avenue soft-sell appeal to 

Eve in the Garden, Satan has been similarly advertising, 

producing what J. B. Priestley in another context has called 

‘‘Admass—a consumer’s race with donkeys chasing an elec- 
tric carrot.’’15 For centuries Satan and his cosmocrats 
have used the old donkey-carrot trick. Except for electri- 

fying his carrot to adjust to the technological age, he has 
kept his techniques virtually unchanged. And why not? They 
have always been highly effective—and obviously still are. 

As Auden has put it: ‘““Millions already have come to their 
harm, / Succumbing like doves to his adder’s charm’’ (‘““‘Danse 

Macabre’’). 
Such are the grotesque, bestial metaphors of Diabolus: 

the adder charming the dove, the dimpled spider with fly 
or moth, the wolf in sheep’s clothing fleecing the lamb, 
the lion stalking what kid he may devour, 

A scapegoat aged into asteer; boar-snouted; 

His great limp ears stuck sidelong out in air; 
A dewlap bunched at his breast; a ram’s-horn wound 
Beneath ear; aspur licked up and out 
From the hide of his forehead; bat-winged, but in bone; 
His eye aring inside a ring inside aring, 

That leers up, joyless, vile, in meek obscenity— 
This is the devil.16 

Or the devil and his cosmocrats are, and make their dehu- 
manized victims become, the grotesque mass of beetles, 
their wings folded but at the very instant of loosing, as 
depicted in Charles Williams’ novel All Hallows Eve (N.Y.: 
Noonday, 1969; originally published in 1948). But perhaps 
most pernicious of all is their dissimulation as angels of 
light such guises as that of the kindly stranger, the ‘‘pale, 
lean, old-looking young man”’ with lavender shirt, panama 
hat, and cream-colored car in O’Connor’s The Violent Bear 
It Away. \ 

Whatever their guise or strategy, the demonic cosmo- 
crats are powerful fallen angels, and their influence under- 
lies diabolism and the occult. ‘‘All magic,’’ the demonic 
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Theron Ware says in James Blish’s novel Black Easter, 
“all magic, with no exceptions whatsoever—depends upon 
the control of demons. By demons I mean specifically fallen 
angels.’’!7 Demonic activity takes various forms, as in- 
dicated in Scripture and illustrated in modern literature. 
Perhaps in sequential order of severity and often of progres- 
sion, demonic activity takes these forms: (1) demonic im- 
pression, often through expression; (2) demonic repression, 
both the putting down, the hindering of good, and the forcing 
of ideas or impulses into the subconscious; (3) demonic ob- 
session, whereby the victim is greatly preoccupied with the 
unholy and/or unwholesome and, in some cases, with the 
Evil One himself; (4) demonic depression; (5) demonic op- 
pression, just short of (6) demonic possession. 

These forms or stages of demonic activity involve all 

the faculties of man, but each is directed toward particular 

faculties. For example, demonic impression is directed 
toward the mind: Paul warned Timothy that in the latter 

times some would ‘‘depart from the faith, giving heed to 
seducing spirits, and doctrines of demons’’ (1 Tim. 4:1); 

consequently, we are to bring into captivity every thought 
to the obedience of Christ (2 Cor. 10:5). 

Demonic repression is also directed primarily at the 
mind: Paul said that ‘the god of this world has blinded 

the minds of them that believe not, lest the light of the 
glorious gospel of Christ...should shine unto them’’ (2 
Cor. 4:4). It is the Wicked One who comes and snatches 
away the seed sown in the heart (Matt. 13:19). Or he subtly 

implants unwholesome, unholy impulses in the subcon- 

scious mind, where they remain unevaluated, uncriticized, 

and undiscerned until triggered to rise to the surface as 
powerful attitudinal predispositions. If the demonic cosmo- 

crats cannot corrupt our minds (2 Cor. 11:3) or defile them 
(Titus 1:15) or blind them (2 Cor. 4:4) or confuse them 
(2 Thess. 2:2) or unsettle them (Luke 12:29) or divert them 
(James 1:4; 4:8) or discourage them (Heb. 12:3), they seek 

to bypass our conscious minds, subtly appealing instead 
to the irrational or sub-rational, a form of subliminal seduc- 

tion. 
Demonic obsession involves both mind and heart, a sub- 

tle attraction, perhaps beginning with either the intellect 

or emotions and leading to an unwholesome-unholy pre- 
occupation. ‘‘Set your affection on things above, not on things 

on the earth,’’ Paul admonishes (Col. 3:2). Demonic depres- 
sion, and its accompanying distress, is directed primarily 
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at the emotions. A major demonic tool is discouragement 
and depression; therefore, we are admonished to ‘‘consider 

him...lest we become weary and faint-hearted’’ (Heb. 

12:3): 
The next form, demonic oppression, is directed pri- 

marily toward the emotional and, in some cases, the physi- 
cal. Demonic possession, of course, involves all the human 

faculties, all of which are manipulated. 
The question of whether or not a believer can be posses- 

sed by a demon, a topic too broad to consider here, is contro- 
versial, with some cogent arguments mustered to support 

both sides. Perhaps most plausible is the view that because 
the Holy Spirit indwells the believer (Rom. 8:9; 1 Cor. 6:19), 

no unholy spirit can—‘‘Greater is he that is in you than 

he that is in the world” (1 John 4:4). But some feel that 
one cannot presume to say so summarily that a believer 
long out of fellowship, unrepentant, having grieved and 

quenched the Spirit, having strayed so far that although 

he has the Spirit, the Spirit does not have him, brooks no 

access to an unholy spirit. Perhaps Whitman’s vivid descrip- 

tion of his sensuous ‘‘possession”’ through loss of counter- 
poise illustrates the point (Song of Myself): 

Immodestly sliding the fellow-senses away, 

They bribed to swap off with touch and go and graze at the 
edges of me.... 

The sentries desert every other part of me, 
They have left me helpless to a red marauder. 

Unfortunately, many believers have become so _ pre- 

occupied with demonic possession that they have almost 
failed to recognize the other forms of demonic activity, any 

one of which is often more than adequate to achieve the 
diabolic purpose. Some modern works of literature illustrate 

one or two forms of demonic activity and a few—for example 
Huysmans’ La Bas, O’Connor’s The Violent Bear It Away, 
Blish’s Black Easter, I. B. Singer’s Satan in Goray8— 
illustrate all six forms. 

Perhaps no work in modern literature better illustrates 
diabolic impression through expression, doctrines demon- 
taught, than does O’Connor’s The Violent Bear It Away. 
The diabolic ‘‘stranger,’’ besides attempting to convince 
Tarwater that the devil does not exist, derogates Old Tar- 
water as being ‘‘crazy,’’ variously flatters and taunts the 
boy, implanting doubt about the veracity of the old man’s 
word and about his own prophetic ‘“‘calling.’’ He presents a 
specious argument against resurrection and future judgment: 
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“... Don’t you think any cross you set up in the year 1952 
would be rotted out by the year the Day of Judgment comes 
in? Rotted to as much dust as his ashes if you reduced 
him to ashes? And lemme ast you this: What’s God going 
to do with sailors drowned at sea that the fish have et 
and the fish that et them et by other fish and they et by 
yet others? And what about people that get burned up nat- 
urally in house fires? Burnt up one way or another or 
lost in machines until they’re pulp? And all those sojers 
blasted to nothing? What about all those there’s nothing 
left of to burn or bury?”’ (p. 324). 

It is typical of the demonic impression that the stranger 
urges Tarwater to burn rather than bury the old man, who 

had insisted that his body be buried ten feet deep ‘‘to keep 

the dogs from digging it up.’’ This passage is reminiscent 

of the first section of Eliot’s The Waste Land, ‘‘The Burial 
of the Dead”’: 

The corpse you planted last year in your garden, 

Has it begun to sprout? Will it bloom this year? ... 
Oh keep the Dog far hence, that’s friend to man, 
Or with his nails he’ll dig it up again. 

The dogs are perhaps the same in both cases, as are the 

“‘corpses.’’ Cleanth Brooks has said of Eliot’s lines: ‘‘I am 
inclined to take the Dog [the capital letter is Eliot’s] as 
Humanitarianism and the related philosophies which, in 
their concern for man, extirpate the supernatural—dig up 
the corpse of the buried god and thus prevent the rebirth 

of life.’’19 The implication in both Eliot and O’Connor 
seems clear: to the extent that a philosophy, including Hu- 
manism, extirpates the supernatural, it is demonic or at 

least diabolically inspired. 

Rayber, in O’Connor’s novel, is a dehumanized, 
machine-like humanist and the devil’s emissary. Similarly, 
Professor Weston, who becomes the grotesque Un-man in 

C. S. Lewis’ Perelandra,”° seeks to make a diabolic, damn- 
ing impression upon the Green Lady, by arguing for a spe- 
cious felix culpa. In other cases, the demonic impression, 

the initial access, the ‘‘in,’’ is made through the senses, 
as in the case of the tannis root charm in Ira Levin’s Rose- 
mary’s Baby, or through the emotions—for example, Guy’s 
ambition for success, in the same novel, or Regan’s curiosity 
about the ouija board in The Exorcist. Often the demonic 
cosmocrats capitalize upon legitimate, God-given needs and 
desires—knowledge, a measure of success, security, chil- 
dren and happiness as in Rosemary’s case—with the purpose 
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of getting the victim to attempt to satisfy them in an illegiti- 

mate, distorted way rather than in a God-ordained way. 

Thus there is not only the temptation to do right for the 

wrong reasons, as Eliot suggests in Murder in the Cathedral, 

but also the temptation to do wrong for the right reasons—the 

notion that it is right to do wrong in order to do right or 

get the chance to do right. 
It is this latter which seems to have motivated the Water- 

gate wrongdoing. The relevance of Watergate to this dis- 

cussion of diabolism is perhaps suggested in these remarks 

written in 1891 by the Harvard scholar Barrett Wendell: 

...Mental and moral degeneracy—credulity and fraud 
—seem almost invariably to entangle themselves with oc- 
cult phenomena that many cool-headed people are dis- 

posed to assert the whole thing a lie. To me... it does 
not seem so simple. I am much disposed to think that 
necromancers, witches, mediums—what not, —actually do 
perceive in the infinite realities about us things that are 

imperceptible to normal human beings; but that they 
perceive them only at a sacrifice of their higher faculties— 
mental and moral—not inaptly symbolized in the old tales 
of those who sell their souls. If this be true, witchcraft is 
a thing more subtly dangerous still.?! 

Diabolism is so subtly dangerous because it is so danger- 
ously subtle. And it is such because, among other reasons, 

once the initial impression is permitted, the expression heed- 

ed, the argument accepted, the bill of goods ‘‘bought,’’ the 
incursion brooked, one becomes vulnerable to other forms 

of demonic influence. If one does not wish to eat the devil’s 
apples, someone has said, he should stay out of the devil’s 
orchard. The second look becomes the leer, which becomes 
the lust, which becomes the lascivious lunge into the dark. 
Young Tarwater, in O’Connor’s novel, listened to the demon- 

ic stranger’s prattle until ‘“‘he had lost his dislike for the 
thought of the voice. ...He began to feel that he was only 

just now meeting himself...’ (p. 324). Demonic mental 

repression has begun, and physical repression occurs when 

Rayber and the stranger seek to thwart Tarwater’s full- 
filling his vatic destiny. 

Demonic obsession takes the form of excessive preoc- 
cupation with things, with unwholesome/unholy ideas, with 
self, or with Satan himself. When his great uncle dies, young 
Tarwater becomes obsessed with the diabolically urged idea 
of independence, of freedom from the old man’s influence. 
Professor Weston, in Lewis’ Perelandra, is obsessed with 
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’ the idea of “‘scientification,’’ of spreading human corrup- 
tion to other planets. Durtal, in La Bas, becomes obsessed 
by the demonic Chantelouve, ‘‘burning for this unknown 
woman” (Huysmans, p. 99). Like the Galatians, who, 
according to Paul, were ‘‘bewitched’’ so as to be unable 
to obey the truth (Gal. 3:1), the townsfolk of Goray, in 

Singer’s Satan in Goray, are bewitched, given the evil eye, 
charmed by the false messiah, Sabbatai Zevi, until they 
obsessively worship him. As Huysmans’ La Bas illustrates, 
monomania of the wrong kind can lead to demonomania, 
which can lead easily to demon possession. To be possessed 
with demon-inspired ideas can be the prelude, for unbe- 

lievers at least, to being possessed by the demon himself. 
Demonic depression in its initial stage often takes the 

form of discouragement, faint-heartedness, and disillusion- 

ment through doubt. In O’Connor’s novel, the demonic 

stranger attempts to convince Tarwater that God is oblivious 
to him: ‘“‘You’re left by yourself in this empty place with 
just as much light as that dwarf sun wants to let in. You 

don’t mean a thing to a soul as far as I can see.... 

The truth is the Lord ain’t studying about you. You ain’t 

entered His Head”’ (pp. 324-25). 
Consequent demonic distress takes a variety of forms, 

such as the sensuous unpleasantness accompanying the pres- 
ence of demons in the opening of James Blish’s Black 
Easter: ‘“‘The room stank of demons. And it was not just 

the room....No, the stench was something abroad in the 
world. ... That exhalation from Hell-mouth was drifting up 
from the world below..., a pervasive, immensurable fog 

of rising evil....The reek of evil had suddenly become 
much more pronounced” (pp. 15, 16, 17, 19). Similarly, in 

Singer’s novel: ‘‘Rechele was well aware that the room 
was crowded with evil things. The brooms and mops stirred; 

long shadows swept along the walls like apparitions from 

another world’’ (p. 49). Later when Rechele was beset by 
mysterious ills, ‘‘some said she suffered from falling sick- 

ness, others that she was in the power of demons’”’ (p. 53). 
Distress caused by demons is often the prelude to more 

severe forms of demonic oppression, as in the case of Rabbi 
Benish in Satan in Goray: ‘‘...He could not fall asleep. 
A whistling and howling arose from the hearth, and now 
and then in the stagnant air a sigh as of a soul in torment. 
The rafter, piled high with ancient holy volumes no longer 
fit for us, shuddered, and dull thuds were heard from above, 
as though someone were moving heavy things about.... 
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Half awake and half asleep, his ears caught the sound of 

speech that seemed to be issuing from many mouths’’ (p. 

75). When the Rabbi is physically injured, an example of 

demonic oppression, the townspeople whisper the same re- 

frain: ‘“‘ ‘It’s because of the others, the demons. They’re 

the ones to blame. ...’ Glucke, the trustee, swore that, un- 

able to sleep all night, she had heard the noise of women 

chattering in the wind, and had concluded that the spirits 

were gathering together. Later, at the very moment when 

Rabbi Benish was injured, all the spirits had burst into 

laughter, mocking and clapping their hands—for they had 

avenged themselves on humans, had done them an injury” 

(p. 81). 
Still later in the novel, when evil becomes rampant, 

widespread demonic oppression occurs. “On the night of 
Hoshana Rabba a dreadful thing happened: A woman who 
had gone to fetch water was thrown by demons into the 

well, where she was found dead the next morning, head 
down and feet up. The evil spirits also molested the old 
night watchman, tearing off half his beard’ (p. 129). Dur- 
ing prayers at the study house, ‘“‘a completely unexpected 
fight broke out,’’ and some “‘insisted that ‘the others’ had 

had a hand in the affair.... Even the women, as though 
devil-driven, attacked one another remorselessly, tearing 

bonnets, ripping shawls and jackets, savagely digging their 
nails into flesh, and filling the prayer house with their up- 

roar” (p. 129). ‘“*... Not a day passed without incident or 
affliction’’ (p. 130). Perhaps there is no more graphically 

detailed, grotesque description of demonic oppression than 
that in Singer’s novel: 

The destroyer demons had been reveling freely in the 

streets of Goray. Every night they beat on the window- 
panes. ... When a candle was lit, the shadow of a bony 
hand with five outspread fingers could be distinguished 
on the wall opposite....On Thursday imps overturned 
the dough troughs, spilling the dough for the white Sabbath 
bread; they threw handfuls of salt into the pots where 
dinner was being cooked, ripped the mezuzot from door 
posts.... Imps would hang on to the wheel-spokes of a 
wagon, dragging the wagon back and blinding the horse. 
Disguising themselves as he-goats, they danced to meet 

the women returning from the bathhouse. ... Every night 
Satan visited Rechele to torment her. He was black and 
tall, fiery-eyed and with a long tail; his body was cold, 
his lips scaly, and he exhaled pitchfire. He ravished her 
so many times she was powerless to move. Then, rising, 
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he tormented her in numerous ways. Pulling the hairs 
singly from her head, he wound them about her throat; 
he pinched her in the hips and bit her breasts with his 
jagged teeth. When she yawned he spat down her throat; 
he poured water on her bedsheet and pretended she had 
wet her bed. He made her show him her private parts and 
drink slop. He seduced her into reciting the explicit name 
of God and blaspheming Him; on Friday nights he forced 
her to desecrate the Sabbath by tearing paper and touching 
the Sabbath candlesticks. Sometimes Satan told Rechele 
obscene tales, and Reb Gedaliya on the other side of the 
wall would hear her loud, mad laughter resounding at 
midnight. Once, Reb Gedaliya opened the door of the 
Holy Ark to take out the Torah scroll, only to find the 
scroll mantle slashed, and a piece of dung lying within... . 

Rechele suffered extraordinary tortures. At times the 
evil one blew up one of her breasts. One foot swelled. Her 
neck became stiff. Rechele extracted little stones, hairs, 
rags, and worms from wet, pussy abscesses formed on 
the flesh of her thigh and under her arms. Though she 
had long since stopped eating, Rechele vomited frequently, 
venting reptiles that slithered out tail first (pp. 144-46). 

A similar kind of widespread demonic oppression is de- 

scribed in Blish’s Black Easter. Mr. Baines, a director of 
Consolidated Warfare Service, goes to Rome to commission 
the diabolist Theron Ware to effect three diabolic acts: the 
death of the governor of California; the death of scientist 

Albert Stockhausen, who is on the verge of an unpatent- 
able discovery which Baines’ company already has made 
and over which he wishes to maintain secret control; and 

an insane experiment which he describes as follows: “I 

would like to let all the demons out of Hell for one night, 
turn them loose in the world with no orders and instruc- 
tions—except of course that they go back by dawn or some 
other sensible time—and see just what it is they would do 
if they were left on their own hooks like that’ (p. 108). 

As if in a panel of Hieronymus Bosch, the diabolist 
Ware summons infernal archangels of the Descending Hier- 

archy; then he, Baines and his contingent, and Father Do- 
menico, sent to observe and, if possible, restrict the experi- 
ment, wait in the room to note what events might transpire. 
At first, the news is disappointing to Baines—hardly dif- 
ferent from reading any morning’s newspaper: a major 

train wreck in Colorado, a freighter floundering in a blizzard 
in the North Sea, another hydrogen bomb detonated by the 
Chinese, another raiding incident on the Israeli-Jordanian 
border, a rape and massacre staged on a government hos- 
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pital in Rhodesia. But then on BBC comes such news, inter- 

spersed with singing commercials, as the Tate Gallery 

fire and the announcement that ‘“‘there is no hope of saving 

the gallery’s great collection of Blake paintings, which in- 
clude most of his illustrations for the Inferno and Purgatorio 

of Dante’”’ (p. 150). 
Later it is learned that the supposed Chinese fusion 

test was actually a nuclear attack on Taiwan, that Western 

capitals are preparing for war after ‘the napalm murder 
of the U.S. president’s widow in a jammed New York dis- 

cotheque”’ (p. 154). Following a shock wave and widespread 
holocaust, Ware seeks to exorcise the demons which possess 

the world, but they refuse to return. Even Father Domenico 

is unsuccessful, for Armageddon has begun prematurely 

and without the appearance of the Antichrist. 
The novel ends with the apocalyptic triumph of evil: 

“It would not be long now. In all their minds and hearts 

echoed those last three words. World without end. End 
without world. God is dead”’ (p. 165). Perhaps the most 

apt commentary on demonic oppression in both Satan in 
Goray and Black Easter is this remark in the preface to 

the former novel: ‘“‘Once the core of faith is lost, Satan 
must triumph and the forces of evil overwhelm mankind.’’ 

When things are wrong at the core, when the hub of the 

wheel is broken, things fall apart and the demonic tide is 
loosed upon mankind. 

Sometimes demonic oppression, just short of possession 
of will and faculties, takes the form of temporary sensual 

‘““‘possession’’—that is, supposed satanic intercourse and im- 

pregnation, incubacy, and succubacy. In The Violent Bear 

It Away young Tarwater, having accepted a ride from the 
diabolic stranger wearing the lavender shirt and panama 
hat, is drugged and raped. Similarly, Rosemary Woodhouse, 
in Ira Levin’s Rosemary’s Baby, is drugged and supposedly 
impregnated by Satan in a grotesque, surrealistic night- 
mare. In a comic novel, The Devil’s Own Dear Son, pub- 
lished in 1949, James Branch Cabell tells the story of Diego 
de Arredondo Dodd, who discovers that his true father was 
Red Samael, the Seducer, youngest and most virile of the 
seventy-two Princes of Hell, a red-headed rogue who made 
his reputation centuries ago with Eve and Lilith. In Huys- 
mans’ La Bas, Gévingey, an astrologer, tells Durtal (pp. 
146, 148) that according to some theories: 

The incubi take the semen lost by men in dreams and 
make use of it.... Can a child be born of such a union? 
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The possibility of this kind of procreation has been up- 
held by the Church doctors, who affirm, even, that chil- 
dren born of such commerce are heavier than others 
and can drain three nurses without taking on flesh.... 
If the woman is not the victim of a spell, if she voluntarily 
consorts with the impure spirit, she is always awake when 
the carnal act takes place. If, on the other hand, the woman 
is the victim of sorcery, the sin is committed either while 

she is asleep or while she is awake, but in the latter case 
she is in a cataleptic state which prevents her from de- 
fending herself. 

Incubacy and succubacy, then, symbolize a form of 

demonic oppression which may be a form of limited physi- 

cal possession and which may lead to complete possession. 

The relationship between sex and possession has been dis- 

cussed most recently by William Sargant, in his book 

The Mind Possessed: A Physiology of Possession, Mysti- 

cism and Faith Healing. According to Mr. Sargant: ‘‘The 
act of sex and orgasm... greatly increases suggestibility 

and so facilitates the implantation of belief.... Repeated 

induced orgasmic collapse has therefore been used to pro- 

duce states of deep hysterical trance’’ (p. 88). (Cf. the 

similar effect of drugs in relation to possession. Note the 

suggested relationship in Levin’s Rosemary’s Baby.) The 

tantric cults of the East have used sexual intercourse ‘‘to 
strengthen religious group feelings and to bring about states 

of possession by divine and demonic powers” (p. 89). Even 

in Western cultures, where sexual methods have until 

recently at least been driven underground by Christian 

ethics, Satanist groups employ sex practices in which, ac- 
cording to Sargant, ‘‘the devotees believe themselves to be 
possessed by the Devil and his minions’”’ (p. 91). 

That such sensualism is a form of limited or temporary 

possession is suggested by William Faulkner’s curious use 

of the succubus-vampire image in describing the black 

preacher as he delivers the Easter sermon in The Sound 

and the Fury (New York: Random House, 1929, p. 367): 

‘“‘With his body he seemed to feed the voice that, succubus 

like, had fleshed its teeth in him.”’ Brother Shagog, of course, 

is ‘‘possessed,”’ ‘‘inspirited,’’ ‘‘entheosed’”’ (cf. enthusiasm, 
literally ‘‘a god within’’), but with the Holy Spirit rather 
than an unholy spirit. Just as Paul admonished believers, 
“Be not drunk with wine, wherein is excess, but be filled 

with the Spirit,’’ so one might admonish by implication: 

‘““As an unbeliever can be yielded to, possessed and con- 
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trolled by a demonic spirit, believers keep on being filled 

by the blessed Holy Spirit of God.”’ 

The phenomenon of spirit possession and of victory 
through Christ is depicted in graphic detail in the final 
chapter of James Baldwin’s first novel Go Tell It on the 
Mountain (New York: Signet, 1954, pp. 167-68): 

...Something moved in John’s body which was not 

John. He was invaded, set at naught, possessed. This 
power had struck John, in the head or in the heart; and, 

in a moment, wholly, filling him with an anguish that 

he could never in his life have imagined, that he surely 

could not endure, that even now he could not believe, 
had opened him up; had cracked him open, as wood be- 

neath the axe cracks down the middle, as rocks break 
up; had ripped him and filled him in a moment, so that 
John had not felt the wound, but only the agony, had not 
felt the fall, but only the fear; and lay here, now, help- 
less, screaming, at the very bottom of darkness. 

He wanted to rise—a malicious, ironic voice insisted 
that he rise—and, at once, to leave this temple and go out 
into the world. ... In his turning the center of the whole 
earth shifted, making of space a sheer voice and a mock- 
ery of order, and balance, and time. Nothing remained: 
all was swallowed up in chaos. 

Here again is the imagery of turning, with the center bro- 

ken, shifting, causing things to ‘‘fall apart,’’ disordered, 
chaotic. 

And then, in ‘‘the darkness... full of demons crouch- 
ae waiting to worry him with their teeth again’”’ (p. 172), 
ohn 

saw the Lord for a moment only; and the darkness, for 
a moment only, was filled with a light he could not fear. 
Then, in a moment, he was set free; his tears sprang as 
from a fountain; his heart, like a fountain of waters, burst. 
Then he cried: ‘‘Oh, blessed Jesus! Oh, Lord Jesus! Take 
me through!...’’ Yes, the night had passed, the powers 
of darkness had been beaten back. He moved among the 
saints..., one of their company now; weeping, he yet 
could find no words to speak of his great gladness; and 
he scarcely knew how he moved, for his hands were new, 
and his feet were new, and he moved in a new Heaven- 
bright air (p. 178). 

But not all cases of demon possession in modern lit- 
erature end with exorcism and the powers of darkness 
beaten back. According to the astrologer in La Bas, victims 
of demon possession, including voluntary incubacy and suc- 
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cubacy, frequently die by suicide or some other form of 
violent death, or they end in madness (p. 148). 

That Rayber, the Humanist schoolteacher in The Vio- 
lent Bear It Away, is ‘‘possessed’’ by evil spirits becomes 
clear. His remark when Old Tarwater went to live with 
him applies ironically to himself and not to the Old Prophet: 
‘“**Ha,’ he said, ‘my house is swept and garnished and here 
are the seven other devils, all rolled into one!’”’ (p. 344). 
Rayber’s end is both madness and collapse—but only with 
a whimper, not a bang. He is last seen standing ‘“‘woodenly,”’’ 
a dehumanized, mechanical contraption beyond feeling— 
resembling his nineteenth century predecessor, Roger Chil- 
lingworth, in Hawthorne’s The Scarlet Letter (Columbus, 
Ohio: Ohio State University Press, 1962, p. 244), who turned 
into a very fiend and ‘positively withered up, shrivelled 
away ...like an uprooted weed that lies wilting in the 
sun.’ But before their demise, both Rayber and Roger, 
despite their diabolic ends, unwittingly serve to effect the 
divine purpose, working on the Lord’s side without knowing 
it. The words of the dying Arthur Dimmesdale apply equally 
as well to young Tarwater vis-a-vis the stranger and Ray- 
ber: ‘“‘God is merciful! He hath proved his mercy most of 
all in my afflictions. ... By sending yonder dark and terrible 
old man, to keep the torture always at red-heat! By bring- 
ing me hither to die this death of triumphant ignominy 
before these people! Had either of these agonies been 
wanting, I had been lost forever!’’ Like Dimmesdale, young 
Tarwater learns that ‘‘the mercy of the Lord burns.”’ 

Similarly, in Lewis’ Perelandra, Professor Weston who; 

demon possessed, becomes the Un-man, serves to test the 
virtue of the Green Lady. ‘‘The weakest of all weak things,”’ 

Mark Twain wrote in ‘‘The Man That Corrupted Hadley- 

burg’? (The Complete Short Stories of Mark Twain, New 

York: Bantam, 1957, p. 383), ‘‘is a virtue which has not been 
tested in the fire.’’ Weston became demon possessed when 
‘the gave up his will and reason to the bent Eldil’’ (Lewis, 
p. 188): ‘‘ ‘I call that force into me completely....’ Then 

horrible things began happening. A spasm like that preced- 
ing a deadly vomit twisted Weston’s face out of recognition. 

As it passed, for one second something like the old Weston 

reappeared—the old Weston, staring with eyes of horror 
and howling, ‘Ransom, Ransom! For Christ’s sake don’t 

let them ’ and instantly his whole body spun round as 
if he had been hit by a revolver-bullet and he fell to the 
earth, and was there rolling at Ransom’s feet, slavering 
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and chattering and tearing up the moss by handfuls” (p. 

96). Like Chillingworth, like Rayber, like Simon Clerk in 

Charles Williams’ All Hallows Eve, this possessed Un-man 

becomes a grotesque monster and meets a monster’s end. 

As Ransom engages him in physical duel, he resembles 

a mandrill, the living death, the ‘eternal Surd in the uni- 

versal mathematic,’ a Thing with tripartite body, an It 

which Ransom smashes with a stone and hurls into a sea 

of fire. 
Also meeting a violent end is the demon-possessed 

Rechele in Satan in Goray. ‘‘For a long time now someone 
inside her had been thinking twistedly, someone had been 
asking questions, and replying as though a dialogue went 

on in her mind...” (p. 139), a disputation between the 
sacred and profane spirits. Samael, a prince of Hell, came 
to her at night and violated her, and ‘‘a destroyer demon 
grew in her womb’ (p. 145). She ‘‘fell prisoner in the net 

of the Outer Ones and adybbuk possessed her. .. . Her shape 
was completely changed and her face was as chalk and 
her lips were twisted as with a seizure... and the pupils 

of her eyes were turned back after an unnatural fashion: 

And the voice that cried from her was not her voice: For 
her voice was a woman’s voice and the dybbuk cried with 
the voice of a man with such weeping and wailing that 

terror seized all that were there and their hearts dissolved 
with fear and their knees trembled”’ (p. 148). 

The notion of possession by a dybbuk, according to 

Jewish folklore the spirit of a departed human, is, like 

the notion of Regan’s possession by the spirit of the de- 

parted Captain Howdy in The Exorcist, in violation of Scrip- 

ture, which seems to teach that demons are fallen angels. 

Nor does the act of exorcism in the two novels conform 
to Scripture. In Singer’s novel, Reb Mordecai Joseph first 
relies upon the Torah scroll and the smoke of incense to 
drive out the dybbuk, but the result is only more violent 
oppression of Rechele. Eventually, blasts of the ram’s horn 
and sacred adjurations supposedly cause the spirit to depart, 

leaving the victim to die shortly thereafter. In Blatty’s novel, 
the repeated rite of exorcism is futile until the. evil spirit 
leaves the child at Karras’ challenge and enters the exor- 
cist, driving him to a violent death. 

In the Scriptures, Christ ‘‘cast out spirits with a word”’ 
(Matt. 8:16), and Christ’s disciples simply cast out demons 
in the name of Jesus (Mark 16:17; Luke 10:17), not resort- 
ing to ritualistic conjurations and not invoking the name 



Demonology in Literature /133 

of Jesus as a magic talisman or power in itself, but trusting 
in the power of the omnipotent person behind that name. 
On at least one occasion, when the disciples failed in their 

attempt to exorcise an evil spirit, Christ told them, ‘‘This 

kind goeth not out except by prayer and fasting’ (Matt. 
17:21; Mark 9:29). 

At the end of Blish’s Black Easter, the demons loosed 

upon the earth, and possessing it, refuse to return to hell, 

even when Father Domenico adjures them in the name of 
Christ. To the ecclesiastical practitioners of white magic, 
the name of Christ is only a talisman with no power of 

the person behind it. And a world which declares God dead, 
and lives as if He were, learns to its own peril that Satan 

and his cosmocrats are not dead. The center broken, ‘‘circles 
of desolation spread away from the ritual circles’’ (Blish, 

p. 165); the gyre widens, and things fall apart. 

The ‘“‘core of faith is lost,’’ and so the demonic cosmo- 
crats overwhelm mankind. Herein lies at once both an in- 
dication of the cause of the widening circle of diabolism, 

as reflected in modern literature, and its cure. The center, 
the core of faith, can be broken by self-serving materialism. 

“‘When materialism is rotten-ripe, magic takes root,’’ Huys- 

mans wrote in La Bas (p. 261). Poet Richard Wilbur has 
remarked: “‘Since the ‘pursuit of happiness’ too often entails 

stupid goals and a strenuous selfishness, it’s not surprising 
that the ‘diabelic’ should often be found in American life. 
Is that what Lawrence means?” (letter to the present 
author, October 20, 1974). In his poem entitled ‘‘Matthew 

VIII, 28ff.’’ Wilbur expresses it as follows: 

Rabbi, we Gadarenes 
Are not ascetics; we are fond of wealth and possessions. 

Love, as you call it, we obviate by means 
Of the planned release of aggressions. 

We have deep faith in prosperity. 
Soon, it is hoped, we will reach our full potential. 
In the light of our gross product, the practice of charity 

Is palpably inessential. 

It is true that we go insane; 
That for no good reason we are possessed by devils; 
That we suffer, despite the amenities which obtain 
At all but the lowest levels. 

Weshall not, however, resign 
Our trust in the high-heaped table and the full trough; 
If you cannot cure us without destroying our swine, 

We had rather you shoved off. 
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There can be no exorcism when the True Exorcist is rejected 

in favor of a ‘gross’? product, when swine are preferred 

to the Savior. Perhaps demon influence and possession are 

increasing because men choose to possess their demons. 
In his novel Mr. Sammler’s Planet (Greenwich, Conn.: 
Fawcett-Crest, 1970, p. 71), Saul Bellow put it this way: 

‘“Consciousness and pains? The flight from the conscious- 
ness into the primitive? Liberty? Privilege? Demons? 
The expulsion of those demons and spirits from the air, 
where they had always been, by enlightenment and rational- 
ism? And mankind had never lived without its possessing 

demons and had to have them back!”’ 
Perhaps Huysmans’ La Bas provides the most pertinent 

expression of the cause, and, by inversion, the cure of demon- 
ism: ‘“‘The unsatisfied need for the supernatural [is] driving 
people, in default of something loftier, to spiritism and the 
occult’’ (p. 6). Man’s ‘“‘unsatisfied need for the supernatural’”’ 
which only Christ can satisfy, his broken center which 
only Christ can mend, turns him to Satan and his cosmo- 
crats. And whose default is it? His, to be sure, but also 
that of every believer who does not offer that “‘loftier’’ super- 
naturalism to be found only in Christ. ‘In Christendom,” 
Emerson asked, ‘‘where is the Christian?’’ Where indeed? 
Surely this is the time of which Yeats wrote, a time when 
‘“‘the best lack all conviction, while the worst/ Are full of 
passionate intensity.’’ In such an apocalyptic time, the be- 
liever is perhaps best represented by the Christian knight 

in Randall Jarrell’s poem ‘‘The Knight, Death, and the 
Devil,’’ based on Durer’s 1513 engraving illustrating, as the 

artist’s diary says, ‘‘the knight of Christ riding by the side 
of the Lord Jesus, and guarding the truth”’: 

... In fluted mail; upon his lance the bush 
Of that old fox; a sheep-dog bounding at his stirrup, 
In its eyes the cast of faithfulness (our help, 

Our foolish help); his dun war-horse pacing 
Beneath in strength, in ceremonious magnificence; 

His castle—some man’s castle—set on every crag; 
So, companioned so, the knight moves through this world. 
The fiend moos in amity; Death mouths, reminding; 
He listens in assurance, has no glance 
To spare for them, but looks past steadily 
At—at— 

aman’s look completes itself. 
The death of his own flesh, set up outside him; 
The flesh of his own soul, set up outside him— 
Death and the devil, what are these to him? 
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His being accuses him—and yet his face is firm 
In resolution, in absolute persistence; 
The folds of smiling do for steadiness; 
The face is its own face—a man does what he must— 
And the body underneath it says: J am. 

Or it says, “Greater is he that is in me than he that is 
in the world.”’ Though things in the macrocosm fall apart 
and the blood-dimmed tide is loosed, with Him at the center 
of the microcosm, it will hold. 
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Spirit Possession as It Relates to Culture 

and Religion 

A Survey of Anthropological Literature 

A. R. TIPPETT 

This paper has been prepared by a social anthropologist. 
His assignment has been to bring together (1) a body of 
data about possession manifestations over the globe, and 

(2) some information on the relationship of possession to 

culture. For purposes of this paper ‘‘possession’”’ is taken 

to include both individual and collective manifestations, in- 

dividuals attacked by evil spirits and the possession of me- 
diums for communal purposes. 

For purposes of space a large portion of the paper pre- 

sented at the Symposium has been omitted. This covered 

the distribution of possession through history, through the 

geographical regions of the world and through the great 

religions. However, the sources for this eliminated section 

have been retained in the bibliography.! 

Theoretical Preamble 

Any study of spirit possession necessarily takes us back 
to Tylor’s theory of embodiment. One reason why Western 

theologians, medical men_and_ psychologists have trouble 
with the cross- ss-cultural. study of demon possession is that 

they refuse to.do.their thinking outsidé their own scientific 
world view..If there is anything that an anthropologist 

may contribute to this colloquium it would probably be at 
that point—a request (at least for the experimental purpose 
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of this present discussion) for us to consider spirit possession 

in cross-cultural situations by our ‘‘sitting where they sit” 

and trying to consider things in the logico- philosophical 

frame of reference of the communal societies themselves. 

Tylor did not argue the scientific rightness of his theory 

of embodiment for his own day and civilization, but rather 

that religion had evolved through this stage on its way to 

monotheism. But having given birth to the theory, he was 

never thereafter really able to dispose of it, as we shall 

see when we come shortly to discuss the research of John 

L. Nevius on Demon Possession (1894). But even so, it was 

Tylor who exposed the ethnopsychology of peoples who be- 

lieved in the possibility of possession. 

Briefly stated, the theory says: 

Spirits are supposed able either to exist and act, flitting 
free about the world, or to become incorporate for more or 

less time in solid bodies... . 
The theory of embodiment serves several highly im- 

portant purposes in savage and barbarian philosophy. On 

the one hand it provides an explanation of the phenomena 
of morbid exaltation and derangement, especially as con- 
nected with abnormal utterance, and this view is extended 

as to produce an almost general doctrine of disease. On the 

other hand, it enables the savage either to ‘“‘lay’’ a hurtful 
spirit in some body and so get rid of it, or to carry about 
a useful spirit for his service in a material object, to set it 

up as a deity for worship . . . (Radin’s ed., 209). 

nines this definition Tiers went on to argue that ‘“‘the savage 

theory of daemoniacal possession and obsession”’ still re- 
mains the dominant theory of disease and inspiration among 
the ‘‘lower races’’ (210).* His personal view was that this 

would gradually be superseded by higher medical knowl- 
edge (221), although a century later the problem and indeed 

the whole subject is very much with us still (enough for 

the Christian Medical Society to call this conference to dis- 
cuss It). 

; ‘‘When the evil spirit is expelled,’’ said Tylor in develop- 

ing the theme further, ‘‘it is especially apt to enter some 
person standing near: hence the common saying ‘idle spec- 
tators should not be present at an exorcism’ ’’ (221). More 
recently, in discussing the worldwide belief in intrusive evil 

spirits, the anthropologist Norbeck also resorts to common 

* All citations to literature in this paper may be found in the appended 
Bibliography under the name of the author or editor. Numbers in paren- 
theses refer to pages (210) or to date of publication and page (1961:215). 
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idiom—‘‘the devil in me,” ‘what possessed him?’ He 
also points out that ‘“‘behavior regarded as psychotic in our 
society occurs frequently in contexts which make it valued 
and normal,” so the “borderline between pathology and 
normalcy is very difficult to draw’? (Norbeck 1961:215). 
Neither is he the only anthropologist to point out this basic 
fact for our study. There is I. M. Lewis for example: 

Such is the incidence of mental stress and illness in our con- 
temporary culture, that we do well to ponder how so many 
beliefs and experiences, which we relegate to abnormal 
psychology, find in other cultures a secure and satisfying 
outlet in ecstatic religion (1971:35). 

Ruth Benedict wrote a significant article on the subject 
(1934).2, Research emanating from Ohio State University 

has revealed its universality. A project investigated and 

coded 488 societies and identified cases of trance possession 
in 437 of the 488—90%. The societies were grouped regional- 

ly—Sub-Saharan Africa, Circum-Mediterranean, East 
Eurasia, Insular Pacific, North America and South America 
—and in no region did the percentage drop below 80% (Bour- 
guignon 1974:10).? 

Anthropological Perspective 

Social anthropologists have been forced to interest them- 
selves in spirit possession as a theme because they have 

been confronted’ with it personally in their field research— 
problems of multiple personality, accompanied by trem- 

bling, sweating, glossolalia and other forms of unusual be- 

havior. Even if they got no further than objective descrip- 
tion, they could not bypass it. Not all social anthropologists 

are competent to deal with the psychological aspects of 

dissociation, but most of them have gone considerably fur- 

ther than mere description. They have pressed for the rele- 

vance of such things as the social position of the medium, 
the cultural context of the performance, the expectations 
of the group and the religious world view within which the 
possessions are set by the participants themselves (cf. Firth 
1969: ix-xiv). For these reasons it seems appropriate for 
the Christian Medical Society Symposium on Demonology 

to have an anthropological survey before them. 

Perhaps anthropology should also warn a scientific au- 

dience like this against hoping for too much statistical data. 

Many of the situations which result in performances of pos- 
session are spontaneous and cannot be set up experimental- 
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ly. This is why we are so dependent on the literature and 

notebooks of anthropologists, missionaries and colonial ser- 

vants. Most of the performers cannot be recalled for inter- 

viewing. Even those cases which are stimulated deliberate- 

ly, and in which communal assemblies have waited in expec- 

tation, many of them, especially those associated with 

esoteric cults, have been religious acts which must be per- 

formed in their entirety without interruption by any foreign- 

er. The anthropologist or missionary has been able only 

to sit and observe, without any camera or tape recorder. 

Yet such case studies exist in abundance for the researcher 

who is willing to search them out one by one over many 

years. 

Unexplained Data 

If these cross-cultural records indicate any common- 
ality, it is the association of possession with a variety 

of enthusiastic experience. I fail to see how the experience 
~can be interpreted, either psychologically or socially, with- 
out taking into account the world view and philosophical 

_system of those who practice it. I have a strong methodologi- 
cal problem with any attempt to dismiss the observed data 

of these accounts, because they create spiritual and psy- 

chological problems. As long as there are unexplained data 

the case is open. One recalls the work of Herskovits, recently 

republished (1971), which took possession seriously (apart 

from cases of manifest simulation), and reacted against 

any tendency to deal with everything within range of psycho- 
pathology, which he said “is to approach it handicapped 
by a fundamental misconception’’ (148). He considered the 
phenomena of possession as still yet ‘‘unsatisfactorily ex- 

plained”’ (147). Anthropologically speaking, his work cannot 

be lightly dismissed, especially with respect to Afro-Ameri- 

cans, who share the biblical view of possession. 
In the face of the unexplained data I want to suggest 

that it is possible to deal with such ideas as possession 
in either a pagan or Christian conceptual schema. It seems 

to me that a westerner can become subjectively involved 

with pagan enthusiasm in either one of two ways: he can 

give himself over to it and become possessed by the demonic 
power, or he can confront it on the same phenomenological 
level. In either case he believes in the reality of demonic 

presences. This he can do within the biblical world view. 
But to be a disbeliever disqualifies him for either experi- 
ence.4 
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The old Haitian told the padre in Cave’s novel The Cross 
on the Drum that he was not likely to be possessed because— 

You’re too questioning. Even if you wanted to be [pos- 
sessed] and tried to be, you’d be searching your own feel- 
ings too much. To be possessed a man has to let himself 
go...(250). 

Eliminating the Spurious and Psychopathological 

Manifestations of real or supposed spirit possession first 
need to be differentiated as belonging to one of three basic 

categories, which for the want of better terms I shall call 

spurious, psychopathological, and prima facie genuine. Of 
the first two I intend to say little in this paper, but even 

so they have to be noted and placed in the taxonomy (Lechler 
in Koch 1972:147-86). 

Many critics have dismissed the whole business as com- 
pletely phony and few field researchers will deny that 

they have met phony cases of simulated possession. Some- 
times there is a simple motivation for these spurious cases— 
social or psychological—but usually there has to be an ac- 
ceptable climate for credulity. (See ‘‘Cultural Context’ 
below.) It may even be that the undesired presence of the 

missionary or anthropological observer is itself the cause 
of the supposed possession and prophetic utterance, the pur- 
pose of which is to get rid of him. And this may be a social 

rather than an_individual felt need. It may be a defense 
mechanism or it may be exploitative, ventriloquistic or 

hypnotic. I merely indicate the diversity of possible motives 
and means, and leave aslot for it in my taxonomy. 

In those cases where demon possession is connected 

with sickness and expressed in religious idiom shared by 
the whole community in a cross-cultural situation, at least 

for purposes of description and diagnosis, they will need 

to be treated as if genuine, within that world view or belief 
system. It may be that after the event they should be 

transferred to the psychopathological category. But as long 

as the patient, his corporate group, and the exorcist think 
in terms of possession, diagnosis and cure and even descrip- 

tion can only be made within the idiom and behavior pat- 

tern. 

A good example of this is described at length by 

Obeyesekere (1970), where a woman of Ceylon was pos- 
sessed by an inferior ancestral spirit. The diagnostician, 

a Buddhist monk, used hypnosis and conversed with the 

demon. Demons being the embodiment of evil, clash with 
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the higher Buddhist values, and the demon, not the woman, 

was held responsible for her behavior. All parties understood 

the situation. If the supposed demon possession is eventually 

found to be a cultural coping mechanism, then the case 

would be transferred to its correct category in the taxonomy, 

but this cannot be done by presupposition, because the group 

presupposition is that it is religious. It must be described 

first within its own idiom and belief system. 

S. and R. Freed (1964:152-171) also discussed spirit pos- 

session as illness. This seems to be common in North India 
(see also Opler, 1958). The possession was frequently by 
a ghost from somewhere within the extended family complex 
(maybe the ghost of an elder brother or of a close friend 

from the mother’s brother’s village, etc.), and often the 

subject had unpleasant sex experiences and no help at hand. 

Here again data should be collected at its local face value 
(as religious) because not all cases of sickness can be ex- 

plained as due to social conflicts.» In the same way in 
the New World African world of Voodoo and Spiritism Her- 
skovits claims that we investigate a normal world, in which 

members of society view possession as something which 
could happen to them in the ordinary course of events (1951: 

66-68, 371-372; 1964: 52-53). He also pointed out the remark- 

able consistency of motor behavior under possession in the 

“‘slavery area’ where shaking and learning to “‘speak in 

tongues”’ is part of the initiation, and where interpretations 
tended to be prophecies, new cures, or how to cope with 
hostile magic (1958:216-217; cf. Métraux 1972:135ff.). 

When one has eliminated the spurious and psycho- 

pathological cases one is still left with a considerable residue 

of material which appears to be genuine possession. I must 
agree with Montague Summers (cited in Nauman 1974:311): 

... When every allowance has been made for incorrect 
diagnosis for ill-informed ascriptions of rare and obscure 

forms of both physical and mental maladies, for credulity, 
honest mistakes, and exaggerations of every kind, there 

will yet remain a very considerable quota which it seems 
impossible to account for and explain, save on the score 

of possession by some evil and hostile intelligence. 

Within prima facie possession several anthropologists 
have devised their own classifications. Each makes a useful 
distinction of some kind.§ Let us look at Firth and Lewis. 

Spirit Mediumship and Spirit Possession 

Firth (1969:x-xi) distinguishes between spirit medium- 
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ship and spirit possession. They are phenomenologically 
similar—an extra-human entity enters the body and takes 

control, and the individual passes through a personality 
change. The spirit medium, however, is involved in the func- 
tion of communication, either one or two way, which in- 

variably involves him in a speech utterance of some kind. 
In spirit possession the behavior does not necessarily (and 
certainly not intentionally) convey any message at all. 

Both spirit mediumship and spirit possession have con- 

ceptual and operational fields (xi-xii). Conceptually they 

validate the reality of the spiritual world view of the group. 

Operationally they permit individuals a certain flexibility 
of behavior (rebellion within limits) and provide mechan- 

isms for restoring control of the social group, which would 
otherwise be disrupted by the performance. Thus the very 

irregularity of the performances and the approved mode 

of treatment or adjustment may even work out for religious 

and social benefit. It certainly validates the religious world 

view, which holds the society together. 
The conceptual complex of spirit mediumship and spirit 

possession contains an inbuilt explanation of sickness and 

its method of treatment. It identifies the normal channels 
of expectation and enjoys the confidence of the community. 

Peripheral and Central Cults 

Lewis differentiates between possession in peripheral 
and central cults, because a person subject to possession 
in the former lives a normal life in a normal social system, 

and the cult does not deal with the whole of life nor deny 

a man his place in the larger world, or even in its central 

religion. Central possession cults involve the autonomous 
deities, cosmological religion or ancestral cults, which main- 
tain the moral integrity of the community. Peripheral pos- 

session tends to pay attention to women, downtrodden cate- 

gories of men and odd depressed persons, or at the other 

end of the scale, individuals striving for status or prestige. 

The primary function of peripheral possession tends to 

emerge as ‘‘an oblique aggressive strategy’ (1971:32) and 

is amoral or evil. Central possession cults are essentially 

moral. Peripheral possession tends to focus on individuals; 

central possession is individual only as this relates to the 

community. The two kinds may be found side by side in 

the same society. 

Lewis illustrates this from the case of the Veddas in 
Ceylon (C. & B. Seligman 1911). The Veddas were a hunting 
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and honey-gathering people. The shaman had the power 

to summon the spirit of a deceased ancestor or kinsman, 

who thereupon possessed him and spoke through his mouth. 

He approved the ceremony, gave advice on hunting and 

honey-gathering, and enquired of the health of the commu- 

nity. This is a central possession cult, concerned with public 

morality, communal activities and health. However, among 

the same people another possession cult was reported, in 

which an evil and foreign spirit afflicted a woman with 

illness. Thus the central and peripheral cults can be found 

side by side (Lewis 1971:133-35). 
Illustrating from the case of the Korekore Shona of the 

Zambesi Valley (Garbett 1969) Lewis (1971:136-39) demon- 

strates the patterns of a central ancestral guardian cult 

through the operation of a possessed shaman. In this way 

natural phenomena—rainfall and fertility—is controlled, and 
also the moral order. Under possession the medium exhorts 

the people to avoid incest, adultery, homicide, sorcery and 
other practices which would upset the harmony of the social 

relations. 
Lewis outlines the procedure whereby the shaman is 

validated. Upon his original manifestation of possession, 

the first assumption is that the individual is possessed by 
a foreign, and therefore, an evil spirit. The regular rituals 

for exorcism are, therefore, employed to ‘“‘bring out’’ the 

spirit. If this fails, then he is put through a series of tests 
to see if the possessing spirit is really the ancestor. This 
process is ‘‘strictly controlled by the hierarchy of established 
mediums” (138). Thus the status is achieved rather than 
ascribed. Here is an interesting institutional mechanism for 

differentiating between kinds of possession whjch exist side 
by side: the moral guardian spirit and the ofl foreign de- 
mon. As with the Veddas of Ceylon (see p. 13), the inspira- 

tional possession is a male monopoly, but the foreign spirits 

more often concentrate on women, who may use them to 
improve their condition. 

One has to discover how ecstasy and possession operate 

with a moral quality in a total situation, to maintain values, 
morals or social equilibrium; to assure perpetuity, fertility, 
economic effectiveness, and so forth. Thus possession is 
“‘ultimately construed as ancestral inspiration’’ (147), and 

this moral significance is virtually an article of faith. (Lewis 
is not writing of all ancestral cults—only those using posses- 
sion for inspirational moral purposes [148].) 
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Not all central possession cults are ancestral, but like 
the ancestral cults they are found side by side with peri- 
pheral possession. Knutsson’s research on the Kallu institu- 
tion among the Macha Galla of Ethiopia (1967), which is 
also one of Lewis’ sources, may be cited here. This is proba- 

bly the least-acculturated sub-unit of the large Galla tribe, 
the largest ethnic component of the country. To the Macha, 
the pan-Galla god, Waka, is the guardian of morality and 

punishes those who do wrong by withdrawing his support 

and exposing them to disaster and sickness. Waka is the 

central deity with cosmological dimensions. His religious 

practitioners, although hereditary officials, nevertheless 

compete for power and leadership in the local assemblies 
of kinsmen. They demonstrate their power through trance 

and possession, and depend on public recognition of their 

achievements—the drama of the performance and the skill 
of the divination, etc. This differs from the ancestral cult, 
but it is, nevertheless, equally a central possession cult. 
Among the same people one also meets with peripheral 
cults which concentrate on demons or evil spirits (Zar or 

Setana), which once again specialize in possessing women. 
(See Knutsson 1967, or Lewis 1971:150-58, for a commentary 
on this phenomenon.) 

During the regular kallu ceremony, after an hour or 

so of drumming and singing, some participants may be 
possessed with somewhat violent results. When this happens 
the drummers~surround the possessed and intensify the 

rhythm. When the possessed falls exhausted on the floor, 
the kallu intervenes to exorcise the possessing spirit. These 

spontaneous possessions are regarded by the kallu as neg- 

ative and destructive, in that they bring sickness and suf- 

fering. In confrontation with these zar or setana, the kallu 

acts as an exorcist (Knutsson 1967: 91-92). Here is a power 

encounter between the ayana and the zar or setana. 

Varieties of Possession 

It was not by accident that the Society for Psychic Re- 

search was formed in the eighties. The theories of Darwin 
and Tylor stimulated much research by people in cross- 

cultural situations—especially missionaries. A good example 
of this is the research of John L. Nevius in China on posses- 
sion and, among its manifestations, glossolalia. The time 

and the conditions were ripe for such research. 
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Research in China 

1. E. B. Tylor’s Theory of Demonical Possession: One 
of the early accounts of the theory of possession which may 
be considered as belonging to modern anthropology was 
that of E. B. Tylor, the father of the anthropological study 
of primitive religion. Tylor’s theory of daemoniacal posses- 

sion was based on a great many descriptions of the phe- 

nomenon which he had from travellers and missionaries who 
had observed it. Among the significant physical manifesta- 
tions, the possessed individual’s enthusiasm demonstrated 

‘‘siant strength’”’ and also ‘“‘eloquence beyond his sober facul- 
ties to command” and afterwards the possession experience 

left him exhausted. Tylor pointed out that this tied up with 
“the dominant theory of disease and inspiration among the 
lower races’: that is, Tylor was here reporting animist 

theory, not his own speculation about it. He regarded ‘“‘the 

animistic interpretation, most genuine and rational in its 

proper place in man’s intellectual history.’’ This is Tylor, 
the early evolutionist placing this notion in the period of 
savagery according to the anthropological theory popular 
at that time. Tylor took from the animist theory of possession 
the idea of two kinds of spirit possession. He called them 

disease-spirits and oracle-spirits (Vol. II, 124). Spirit-pos- 
sessed persons manifested godlike powers—strength and 

special skills—and the spirits were frequently vocal so that 
the possessed person became a medium. 

2. John L. Nevius’ Research on Possession: The Mis- 
sionary, John L. Nevius, better known among missiologists 

than anthropologists, made a serious attempt to survey de- 

mon possession in China as early as 1879, although his find- 

ings were not published until 1894. The resultant work is 

still a significant compendium of data on the subject. He 
used a questionnaire sent to Protestant missionaries in all 
parts of China to be placed with ‘‘intelligent and reliable 
native Christians,’’ who had the option of answering either 
in English or Chinese. He asked his respondents for identifi- 
cation of cases cited, with locations and dates. Among the 
questions, he asked one seeking a minute description of 
the symptoms, and another about the utterances of supposed 
possessed persons; he asked if these seemed to proceed 
from a different personality, and if the subject retained 
recollection of those utterances after the passing of such 
an abnormal state (41-43). 
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His respondents were scattered all over China. One in- 
formant, reporting from Fukien in the south from the city 
of Fuchow, and the district of Tu-ch’ing, and Chang-lo, after 
describing the enthusiasm said, ‘“‘The voice of the spirit 
might be of a deceased husband or wife or a demon of 
‘the fox community’ or a ‘quiet demon’ who talks and laughs. 
Some have the ‘voice of a bird’ and others speak in Man- 
darin (Northern Chinese) or some dialect’’ (46-47). The per- 

sonality of the spirit was recognizable as a scholar or war- 
rior, etc. (49). 

Wang Wu-Fang’s experience (Shantung) was that these 

possessing spirits could be classified in two types as those 

who clearly declare themselves and those who do not (53). 
He found the singing of a Christian hymn led the possessed 
person to cry out as if disturbed by it (55). 

Wang Yung-ngen of Peking pointed out that persons 
who had no ability for song might become competent singers 

under possession, and others with no natural capacity for 
poetry could compose rhyme with ease under possession. 
He found northerners speaking the languages of the South, 
which they did not know, and oblivious to it after the con- 

clusion of the experience (58). A Chefoo boy was possessed 
of a demon who spoke of his friends in Nanking (65). Many 

of the cases reported contained details of conversation with 

the demon: bargaining with respect to the price of the de- 
mon’s departure—a dual personality type of thing. 

A case reported by Chang Ah-liang of an incident at 

Yang-fu-Miao, forty li southeast of Taichao, records the 

question of a Christian exorcist, ‘Why do you talk in this 

foolish confused manner?’’ And this suggests that the lan- 
guage of the possessing spirit was not quite normal. One 

missionary informant at Foochow spoke of the spirit’s 

speech ‘‘as far as I could follow it’ (86), but the woman 

in this incident could have been speaking her home dialect. 

Here, the interesting thing was not that she used an un- 
common dialect, but the theological content of the utterances 

which were identical with those in Mark 3:11. Only with 
a foreign spirit would these utterances be in a foreign lan- 

guage, otherwise the conference between the person and the 

spirit possessing him would be a meaningful conversation 

(83). However, even when meaningful, the subject might 

be ignorant of the conversation after the experience ended 

(85). 
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One of the findings (No. 9) of Nevius’ survey was that 

many persons while demon possessed give evidence of 

knowledge which cannot be accounted for in ordinary ways. 

They often appear to know of the Lord Jesus as a divine 

person and show an aversion to, and a fear of Him. They 

sometimes converse in foreign languages of which in their 

normal states they are entirely ignorant (161). 

3. Nevius’ Research and Tylor’s Theory: Nevius dis- 
cusses Tylor’s possession theory as argued by him as the 

natural animistic rationale to account for certain patholog- 

ical facts ‘‘in its time in man’s history’’; that is, within 

the limits of savagery. He takes him to task for confining 

this to the period of savagery ‘‘while admitting that many 

causes have been medically explained in other ways.’’ Nev- 
ertheless, he insisted on the continuity of possession unto 

his day (166ff.). He criticized Tylor for raising questions 

and dismissing them unanswered—why persons in abnormal 

states assume a new personality and act it out consistently, 

how they rise above their natural state with poetical and 
metaphorical utterances of a professional orator, how they 
speak accurately languages they have never heard or 

learned (173-174), and how highly cultivated civilizations 

have continued to accept the idea of possession—Egypt, 

Greece, Rome, India—supposedly a phenomenon limited to 
the savage level (183). Nevius felt that although possession 

has many forms which. are similar to complaints known 

to pathology, this by no means proves that these are the 
only possible diagnoses (185). 

Nevius differentiated types of possession in the follow- 

ing way. (1) The automatic presentation and consistent act- 

ing out of a new personality. This is not mere dramatization 

but has linguistic and other cultural validations developed 
as sub-points in his analysis. He distinguished it from that 

form of insanity by which a subject imagines he is, say, 

Napoleon (186-190). (2) Knowledge and intellectual power, 
not possessed by the subject—oratory, poetic capacity, 
speaking an unknown tongue (190-194). (3) With the change 
s aan: there is also a change of moral character 
194). 

The Society for Psychical Research was formed in 1882 
to organize and investigate various sorts of ‘“‘phenomena 
which are prima facie inexplicable.”’ It recognized ‘‘amidst 
much illusion and deception, an important body of facts 
to yee this description would apply” (cited in Nevius, 
222). 
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Nevius’ survey ended with two appendices which con- 
tained a number of reports or testimonies. These permit 
us to see that he was aware of both cases of spontaneous 
possession and induced possession. 

Voodoo in Haiti 

Probably there is no better extant example of possession 
phenomena in the whole world than the form known as 
voodoo, especially that variety known in Haiti,’ where it 

threatens to become the national religion, and bears on every 

aspect of social and political life (Courlander & Bastien 1966). 
Two good critical descriptions of the performance are pro- 
vided by Métraux (1972, especially pp. 120-41, 394-97) and 

Herskovits (1971 [1937], 154-200, 314-17). The roots of this 

religion are found in Africa. It came to the new world with 
the slaves and mixed itself with Indian religion and Spanish 
Catholicism, so that Christian saints are identified with Af- 
rican loa. This has been researched by Herskovits, who 
has identified the specific loa equated with the saints in 
Brazil, Cuba and Haiti as a comparative study, and has 
traced out their respective African origins (1937: 635-43). 

In the idiom of voodoo ‘‘the relationship between the 
loa and the man seized is compared to that which joins 
a rider to his horse’’—mounting, saddling, riding, etc. When 
the possessed person experiences ‘‘an invasion of the body 

by a supernatural spirit,’’ it is said that “‘the loa is seizing 
his horse”’ (120). ~ 

The intensity of the demonstration depends on the char- 

acter of the loa. The possessed person is the loa himself 
for the duration of the performance. He behaves like him 
and speaks like him. The loas’ characters are well known 

by the audience. The trance may last for two or three hours 

or even several days, and the ‘‘victim’’ remembers nothing 

of it afterwards. It may be that the person possessed is 

an aged woman, very much overweight and infirm, who 
during the performance will dance nimbly to the drum beat 
as she could never possibly have done in normal life. Yet 

she is not playing a part. She is indeed possessed. Métraux 

described a number of these characters and how they per- 
formed under possession (124-29). 

A rather dramatic scene is described in the novel The 

Cross on the Drum in which a character is ‘“‘married’’ to 
the deity Erzulie. This man turns in disgust from advances 

of an ‘‘old drunken bag of bones.’’ However, the latter be- 
comes possessed by Erzulie and the deity speaks in lan- 
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gage, a syncretistic speech of African, Indian and Spanish 

terms,’ through this normally ‘‘obscene rack of bones’”’ 
whom he despised. Possessed by Erzulie, he can no longer 

resist her, and he responds to the voice of the possessing 

deity, and the hag takes him by the hand and leads him 

off into the darkness (Cave 1958: 153). 
The voodoo trance occurs in religious ceremonies either 

public or private. The spirits must take part in the perform- 

ance. Considerable sacrifices have been offered to them, 

and their appearance at the correct moment is expected 
(Métraux 1972:130). The more loa who appear the better 
the omen, because it means they are pleased with the sacrifi- 

ces (Herskovits 1971:177). 
Possession may be induced by the hungan (voodoo 

priest) if he takes a woman by the hand and spins her 
round and round (170). Many cases are reported of unauthor- 

ized possession, a highly educated person, a white woman 

visitor, a woman under the taboo of mourning, for example 

(185-200, see also Deren 1953). If a person is really deter- 
mined not to be possessed, certain precautions may be taken, 

a way of doing the hair, and wearing a certain charm. 

This is known as ‘‘mooring”’ the loa. The cautious person 
merely obtains the effect of mild intoxication, which soon 
passes (Métraux 1972:131). 

In his description of the voodoo worship service and 

dance, Herskovits (1971:154-200) records the full text of a 
number of the voodoo songs (165-75, 187, 192-94) and de- 

scribes at length the instruments of the band—three kinds 

of drums, which have to be baptized (183-85), irons and 

rattles. The drums are hollow logs of an African type, tuned 

by means of wooden pegs, and a goatskin stretched over 

them. The iron is the blade of a hoe, with a metal spike 
to strike it, and the rattles are calabashes with seeds or 
pebbles (cf. Jahn 1961:36-39). Herskovits also pointed out 

that it was no accident that the type of Protestantism most 

successful in Haiti is the form most hostile to voodoo, be- 

cause it comes into encounter with it on a meaningful level, 

and he compared it with ‘‘the shouting sects’’ whose ritual 
behavior has a similar pattern (1971:290). Johnson said the 
same thing of the encounter between Christianity and Spirit- 
ism in Brazil (1968), a view endorsed by Willems in a book 
on Pentecostalism in that country (1967:123, 257). 

Spiritism in Brazil 

As Voodooism is to Haiti, so Spiritism is to Brazil. De- 
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spite their very great differences the two have a number 
of interesting similarities, among them the African world 

view brought to America by the slaves, the identification 

of African gods and spirits with Catholic saints (both for 

Candomble [McGregor 1966:56-57] and Umbanda [185- 
91]), and many of the forms and occasions of sacrifice. 
Also common to them both is the phenomenon of spirit pos- 

session (see illustration in ibid., opposite pp. 65, 79, 192), 
its equestrian terminology (203), the place of drums and 
rhythm, and glossolalia due to possession (78, 79, etc.). Mc- 

Gregor gives us a detailed description of the ceremony in 

which possession takes place (80-82), including an evaluation 

of the syncretism of its identification with Brazilian Catholi- 
cism (83). 

The best critical analysis of Spiritism which I know 
is a master’s thesis written by Harmon Johnson. He provides 
a table of the main features of possession in ten different 
forms of Spiritism, which he has differentiated in his thesis. 

I set out hereunder his table (65). 
He confirms the equestrian terminology: cavalos 

(horses) have to be prepared for the planned ceremonies, 
although in four of his ten types, spectators are also pos- 
sessed. As with voodoo, the possessed person’s behavior is 
according to the character of the possessing divinity (1969: 

51). These possessing gods or spirits may be alternatively 

spirits of the dead in six of the forms. In Kardecism they 

are never anything but spirits of the dead. He distinguishes 

between conscious and unconscious possession experiences 

and between spontaneous and induced performances, and 

enumerates a number of the stimuli used for inducement. 
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Possession and Culture 

What other data remains for me to give I shall use 
to illustrate some focal points with which we need to come 
to grips in our dealing with the dynamics of possession. 
These are (1) the importance of the social context, (2) the 
reality of the personality change, (3) the locus of control, 
and (4) the nature of the stimuli—spontaneous or induced. 

The Importance of the Social Context 

Some consideration needs to be given to the relationships 

of the manifestations of possession to their social context. 
Plog’s research on glossolalia at U.C.L.A. with two 

thousand questionnaires and two hundred personal inter- 
views showed that glossolalia cut across classes, ages and 
sexes (Kelsey, 1964:129). Stark linked the rise of West Coast 

millenarian cults and ‘‘an increasing number of encounters 
with agents of the spirit world’”’ with the sagging stock mar- 

ket of 1962 (Stark 1965:101). Martin (1960:36, 51) has argued 

its association with minority groups discriminated against 

by the intellectually privileged, thus regarding glossolalia 
as anti-rational and anti-intellectual protest. 

Now, it should be pointed out that these are’ researches 
in scientific western society within the western world view 
and economic system. Furthermore, they are all crisis or 
stress situations and impose a negatively loaded bias on 
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many situations of glossolalia which are not under stress 
at all. We need to remember that glossolalia is experienced 
by many ethnic groups as a perfectly normal thing. 

Several anthropologists have taken up this theme of 

deprivation as a cause of possession. Harris (1957) discussing 

a possession complex in Kenya, known as saka, saw the 

subjects as deprived persons within the social structure, 

and the performance as the ritual mechanism whereby the 

problem is corrected. Lewis (1966) argued from the usual 

role of women in possession performances that this was 

due to their exclusion from authority in male-dominated: 

society—i.e., spirit possession as a sex-war. Unfortunately, 

there are many societies where males are both dominant 

and possessed. Wilson (1967), in replying to Lewis, attributes 
the phenomenon to conflict, tension and jealousy between 

members of the same sex. If any one of these is adequate 
in the case discussed, obviously none can stand as a generali- 
zation. 

I think we may move to an adequate solution if we 

begin by recognizing first that possession experience may 

be individual or collective. Most research on glossolalia has 
been done on western Pentecostals. I do not see that this 
can be done on a basis of ‘‘so many individuals,” or ‘“‘random 

samples’’; because this is a group experience. Two thousand 
questionnaires and two hundred interviews can never record 
the shared experience between the glossolalist and his hear- 

er within the groupness to which they both belong, or the 
emotional corporate concern of a gathered social unit that 

seeks a healing word from a friendly spirit, or the glossolalia 

of a peyote meeting. This complex multi-individual sharing 

cannot be recaptured by a random sample of individuals. 
The collective aspect is hard to measure (Métraux 1972:130). 

In his study on possession in Haitian voodoo, Métraux 

makes a point of the ‘‘sympathetic concern’ of the whole 
community gathered for the occasion, which “provides an 

atmosphere of moral and physical security which is con- 

ducive to total abandon in the state of trance’ (Métraux 
1959:22). Sadler describes a devotional songfest (qawwalli) 

in acommunity of Indian dervishes where 

...the community showed its concern and involvement 
and sense of brotherhood with the individual who went into 
trance and sustained him... and at the same time shared 
in his enthusiasm—until the spirit left him and he fell to 
the ground exhausted, and the community that left the 
qawwali, when it was done, was a radiant, a transformed, 

a loving community (1964:86). 
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The finding that glossolalists cut across ages, sexes, 

and classes suggests that they are not all deprived or under 

stress. The important fact is whether the possession and 

glossolalia take place with a single individual or a group; 

or if an individual, is he by any chance a mediatorial figure 

in the group. The group must be identified. Herskovits de- 

votes a chapter to this in Life in a Haitian Valley, and 

finds that the group involved is a ‘“‘family,’”’ but not a simple 

nuclear family. It is ‘‘an extended set of relationships’’ fre- 

quently involving plural marriages (1971:xv). 

The social context also seems to bear on the language 

spoken by the glossolalist, although this does not appear 

to have been researched. Lindblom described a possessed 

woman in the state of ecstasy. The words were taken to 
be foreign because they came from foreign spirits and sig- 
nificantly enough the demands made by the spirit were simi- 

larly culturally appropriate to that foreign tribe (Harris 

1957:1046). This lines up with an experience of my own in 

southwest Ethiopia, where a group of converted witch 

doctors informed me that the tribe of the possessing spirit 
could be identified by the language he spoke; but when 

I mentioned a nearby language as one they had not included 

in their list, the spontaneous response was that this could 

never be, because that was the language of an uncircumcised 

tribe. 
According to May (1956:86), the leader of the Dancing 

Religion Sect recognizes two kinds of ‘‘speaking spirits.” 

One of these is a foreign spirit, a wandering ghost seeking 
salvation. The possessed subject will speak in the foreign 

language of the troublesome spirit. If it is an animal or 

nature spirit, the sounds will be meaningless. The second 

type, also foreign, is a saved spirit. A person possessed 

by such will speak in his native language. 

Herskovits argues that possession and glossolalia occur 

only because the cultural world view permits them—or rath- 

er makes them normal and desirable: 

In terms of the patterns of Haitian religion, possession is 
not abnormal, but normal; it is set in its cultural mold 
as are all other phases of conventional living (1971:148). 

Bourguignon also points out that the Haitian peasant 

does not consider possession to be abnormal. It is a sign 

of the choice of the gods and of their approval, even though 
the mechanisms encountered may be familiar in psycho- 

pathology. There is dissociation, the performance is un- 
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acceptable to the self in the normal roles of social life, 
and unacceptable to the, group as a whole in normal life, 
and the persons involved are not blamed for what they do 
when the god is possessing them. Even so, the aim of the 
self may be furthered by the experience. Yet this also is 
dependent on the social consensus. 

Discontinuity in personal identity, the temporary substitu- 
tion of other ‘“‘selves’’ in the context of a belief in ritual 
possession by spirits, cannot be considered deviant in the 
reference system of Haitian culture (1965:56). 

What I regard as important about Bourguignon’s article 
is its recognition of cultural conditioning: the acceptance 

of spirit possession as a feature in Haitian culture, its re- 

lation to social structure and social situations, the needs 
of the self and the group, and its functioning within the 

frame of reference of the Haitian world view. In this it is 
vastly superior to much supposed cross-cultural scientific 
analysis which merely inflicts an agnostic world view upon 

what is after all a religious experience (cf. Métraux 1972: 
129). 

Thus it may be said that in those places where posses- 

sion and glossolalia are most common the people are expec- 

tant. A society accepts the regularity of the notions of posses- 

sion and glossolalia as normal, and the forms are highly 
institutionalized. 

A good many of the cases described in this essay have 

reflected a slavery ingredient in the social context. In the 

cases of Voodooism and Spiritism it was the dominant causal 
factor, in that there was no other way whereby these re- 
ligions could have merged or fused African gods and spirits 

with Catholic saints. But even back in Africa, the slavery 

complex, which was itself an African institution—the slavers 

merely capitalized on what was already there—still appears 

to have been a causal factor in the development of trance 

and possession cults. 

Greenbaum studied trance and possession in Sub- 

Saharan Africa seeking to discover if it is random, and 

therefore the cases need unique explanations. She studied 
institutional correlations in terms of political and social 

structures, economy, settlement pattern, kinship, population 

and marriage arrangements (her structural variables). She 

used a sample of 114 societies relating possession trance 
with slavery and social stratification, and worked out a 
societal tree diagram. She found possession rather sig- 
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nificantly related to slavery and by no means a random 

distribution (1972:39-57). 
It seems to me, then, that the first essential for the 

researcher who sets out to explore possession manifesta- 
tions is to master the world view of the people who practice 
it. It is only thus that we will discover why it is regarded 

so often as normal, why it is expected, and why it is so 

often valued so much. 
Among the Eskimo, for example, whose shaman is high- 

ly ecstatic, the relation between man and nature, the taboo 
system, the seasonal rules and general life-style obtain co- 

hesion from the world view. To this end the Eskimos depend 
on the shaman to deal with the weather, the chase, and 
the sick. Against this envirnomental background the shaman 

seeks the aid of his helping spirits through trance and 
possession. He draws confessions from those who have 
broken taboos, and searches the conscience of the whole 
community, demanding repentance. The ceremony is ca- 
thartic and lasts for hours (Rasmussen 1929:133ff.). 

The Reality of the Personality Change 

One cannot escape the reality of the personality change 
associated with the experience of possession—change in cus- 

tomary behavior, timbre and pitch of voice in glossolalia, 

capacity to walk on burning coals, self-castigation and ex- 

traordinary bodily strength (Herskovits 1951:371-372, etc.). 
This is said to be due to his possession by the god, who 

“comes into his head”’ and takes over the control of his body 
(1958: 215): 

Fundamentally, to be possessed by a loa means that an 
individual’s spirit is dispossessed by that god. Personalities 
undergo radical change in accordance with the nature of 
the deity .. . (1971:146-147). 

Métraux, speaking of the same people in Haiti, writes: 

The person ‘“‘mounted’’* by a god loses his identity. So com- 
plete is the change in his personality that he refers to him- 
self in the third person (1960:86). 

Bourguignon narrates an incident at length where the 
subject called the deity, Ogu, according to the proper 
ritual, but was also possessed by another, Guédé. The 

* “Mounted”: ‘‘the whole occult vocabulary is derived by analogy with 
horsemanship”’ (84; see also Métraux 1972:93, 120). 
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latter appears to have been stimulated by an uncomplimen- 
tary reference to him by, the former possessing spirit. The 

attributes of the two gods were different: Ogu, powerful, 

dominant, rum-drinking and speaking French; Guédé, 
low-class, parodying upper-class pretentions, eating lowly 

foods, obscene. The subject’s behavior reflected each char- 
acter, but she was unaware of this after the performance. 
Bourguignon points out in a footnote that Haitian loa, when 
they speak in foreign tongues, frequently do so in English, 

French and Spanish as well as phonations frustes (1962:52). 

Apparently, dual possession by Ogu’ and Guédé and 
arguments between them were frequent (Métraux 1972: 
128). 

So completely could the possessing god or spirit take 
over the personality that fixed social norms of behavior 

might be reversed under possession. Such implications 

might include participation in social dancing and glossolalia 

where these were normally strictly prohibited (Dittes 1971: 
376). We have the record of an American woman who was 
involved in spirit-possession ceremonies and wanted to have 
a set of drums baptized. The possessing deity happened 
to be Guédé, with the result that a-stream of obscene 
talk came forth from her mouth, to the amusement of the 
spectators. 

Mbiti (1969:174) records the personality change which 

took place under possession among the novices of Fon and 

Yoruba convicts who, when possessed, spoke in a foreign 

language, and after emerging from the experience had to 
relearn their own language. 

Oesterreich declared that the most important particular 

of this ‘‘invasion’”’ of the person ‘‘by a strange individuality” 

is that ‘‘the new voice does not speak according to the spirit 

of the normal personality, but that of the new one.’’ He 

went on to describe it as ‘‘coarse and filthy’”’ and ‘‘opposed 

to accept ethical and religious ideas.’’ He gave several cases. 
This personality change is also often accompanied by “‘con- 

tortions which cannot, as a rule, be executed voluntarily, 

and with remarkable strength” (1966:21-23). 

The process for restoring the possessed person to 

normalcy is exorcism, frequently after an exchange of con- 

versation between the exorcist or audience and the spirit 

(cf. Métraux 1972:128). The possession state may lead to 

a manifestation of violence, which the exorcism brings 

under control. ‘‘The chief characteristic of demon posses- 

sion,” says Merrill F. Unger, in Demons in the World Today, 



164 / Demon Possession 

is the automatic projection of a new personality in the 

victim. During attack the victim’s personality is complete- 

ly obliterated, and the inhabiting demon’s personality 

takes over completely (1971:102-103). 

This is typical of many descriptions in missionary litera- 

ture, and more and more it is appearing also in the Western 

world of our own day. It all lines up with the New Testament 
experiences (Luke 8:26-40; Acts 19:13-16). 

The Locus of Control 

Somewhere in this study we must discuss the sig- 

nificance of the locus of control in ecstatic experiences. 

Is the medium or shaman in control of the situation, or 
is it the god who possesses him? Does he understand what 

is going on, or is he ignorant of it all when he subsequently 

reflects on it? This has to be discussed because both ex- 
periences are well known, though they are often confused. 

It is interesting to notice that Plato in Timaeus dis- 
tinguished the prophet from the glossolalist on the grounds 
that the latter was spirit-possessed and unable to discern 

what he said while he was speaking, being not in perfect 
control of himself. People in Plato’s day were confusing 
the oracles and the prophetic utterances, and Plato made 
the differentiation. It is also interesting to put this fact beside 
the current distinction between shamanism and spirit pos- 
session in the writing of Eliade (1964:6, for example). 

In true possession the god, demon or spirit takes over 
complete control. This is what Bourguignon calls the discon- 
tinuity of the self, or the dissociational state. Maya Deren 

put it (and she had been unintentionally so possessed): 

To understand that the self must leave if the loa is to enter, 

is to understand that one cannot be man and God at once 

(1953:249). 

Then, eventually, 

when the individual returns to his customary mode of 
behavior and expression, he claims to know nothing of 
the intervening events and must be told of the behavior 
of the loa, even to the extent loa leave messages for 

their ‘‘horses’’; the cultural tradition demands such ig- 
norance, and in many cases this post-dissociational am- 

nesia is undoubtedly genuine. There is a discontinuity in 
personal identity (Bourguignon 1962:46). 

In a study of possession in Japan, Lowell (1894:291) 
discussed the character of a spirit dispossessing a body 
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of its own personality and manifesting a different personality 
of its own. . 

Wallace, in dealing with the goals of religion (the rituals 
of salvation), saw possession as ‘‘socially sanctioned alter- 

nation of identity’? and spoke of the experience as “like 
that of a true multiple personality’ (1966:141). 

Although Oesterreich (1966:374) agreed that glossolalia 

coming from a state of possession was the mouth speaking 
without the subject being willing, or even knowing what 
he says, on the other hand, in the same volume he cited 

several cases of what he called a ‘‘double type of per- 

sonality” (61). We also saw in the Nevius China data this 
same kind of dual personality in conversational exchange. 

More recently (1969) the African scholar, Mbiti, has reported 

a case of a diviner conversing with a spirit, whose voice 

was entirely different from his own, in a state of posses- 

sion. Mbiti taped the conversation for fifteen minutes. Subse- 
quently, when interrogated, the diviner could recall nothing 

of his conversation under possession. 
Both of these should be differentiated from Shamanism, 

although this term has a wide range of meaning in anthro- 

pological literature. Strictly speaking, although the shaman 
enters a state of ecstasy, he does not fully lose touch with 

reality, whether he exorcises a spirit which causes his pa- 
tient’s sickness, or sends his own soul off on a journey to 

capture some wandering soul for its sick owner. Not all 

ecstasy or trance experiences are possession. (Two dif- 
ferent theories of sickness are involved here. They may 

exist side by side:) By this definition a shaman retains con- 

trol of the situation: 

...A shaman differs from a ‘‘possessed’’ person, for 
example; the shaman controls his ‘‘spirits’’ in the sense 

that he, being human, is able to communicate with the 

dead, ‘“‘demons,”’ and ‘“‘nature spirits” without thereby be- 

coming their instrument (Eliade 1964:6). 

So the question of the locus of control has to be taken into 

account when any enthusiastic experience of this kind is 

described or evaluated. The key question is: Does the subject 

lose contact with reality (as we see reality)? 

Some discussion should be devoted to the sociopsychic 

atmosphere or environment in which possession and its re- 

sultant forms of enthusiasm normally take place. Frequently 

a stimulant of some kind is used. The ‘‘mood”’ might be 

brought about by means of music or rhythm, drumming 

or singing, chanting or hand-clapping, dancing or the use 
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of drugs. The instruments vary. Drumming is described 
in the majority of cases (the drums have to be baptized 
[Deren 1953:257ff.]), and it is almost always accompanied 

by hand-clapping on the part of the spectators (Métraux 
1972:66; Herskovits 1958:215, etc.). These are constants. Rat- 

tles and bamboo wands are common but not constant; but 

there always is some beat. Boal’s description is quite typical. 

The performance is 

accompanied by incessant rhythmic strumming from a 

bamboo wand, swinging the body, then dissociation, the 
arrival of the spirits who speak, argue or direct her 
(1966:253 [Kond Hills, India]). 

In his Life in a Haitian Valley, Herskovits devotes a 
whole chapter to the worship service, especially the singing, 
and another chapter to the dancing. Sometimes the posses- 
sion state is induced by drugs, such as the betel nut among 

the Micronesians of Palau (Force 1960:57) and the cactus 
fruit of the Peyote Religion, for which the references are 
legion. Sometimes pungent aromas have been generated 
and inhaled. It has been pointed out that the Delphic oracle 

of classical fame operated in a subterranean cavern in which 

certain fumes were emitted (Martin 1960:21), although this 

has been challenged by some archaeologists (Parke & Wor- 
mell 1956:19-20). 

In the mystery religions, ecstasy and enthusiasm 

might be induced by vigil and fasting, tense religious ex- 

pectancy, whirling dances, physical stimuli, the contempla- 
tion of the sacred objects, the effect of stirring music, inha- 
lation of fumes, revivalistic contagion (such as happened 

in the church at Corinth), hallucination, suggestion, and all 

the other means belonging to the apparatus of the mysteries 
(Angus 1928:101). 

Undoubtedly many who partake of these communal cere- 
monies seek to induce the possession experience, but it is 
equally true that a few innocent spectators also get spon- 
taneously involved. Maya Deren went to Haiti to study and 
film Haitian dancing, but fell under the effects of the drum- 
ming, and was possessed by Erszulu, the goddess of love. 
a did not induce it: she gave way to it (1953:257-260, 322- 

Normally, to return to an earlier distinction I made, 
central possession is communal, strongly institutionalized, 
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and ritualistically induced, but peripheral possession is more 
normally individual and spontaneous. The tendency may 
well be for us to think of demon possession as something 

that involves scattered individuals, who require attention 

for their mental health. Quite apart from the probability 

that it is more often their spiritual health which needs repair, 
I hope that this paper will direct your attention to many 

highly institutionalized, induced, communal possession cults 

in our midst. The study of Western Satanism and drug cults 

is beyond the frame of reference given to me, except 

that I feel I ought to say that the world of organized animism 
is not far away. 

Mamma and Papa began shaking and writhing... . Her 

jerking became more violent. She flung her arms towards 
the black north sky, and her head rolled violently on her 

shoulders as if her neck were broken. A scream ripped from 

her throat ...curses and sacred words poured from her 

lips. She was possessed. The god had accepted her as an 
oracle.... Papa presented Mamma with a bowl of warm 

blood from the sacrificial kid. She drank. ... 

This is a much abbreviated account of a highly institu- 

tionalized, induced, communal performance and manifes- 

tation of possession. It could be a description of some tribal 
community ina tropical forest—but it isn’t. It takes place 
regularly in a great American city with a million inhabitants 

(Tallant 1962:17-28). 

Conclusion 

1. You have asked an anthropologist to survey spirit 

possession in other cultures; I can only hope that this essay 

will provide some help as you evaluate analogous phenome- 

na in this country. Apart from the fact that America is 

a multi-ethnic nation, with hundreds of homogeneous units 

contributing their own folklore and values, I think that every- 

thing mentioned in this paper could be found in, say, Los 

Angeles. If so, my analysis should have more than just 

theoretical interest. 

2. I have another concern; I question whether the Chris- 

tian churches have provided their members with an ade- 

quate faith for this kind of ever-increasing confrontation 

with spirit forces. My thinking is stimulated on the point 

by Mary Douglas, who takes up an idea of Keith Thomas, 

that the world of the Christian West has been in trouble 



168 / Demon Possession 

with demons ever since it lost the religious techniques for 

dealing with them (confession, absolution, exorcism and pro- 

tective blessings) in the late Reformation period and during 

the rise of Enlightenment rationalism (1968:xxxiii). Here 

is Thomas’ statement: 

Before the Reformation the Catholic Church had provided 
an elaborate repertoire of ritual precautions designed to 
ward off evil spirits and malevolent magic....A good 
Christian who used holy water, the sign of the cross, and the 
aid of the priest ought not to be so afflicted at all. After the 
Reformation, by contrast, Protestant preachers, strenuous- 
ly denied that such aids could have any effect. They re- 

affirmed the power of evil, but left believers disarmed be- 

fore the old enemy (1970:58). 

This is a major question for thousands of tormented church 

people today: if the Church reaffirms the reality and activity 
of evil spirits in our midst, how does it arm its adherents 

against them? The Reformers tried to shift the faith of 
Christians from artifacts and institutions to the Lord Christ. 
Granted the fundamental rightness of such an approach, 

how is each generation of Christians to be brought to this 

faith-position? Are we not back again in the biblical world 
of power encounter? Ought we not to return to the scriptural 

word and to the classic teachings of the historic church 
consistent with it when faced with modern demonic at- 
tack? 

3. I have also tried to recognize the ethnofunctional di- 

mension of possession manifestations. There can be no pos- 

session without a cultural situation that makes it credible 
and possible and renders the human spirit vulnerable to pos- 
session. When the communal medicine man, medium or di- 
viner is possessed by a friendly spirit for purposes of healing 

or oracle, the most reasonable interpretation of the phe- 
nomenon is usually found in the cultural context. At the same 
time I believe that if we consider the demonic in our midst 
in the light of the contemporary context which makes it 
credible, it will immediately become more meaningful. The 

witch covens of San Diego (more than twenty of them) and 

the drug cults of Los Angeles (some of which mix the sacri- 
ficial blood of cats and dogs with LSD) are communal, insti- 
tutionalized groups—sodalities of persons who share com- 
mon disillusionment with society. A great deal. more re- 
search needs to be done on the relation of these demonic 
forms with the social situation which makes them credible. 
My plea is that while we consider possessed but scattered 



Demonology in Anthropological Perspective / 169 

individuals, we will not overlook the many collective mani- 
festations of possession which are a feature of our times. 

Notes 

1. The sources used for this distribution study were Mbiti 1969 and 
1970, Parrinder 1961, Tidani 1950, Leinhardt 1961, Shorter 1970, Lewis 
1969 and 1970, Junod 1962, Middleton 1960, Smith 1923, Gussler 1972, Sund- 

kler 1961, Gray 1969, Codrington 1891, Fox 1924, Rivers 1924, Culshaw 1949, 
Kroeber 1948, Elliot 1955, Tambiah 1970, O’Malley 1935, Hoffmann 1961, 
Sargant 1957, Presler 1971, Norbeck 1961, Reichard 1950, Kluckhohn 1944, 

Lowie 1960, Radin 1953, Fison 1904, Rasmussen 1929 and La Barre 1969. 

2. Says Ruth Benedict: “... One of the most striking facts that emerge 

from a study of widely varying cultures is the ease with which our ab- 

normals function in other cultures....It is hard for us, born and brought 

up in a culture that makes no use of the experience, to realize how impor- 

tant a role it may play and how many individuals are capable of it; 

once it has been given an honorable place in any society” (1956:184). 

3. The regional distribution of institutionalized forms of altered states 

of consciousness (trance or possession) in percentage of societies coded 
broke down in the following manner: 

Sub-Saharan Africa in 94 of 114 societies 82% 

Circum-Mediterranean in 35 of 44 societies 80% 

East Eurasian in 61 of 65 societies 94% 

Insular Pacific in 81 of 86 societies 94% 

North America in 116 of 120 societies 97% 

South America in 50 of 59 societies 85% 

4. See the hypothetical case of missionaries A and B, one who met 
these problems on the level of experience and the other on the level of 
intellect (Tippett 1960:416-17). 

5. The matter of accepting the situation at its face value has been 

discussed by Welbourne and related to the missionary situation as follows: 

“The successful cure by diviners which resist the techniques of western 

medicine suggests that within African culture it is necessary to accept, 

as a serious therapeutic hypothesis, the existence of ghosts and witchcraft. 

This conflicts with the deep-rooted assumptions of Western doctors, who 

prefer to talk in terms of psychosis and neurosis. But as Christians we 

have no right to prefer one hypothesis to the other. The belief in the 

objective character of spirit-possession is an ineradicable part of the 

thought-form of the New Testament. It is possible that Western science 

has gone too far in eliminating psychic factors in the external world’’ 
(Welbourne 1963:15-16). 

Welbourne goes on to cite Jung in saying that “‘the concept of the 
unconscious is simply an assumption for the sake of convenience’ and 

suggests that his therapeutic approach would have been that “‘so long 
as the patient believed in ghosts and witchcraft, it was necessary for 

the doctor also to make the same assumption.”’ He raises another question— 
has the ‘‘new”’ (i.e., the scientific) world to rediscover some of the insights 
of the old? : ‘‘It might be that Christian doctors working side by side 
with—instead of in opposition to—their tribal counterparts, could enter 
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into a dimension, of the aetiology and cure of disease, of which the scien- 

tific West has never dreamt”’ (1963:22-23). 
6. There is a dimension of anthropology which reaches out towards 

psychology in the study of dissociation that is currently receiving more 

and more attention. One of the valuable recent contributions at this focal 

point deals with possession, especially as it relates to social change and 

stress situations. A symposium, Religion, Altered States of Consciousness, 

and Social Change, demonstrates an anthropological focus on marginal 

religious groups which manifest some form of possession: the Umbanda 

of Sao Paolo, the Shakers of St. Vincent, the apostolics of Yucatan, and 

spirit cults of Micronesia and Africa. This research probes the relation- 

ship between the belief-behavior complex and the social structure, its com- 

plexity and rigidity, and applies the comparative method to the assembled 
data. 

7. Loederer figured that 95% of the Black population of Haiti was in- 

volved in some way in voodoo (1935:257). 

8. This was an interesting switch, because people possessed by this 
divine Aphrodite, who swung her hips with seductive glances at the oppo- 

site sex, normally spoke in a high-pitched but elegant French. The subtlety, 
if not the language, is true to her type. 
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Possession, Trance State, and Exorcism in 

Two East African Communities 

DONALD R. JACOBS 

This paper examines the way in which two African cul- 

tures, one Nilotic and one Bantu, have adjusted their pos- 

session, trance state, and exorcism rituals to respond to 
the rapid social change which overtook them. The impinging 

factors were the Muslim and Christian religions plus the 

forces of westernization which accompanied the colonial 
and post colonial eras. 

In each of these cultures, in addition to the belief in 
the Creator God, which was a belief of great antiquity, they 

also held to a belief in other spirits who had the proclivity 

of possessing the living under certain circumstances. These 
spirits were clearly ancestral or kin spirits among the Bantu 

and usually so among the Nilotics. 

The point of interest in this study is the analysis of 

the way each culture reflected and even provided for social 

change by the continuation and modification of their posses- 

sion ritual. 
It is assumed that possession phenomena had tradition- 

ally served a sociological and psychological need in both 

cultures. As new needs arose in response to social reor- 
ganization and social threat, how, we will ask, did the ex- 
perience of possession phenomena change or did it simply 

persist as a dysfunctional ritual act? 

We are fortunate to have two significant studies, both 

recently published, by two recognized analysts of East Af- 

rican cultures. The one dealing with a Bantu culture is Ritual 

and Symbol in Transitional Zaramo Society by Marja- 

Liisa Swantz (Uppsala, 1970), which details how the pos- 
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session and exorcism rites are modified both by Islam and 

modern social change. In Basic Community in the African 

Churches (Orbis Books, 1973), Marie-France Perrin Jassy 

traces the consequences of the introduction of Christianity 

and the impact of social change upon the ritual life of the 

Luo communities in the Lake Victoria area. These studies 

taken together throw significant light on the persistence 

of the possession, trance state, and exorcism rites. 
We will give our attention first to Bantu culture, the 

Wazaramo, who inhabit the coastal area north of Dar es 

Salaam in Tanzania. The Wazaramo lived in close proximity 

to the Arab Muslim trader for centuries but it was not until 
the era of the German occupation prior to World War I 

that they espoused the Muslim religion. Therefore, the Waz- 

aramo faced westernization and its massive innovations at 
roughly the same time that they began to absorb Islam. 

The possession rites reflected this change as the culture 

employed the phenomenon to deal with the expanded options 

which the socialization process introduced. 
Traditionally the Wazaramo world view acknowledged 

the existence of two types or categories of possessing spir- 
its—the coastal kin spirits with which the peoples are very 
familiar and the exotic spirits which have come along with 
the foreign people and influences.1 The two main coastal 
spirits are those which are associated with what might be 

called ‘‘limited’’ possession and those who possess more 
or less persistently. The former are exorcised through danc- 

ing and vigorous movement in which the possessed par- 

ticipates, while the second is usually performed when the 

spirit has incapacitated an individual. In each case the rites 

are conducted by practitioners who operate within the con- 

text of the traditional world view. They are either those 

who have themselves been possessed and exorcised or local 
doctors who receive power and direction from the tradi- 
tional spirits. These rites have not changed very much at 

all. According to Swantz, “‘Basically, these rites affirm the 

interpretation of them as being constructive from the point 
of view of traditional family coherence.’’? These possess- 

ing spirits are recognized as forces threatening communal 

unity. Possession dramatizes the discordant tendencies and 

exorcism reintegrates the possessed back into society. These 

rites are very common today and evidence is lacking to 

support the contention that the need for the rites is dimin- 
ishing.? They deal with spirits which are well within the 
traditional framework. 
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Traditional possession and exorcism provided a way 
whereby an individual could project anxiety or even a ‘‘ma- 
nia’ onto a spirit which possessed him and then through 
the process of exorcism disown not only the possessing spirit 
but its antisocial deeds as well. The trance state provided 
for this dissociation and reintegration. On the part of soci- 
ety, unacceptable behavior could thus be identified and abol- 
ished. 

In a general way, possession highlights a problem in 
a dramatic fashion which requires social reintegration for 
solution. The society, if it wishes to assist a possessed per- 
son, must help that person to come to grips with the de- 
mands of the ancestral spirit. This process of possession 
and subsequent exorcism establishes links with the ances- 
tral spirits, it highlights the nature of antisocial acts which 

are unacceptable to the group, and it also, in a way, cleanses 
a person who has problems of antisocial nature. 

From the societies’ point of view, 

It is a considerable relief from the point of view of im- 

mediate social relations when a conflict can be projected 
to spirits which in a way are part of the society, and yet 

can be driven out and kept at a distance. If the practices 
of sorcery and witchcraft should receive the bulk of the 
load of suspicion, it would make the life of the society un- 

bearable. In this way the hidden causes and suspicions are 
diverted into socially constructive channels... .4 

Among the Wazaramo, Swantz observes: ‘“‘The intense 

practices of spirit exorcism and other methods of curing 

reflect the prevalent attitudes of social mistrust.’’> As so- 
cial mistrust increases, asserts Swantz, one can expect an 

increase in the incidence of healing and exorcism. 
The possession and exorcism rituals, inasmuch as they 

take place in the context of subliminality, provide a way 

by which deviant individuals in society can enter the realm 

of death and decay in the trance state. By so doing, the 

unconscious may be enabled to express itself. And so, ac- 

cording to Jung: “In this way they grant life to the shadow 
yet prevent it from taking an upper hand in their daily 
life.’’ 6 

The experience with death as symbolized in the trance 

state can be part of a renewal ritual in which, through 

exorcism and cleansing, an individual can be reborn, hope- 
fully no longer dependent upon the undesirable spirit, and 

can then be reintegrated into society. 
Within the Wazaramo society the communal ethic is 
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strong and is certainly reinforced by experiencing ancestral 

spirit involvement. The goal of the experience should be the 
ongoing solidification of the society. The fact that they con- 

tinue to observe these rites indicates that the basic world 

view of the peoples remains essentially unchanged. The rites 

continue to meet individual and social need. 

But the two categories of spirit which were experienced 
traditionally were not sufficient to meet the demands of 

social change which was at once sociological and religious. 

The Wazaramo, therefore, added to their repertoire of pos- 

sessing spirits a third category, the exorcism of which is 

called ‘“‘killinge.”’ ‘‘This particular form of exorcism,” ac- 

cording to Swantz, ‘“‘has been adopted by the people now 
living in the area of study, after their becoming Muslim. 
It is, however, an interesting mixture of new and traditional 

elements, and a form of ritual which is easily adaptable 

in situations of new culture contacts.’’?7 The possessing 

spirits are considered to be local spirits, however, but they 
are not as localized as the former two. In fact, the spirits 

in question may have absolutely no connection with the fam- 

ily line at all.8 They can even include spirits of Euro- 
peans, Arabs, or Asians. 

As a result of culture contact the traditional rites were 
greatly elaborated. 

This does not only indicate the ways of adaptation, but 

points further to the need for a new way of handling prob- 
lems of an individual who meets life situations in which 

the traditional ways are not adequate. A changed spirit- 

possession cult may then be an indication or a process of 
individualization taking place in the society.® 

Even though the possessing spirits are not kin spirits, 
they are controlled by kin spirits. So if one becomes ill 
because of the possessing spirit, the exorcism must take 
place in the context of the kin spirits, the social group. 
The “‘killinge” rites are kinship rites, therefore, even though 
the possessing spirits are not their own ancestral spirits. 

The fourth category of possessing spirits is a relatively 
recent introduction. They are called majini (‘‘jin spirits’’) 
or mashetani (‘‘satans’’). These spirits have no definite con- 
nection with ancestral spirits. They come from up country 
or from across the water. They act arbitrarily. The ‘‘majini”’ 
cannot be exorcised according to traditional ritual because 
the ritual must include a Muslim priest or teacher and the 
Koran is necessary as an element in the exorcism act. But 
the rite must be performed in the context of the group. 
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This form of a trance cult can be classified as being 

peripheral, an extension of the traditional forms, which 

facilitates the solving of acute problems and individual 

frustrations rising in a transitional situation.!° 

The trance rites with subsequent exorcism among the 
Wazaramo deal with the following problems: (1) Persistent 

physical illnesses, such as stomach ailments, legs, head, 

etc. (2) Acute illness resulting in nervous disorders, such 

as hallucinations or paralysis. (3) Sudden attacks of hys- 

teria. (4) Social problems, such as loss of employment, etc. 
(5) Sexual and reproductive disorders. 

These symptoms can be identified in any of the four 

possession categories. They are illnesses which attack the 

individual, but the cure must include a temporary removal 

from normal communal life after which the society receives 

the individual back. Swantz remarks: ‘‘I consider the ques- 

tion of actual physical cure less significant than the degree 

of integration resulting from these rites, individually and 

socially. The therapeutic value of the trance rites is seen 

in terms of integration effected through them. ...’” 44 

The process is therapeutic as long as healing is experi- 

enced. When such does not occur, the situation becomes 

pathological and _ social disintegration takes place. 

Swantz feels that the organic unity of the Wazaramo persists. 

“This relatedness has changed through migration, the 

acceptance of Islam and new contacts, but its basic ele- 
ments are still intact.’’ 12 She concludes: “It has become 

evident from this study that Islam did not cause any major 
cultural or social disruption in the Mwambao Zaramo So- 

ciety.”’ 13 This conclusion is not unique to this particular 
area but could apply to dozens of ‘Islamized Bantu groups 

along the East African coast and inland. 
The addition of nontraditional “‘majini’’ spirits enables 

the society to undergo significant social change which is radi- 
cally discontinuous with their traditional practices. It would 
probably be safe to predict that if the Wazaramo should 
experience a subtle erosion of their faith in the efficacy 
of the ancestral spirits as many East African peoples are 

not experiencing, the possession and exorcism rites will per- 

sist but less attention will be paid to ancestral or kin spirit 

possession and more to ‘‘majini’’ possession because the 
‘‘majini’’ can personify almost any sort of disruptive in- 

fluence. 
The trance state ritual acts can be modified to absorb 

new situations. “‘In any ritual experience, belief and fa- 
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miliarity are needed before a ritual act can be related within 

an individual to the store of symbols in his uncon- 

scious.” 14 
In times of extreme social stress, the trance state phe- 

nomenon is likely to increase in incidence. ‘In the myths 
as in the symbolism the predominant theme is death from 

which new forms of life are created....The transitional 
society is facing a crisis comparable to that in the life 
of an individual. The trance rites are an expression of this 
social crisis....A form of death experience is found in 

the rites based on trance experiences....It is one piece 
of evidence which shows that society does not tackle the 

core of its problems.”’ 16 

In summary, when Islam was espoused by the Wazara- 

mo, which incidentally occurred simultaneously with the 
German colonial rule, the possession phenomenon did not 
only persist in its traditional patterns but new types of pos- 
sessing spirits were added to the repertoire. The expanded 

and extended possession and exorcism rituals served as 

a means whereby the community could dramatize the in- 

ternal conflicts they experienced, and change to meet new 

circumstances. 

In contrast to the Muslim accommodation to the pos- 

session phenomenon, the carriers of the Christian religion 
in East Africa refused to incorporate exorcism ritual into 

their religious services. The reasons for this are not really 

germane to the present study, but one does wonder why 

this deliberate avoidance of the possession phenomenon in 
cultures where it is experienced. Perhaps they felt that con- 
frontation would simply add credence to the belief in the 

power of these possessing spirits. Seen through the eyes 

of the local Christians, it must have been quite perplexing, 

especially in light of the fact that the Gospel is so clear 
on the confrontation issue. Jassy quotes a very interesting 

African rationalization which is widespread among Kenya 
Luo people: 

When Jesus expelled the demons from the Gerasene de- 
moniac and sent him into the pigs, these threw themselves 
into the Lake but did not drown. In fact, they swam to 
Africa and came to infest the Africans with demons from 
which Jesus had delivered the Europeans.!¢ 

And here is the testimony of a Luo Christian lady: 

The Western missionaries do not understand the suffer- 
ings of the Africans. When we complain in confession of 
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being tormented by an evil spirit, they answer that the 
spirit torments the body but not the soul and that there 
is no reason to be upset. However, the Gospel is clear 
on this point. Jesus did give his disciples the power to expel 
demons. If the missionaries do not use: it, they are either 
Rese to put it at the service of Africans or they have 
ost it.17 

Bishop Girpas Wayoga of the Legion of Mary, a recent 
(1962) breakaway movement from the Roman Catholic 
Church in Western Kenya, cites a typical example: 

The priests of the Nyarombo Mission refused one day 
to pray for a woman who was possessed by a bad spirit 

and running naked in the bush. It was their advice to have 
her cared for in the traditional way, that is, by bathing 
her in water in which a magical substance had been mixed, 
and having her drink a potion prepared from certain plants, 

sacrificing a goat to the spirit and having her wear the skin 

of the animal. She was cared for in this way and once 
cured returned to church. But when at home she served 
her spirit and when at church she served God. Now nobody 
can serve two masters. That was not good. If you ask the 

priests to pray in church to have a spirit expelled, when 
you get home the spirit returns and torments you twice 
as much, saying, ‘“You took me to an unpleasant place 

and now I want a spotless chicken (or cow, or goat) and 

I wish to eat it, otherwise I am going to kill you.’’ And 
sometimes spirits do kill people.18 

The consequences of the avoidance are very hard to 

define. One thing is clear, however, possession and exor- 

cism rituals persisted in the communities alongside the rites 
and beliefs of the church. The Christians assumed that as 
long as a person is walking in faith with Jesus Christ, he 

need have no fear of witchcraft or possession. If a Christian 

were to become bewitched or possessed, it would be a 

clear demonstration of the fact that the person was living 

in a state of disobedience to Jesus Christ. But if in this 
state, exorcism could be obtained only in the traditional 

rites and not in the Christian Church. 
The temptation, however, for Christians to acknowledge 

traditional power structures became very real when per- 

sistent misfortune occurred. And local practitioners are al- 

ways ready to assist in such cases. What should the Christian 

do? The church’s position when faced with this problem 

has been an enduring point of ambiguity over the years. 
The churches established by mission societies tend to dis- 

regard totally the possession and exorcism phenomenon. 

“\ 
| 
} 

J 
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If a baptized member exhibits classical symptoms of pos- 

session, he is usually treated medically or disregarded en- 

tirely. In twenty years as a missionary in Tanzania and 

Kenya, I know of only a few cases where the ‘mission 

type’’ churches exorcised demons. 
I cannot help believing that this reluctance on the part 

of mission churches to speak and act meaningfully in face 

of the possession phenomenon has contributed significantly 
to the startling rise of Christian independency in many areas 
of Sub-Sahara Africa today. Generally speaking, these in- 

dependent churches confront the traditional power constel- 
lations in a forthright manner. They experience Jesus Christ 

as one from whom power is received to resist the spirits 

who threaten to possess or harass. 
The Legion of Mary (referred to earlier) is rather typi- 

cal of the confrontationists. They exorcise in the following 
manner.’ The community gathers around the person who 
is possessed and who is now the object of the exorcism. 

They require that the person bring all medicines, amulets 

and other objects which he used in occult practices. These 

are then burned in the presence of the one to be exorcised 

while the community of faith kneel and recite the rosary 

and the Catena. While in prayer, the priests pass a rosary 
over various parts of the body of the possessed. The pos- 
sessed then goes into convulsions and begins to speak in 

tongues. The officials rebuke the spirit and order it out 

of the person. Dialogue with the spirit or spirits ensues 

until as a result of communal prayer the spirit announces 

its departure. If a spectator also trembles and begins to 

speak in tongues during the rite, he, too, is exorcised. If 
the spirit returns to someone already exorcised, the person, 
in order to maintain a resistance to the threatening spirit, 

is required to join the healers and the exorcists and help 
others who are sick and possessed. If possession persists, 

it could indicate that a person is living in a demon-infested 
situation. The solution is to move away. 

This ritual contains the essential ingredients of pre- 
Christian exorcism rituals. Jassy observed a number of exor- 
cisms in several independent churches and concludes, 

In all cases, the indispensable element is the presence 
of the community, which gives those officiating the rhyth- 
mic support necessary to force the spirit to manifest him- 
self and then the power of prayer and faith to expel him.2° 

The exorcism reintegrates the person into the group. 
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The religious leaders, in spite of the predominant role 
they play in some churches in prayer rituals for the sick 
and in exorcism, can officiate only in the presence of the 

assembled faithful. The essential element in the ceremony 
is not the imposition of hands but the gathering of the 

community around the patients and the possibility that 
these will become a part of the community after the cure. 
Prayer for the sick and exorcism are above all processes 
of social integration.2! 

The confrontation process is evident both in healings 
and exorcisms. The practitioners whom I know report that 

they deal most often with cases of witchcraft. This is com- 
mon, especially when it is remembered that the vast ma- 

jority of all sickness among the Bantu is believed caused 

by witchcraft. They also report that cases of ancestral spir- 

it involvement are not uncommon, but only rarely do they 

confront possession which requires exorcism. I recall speak- 
ing to Prophet John of the Africa Independent Pentecostal 
Church who said matter of factly, ‘‘Curing those who 

are ill as a result of witchcraft is simple in the name of 

Jesus, but casting out evil spirits is very difficult. However, 
they too must eventually yield before the power of Jesus 

Christ.’’ I would guess that Prophet John performs one hun- 
dred healings to one exorcism. But the exorcisms are so 

dramatic that they eclipse the other healings in Dro oune 

effectiveness. 
The belief in the possibility of possession persists in 

East Africa. While it is quite impossible to quantify any 

trend, from the research I have been able to do, I am con- } 

vinced that healings and exorcisms are just as common 4 

today as they were forty or fifty years ago in East Africa. 

As far as I know, no one has made a study of Christian 

exorcism as Swantz did the Wazaramo Muslim’s rites. Jassy 

does not differentiate between the different types of possess- 
ing spirits among the Luo, Christian and non-Christian. In 

my own limited research, I have discovered that in addition 
to ancestral spirits, other categories have been added. In 

the late 1960’s, for example, the Masai exorcists in the Moshi 

area of Tanzania were unable to cast out a strange and 
highly malevolent demon by traditional means. They ob- 
served, however, that people who were baptized into the 

Christian faith were immune to the power of the strange 

new demon. I understand that many Masai were baptized, 

therefore, as asort of immunization against attack. 

I believe that healings and exorcisms serve to reinforce 
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community among the Christians who practice them. Gen- 
erally speaking mission churches do not experience very 

significant community. The independent churches do. How 
much these rites contribute to the solidarity of the groups 

is not certain but I believe it is a significant factor. 
Both exorcisms and healings serve to reincorporate in- 

dividuals back into society. They also provide a way so 

that an individual need not carry the full burden of respon- 

sibility for his deeds which may be intolerable. He can iden- 
tify a power outside himself which he feels is ultimately 

responsible for his unacceptable behavior. In a way, this 
is a technique for avoiding responsibility, yet it has a thera- 

peutic function for the individual as well as for the commu- 
nity. It enables the community to believe: ‘“‘We are basically 

good, the evil which pulls us apart exists outside ourselves.”’ 

And, too, it affords an opportunity for the community to 

dramatize unwanted behavior or attitudes. Possessing spir- 

its must, after all, identify themselves. In this way the com- 

munity updates in a very significant manner its current 
views on community ethics. It is almost a perpetual object 
lesson in ethics. This can be said of illness as well be- 
cause the cause of the illness must too be identified and 
dealt with in the power of Christ. 

In times of extraordinary social change when conflict 

situations are multiplied in culture, healing and exorcism 

make it possible to cohere. This is true for Christians as 

well as non-Christian people. The modern African cities pre- 
sent a situation which has high potential for conflict. It 
is little wonder that the case load of the 750 or so traditional 
practitioners in the city of Dar es Salaam is roughly equal 

to that of all of the hospitals, health centers, and clinics 
in the city. Witchcraft activity and possessions appear to 
be on the increase. 

East African Christians gain many benefits from the 

rituals of healing and exorcism in addition to the obvious 
assistance to community solidarity discussed above. I shall 
mention only a few others. 

In their power conscious societies, the experience of 
Jesus Christ as the one who has dominion over the spirits 
of evil is a tremendous boost to faith. If in the name of 
Jesus all spirits must yield, then He must surely be the 
Anointed One. 

Knowing that Jesus Christ empowers a group of Chris- 
tians gives them courage to witness because they believe 
they can truly help people who have fallen prey to the evil 
spirits. 
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Some groups actually use the healing and exorcism min- 
istry to advertise, so to speak, the Gospel. I was startled 
when Prophet John told me that he heals and exorcises 
Hindu Asians in the name of Jesus even though they are 
not Christians! He said he does it so that they will believe. 

Healings and exorcisms make it possible to live in tra- 
ditional society while at the same time overcoming the do- 
minion of the bewitching and possessing spirits. The Chris- 

tians need not separate themselves physically from others 

if they are truly separated by the extraordinary power of 

Jesus Christ. This makes it possible to affirm one’s own 
culture without at the same time coming into bondage to 
the culture’s power centers. 

There are, on the other hand, several things which con- 
cern me. Healings and exorcisms, while making it possi- 

ble to project unwanted guilt, may also have the tendency 

of allowing a person or a community to live irresponsibly. 

Rather than dealing with disobedience and sin (in the Chris- 

tian sense) in an ongoing repentant way, the healing and 
exorcism rites present a model of accumulated sin which 
can be very devastating to the individual and the commu- 

nity. 

The East African revival movement does not empha- 
size healings or exorcisms; instead, a daily repentant walk 

in light fellowship where Jesus’ leading and loving care 

is emphasized rather than His power. 

Judging from information which I have at hand, heal- 
ings and exorcisms in many of the independent churches 
approximate in frequency the healings and exorcisms in 

a similar non-Christian community where traditional prac- 

titioners officiate. This, one must remember, is after a cen- 
tury of Christian and Muslim influence and in the midst 
of a modern educational system. The essential world view 

of the vast majority of East Africans remains very much 

unaltered. The change one sees is not the withering of the 

traditional rites but the addition of new possessing spirits 
whose presence makes the modern world understandable 

and bearable. 
I do not envision that the situation will be altered very 

much in the foreseeable future. The possession, trance state, 
and exorcism rites will be with us for a long time to come. 

Having examined the possession phenomenon cultur- 

ally, I am not inferring that demons and ancestral spirits 
do not in fact exist. As a matter of fact, I am far more 

ready to acknowledge their ontological reality today than 
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I was before association with East African peoples. It is 

quite impossible to prove the existence of possessing spirits. 

Yet, if one believes, much of what was incomprehensible 

begins to make sense. 

Conclusion 

In these two case studies, the possession, trance state 

and exorcism rituals do not only survive the pressures of 

social change processes but also they in fact help to ration- 

alize and enable sociological development. They are socio- 

logically functional. And to assume that urbanization, re- 

ligious reorientation, western-type education and medicine 

will render these rituals (or adaptations of them) unnec- 

essary is not supported by the findings. 

The Christian community, as it pursues its evangelistic 
and nurture ministries, must be aware of the persisting 

nature of these rituals and should pray for a proper un- 
derstanding of the way Jesus Christ would have the church 

deal with the issue in each cultural setting. 
In summary, some of the sociological functions of pos- 

session, trance state and exorcism rituals follow. 
1. Identify and dramatize unacceptable behavior by 

assuming that the affected persons will behave in ways 
counter to the accepted cultural mores. Following exorcism 

he is in turn expected to exhibit ‘‘normal’’ behavior. 

2. Make the group aware of the belief that there are 

sinister forces seeking to disrupt social solidarity and that 

the consequences of not resisting them are great. 
3. Enable groups to clarify in a specific way new forms 

of evil, thus enabling social change to occur. By isolating 

the unacceptable elements of an innovation the culture is 
in a sense exorcising the evils so that innovations can be 
incorporated in modified form. 

4. Provide a way for the group to reincorporate certain 
deviant individuals. If the unacceptable behavior is ex- 
punged, the person reenters the group clean. 

5. Reestablish community. This is accomplished by rid- 

ding the community of undesirable elements and by involv- 

ing the total community in the exorcism. The thrust of the 
exorcism is the assurance that the group will make a place 
for the exorcised individual. 

6. Reinforce and update the group’s cosmology. Every 
ae an exorcism occurs, the group reconfirms their be- 
iefs. 
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7. Provide a way of dealing with problems which the 
community is unable to handle in traditional legal or exe- 

cutive ways. Through exorcism, therefore, the group has 

an alternate method of conflict resolution. 
8. Guarantee the endurance of community ‘‘protectors,”’ 

thus providing the community with guards against dis- 
integration. 

9. Provide a way to expunge capricious malevolency. 
10. Provide an opportunity to reenact death/resurrection 

ritual in the context of the spirit world. 
11. Demonstrate the belief that the living have ultimate 

control over malevolent spirits. 
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Demonism on the Mission Fields 

G. W. PETERS 

Introduction 

The world of religious experience, pneumena and 
phenomena is perhaps the most mysterious, complex, and 

dynamic of all human encounters, functions, and psycho- 

socio-religious constellations. This should not seem strange 
to us. Religion involves the totality of personality and its 

relationships. It implicates in principle at least three 
realms—the human, the divine, the demonic; the natural, 

the supernatural, and the supranatural. It is broader in its 

embrace and more complex in composition and implications 

than any other human experience and relationship. The reli- 

gious phenomena is the most comprehensive and most in- 
clusive reality in human life. Because of this, no satisfactory 

definition of religion has come forth. It constitutes the con- 

tent, purpose, motivation, and substructure of the life of 

much of mankind. It is the cement which holds life oeetneE 
and shapes the way of life of multitudes of people. ; 

The study of the religious increases in complexity as | 

we move beyond the borders of the Western world and the | 

realm of Greaco-Hebrew conditioned traditional Christen- \ 

dom. 
Well does Sir S. Radhakrishnen say: “The Western mind 

is rationalistic and ethical,.positivist and ‘practical, while 

the Eastern mind is more.inclined to inward life and intuitive 
thinking. . . Speaking in general terms we may.say that 

the. omumant feature of Eastern thought is its insistence 

on creative intuition, while the Western systems are char- 

acterized by a greater adherence to critical intelligence.” 
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It is an indisputable fact that the Greaco-Hebrew tradition 

has established a unique mentality and a unique world and 

life view. Mankind, therefore, is divided into two great 

blocks, the Greaco-Hebrew world of thought and the non- 

Greaco-Hebrew world of thought. Both worlds have their 

premises and their basic frame of reference. 

In order to penetrate the religious milieu of the various 

peoples, it becomes imperative to know some of the basic 

premises and their world and life view within which their 

experiences take place and are being interpreted. These, 

of course, must be evaluated in the light of the Bible rather 

than our own culture. 

Premises 

For our purpose I project four such premises: They 
live in (1) a world of continuum and nondifferentiation; 

(2) a world of spiral rise and enlargement of power potency 
and personalities; (3) a world of nonabsolutes and non- 

polarities in the realm of good and evil, of truth and false- 

hood; (4) a world which is dynamic and governed by caprice 

and fiat of the ancestors and by the spirits rather than 

by a God of ‘“‘law and order.”’ 

We must make allowances for variations in degree in 
these matters as well as for numerous individuals and some 
areas of life which have been conditioned by Western educa- 

tion and Western invasions of thought forms and life pat- 
terns. A few comments on each of these points follows. 

1. A world of continuum and nondifferentiation 

The Western mind is conditioned to think in terms of 
definitions, delineations, classifications, and departments. 

We section and divide, separate and analyze, diagnose and 

compartmentalize. Everything has its own rightful label. 

This seems natural to us. We would, however, quickly admit 
that this is not the way life is being lived. Life is more 

existential than it is logical and clearly classified. Yet, in 

our minds the former pattern seems to dominate at least 
in our more rational moments. 

This is not the way non-Western people live. They live 

in a ‘‘total,’”’ in a “whole,” in a “unit.’’ Particularization 

is of a very low level, and subject and object, and again 

object and object flow together. Their world is one without 
sharp differentiations. They live in a continuum, in a reality 
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that shades and fades from one sphere of experience into 
another without much tension. 

Therefore, the non-Western mind does not formally dis- 
tinguish between the sacred and the secular (to him sec- 
ularism is foreign), the religious and the nonreligious, the 

spiritual and the material, the temporal and the eternal, 

the living and the dead. To him all of life is religion related 

and religion dominated. All constitutes one great even flow 
and unified stream. 

While this sounds good, it has its serious consequences. 

Continuum penetrates all of life and experiences and wears 
down all edges of differentiations. The mentality of con- 

tinuum and nondifferentiation makes analytical and critical 

approaches most difficult. Its logic seems to follow different 

processes. It is built more upon intuition and ‘‘discernment’’ 

than upon emperical facts and evidences. The rational is 

often replaced by the mystical, imaginative _ and intuitive. 

It i is a kind of ‘‘mystical thinking” (Lévy- Bruhl). The range 

of experiences becomes comprehensive and complex and 

appears to shade from the extremely positive to the ex- 

tremely negative without clearly defined delineations. Thus 
the spiritual seems to fade into the religious, into the psy- 
chological, into the psychosomatic, into the occultic, into 

the demonic and ultimately into the satanic. It is a religious 

‘‘mystical symbiosis’ (Lévy-Bruhl). It becomes most dif- 

ficult to delineate and to define what is what since the ex- 

periences seem to swing from side to side and move from 

realm to realm without serious tensions and without regis- 

tering in the consciousness of the individual. Consciousness 
seems more a stream and flow than conceptualization; it 

is a mystical awareness rather than an object compre- 

hension. 

2. A world of spiral rise and enlargement 

of power potencies and personalities 

The cosmic dynamism appears in this world in different 

manifestations which ascend in a spiral manner from the 
impersonal (Malenesian mana, West African nyama, East 

African bwanga, Chinese feng-shui, Sanskrit shakti) to the 

personal; from the impersonal dynamism or animatism to 

animism, to spiritism, to demonism, to deities. 
Thus there is not a wild confusion of forces floating 

about in the universe, but explanations are given as to why 
some powers are more potent than others. Plants and ani- 
mals have spiritual forces akin to those of men, but generally 
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they are of a lower grade than man’s. They are, therefore, 

less potent. Man’s potency is of a less grade than that of 

the spirits’, and these in turn of lower grade than that of 

the gods’. It should be noted, however, that none of these 

power levels and embodiments are totally good or totally 

evil. Good and evil is relative and therefore not mutually 

exclusive. 
It is here where the specialist enters the scene and 

gains in significance. The secret of the specialist’s power 
for good or evil is his knowledge of the source of the power 
and his skill to relate himself to the higher grade of power 

to ‘‘possess’”? such power and/or being possessed by it and 

to manipulate it to do his biddings for good or evil. 

3. A world of nonabsolutes and nonpolarities in the realm 
of good and evil, truth and falsehood 

Such a premise is, of course, a natural consequence 

of the previous presuppositions. Insofar there is more 
‘natural’ logic than is often allowed to the non-Western 

mentality, especially the mentality of the “‘primitive’’ peo- 

ple. The primitive man is, indeed, a philosopher. He is intui- 

tively causal without proceeding on the same path we do. 
The premise of nonabsolutes and nonpolarities comes 

to its ultimate heights and fruition in Hinduism. In a sophis- 

ticated form it is most vigorously advocated and defended 

by the able apologist, brilliant philosopher, and modern ex- 
ponent of Neo-Vedanta, the first and late president of India, 

Sir Sarvepalli Radhakrishnan. Rajah B. Manikam summar- 

izes the position in four statements which I borrow with 
some changes and additions. The axioms undergirding non- 

absolutism and relativism are: 
(1) Ultimate Reality is essentially beyond-personal, in- 

definable, and unknowable. For the best it can be known 

only in part. Only lower forms of knowledge ascribe to it 
personality with its concretization and limitations and thus 
bring Ultimate Reality down to the level of man. This may 

take the form of henotheism, polytheism, idolatry, or spiri- 
tism in its various forms. 

It is therefore more pious to remain religiously agnostic 
and without doctrinal formulations about the nature of UI- 
timate Reality than to be affirmative and definitive about 
its nature. It is more reverential and religiously mature 
to be agnostic-worshipful than to be theological-dogmatic. 

This axiom, however, must be modified for much of 
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Africa and many American Indians. Here an impersonal, 

cosmic dynamism is intermingled with a cosmic personality 
or god concept. Dr. John S. Mbiti argues at great length 
for the theistic god concept in African tradition, and so 

does Dr. Edwin Smith and several other authorities on Af- 
rican religions. 

In general, however, it is agreed that in popular religion 
even in Africa and American Indians the interaction and 
interrelationship between cosmic dynamism and cosmic per- 
sonality is of such a nature that it becomes practically im- 

possible to ascribe ultimate reality and ultimate authority 

and power to one or the other, at least in the minds of 

the vast majority of people. 

(2) No one religious system (in revelation and tradition 
as preserved in its sacred writings) and theological formu- 

lation about the nature and function of Ultimate Reality 
can honestly claim absolute validity. No religion is wholly 

true and good. All religious formulations and practices are 
a mixture of truth and error even in their ultimate sources. 
No religion can claim absoluteness and finality. 

(3) No one religious system and theological formulation 

can claim totality of truth and comprehensiveness. Ultimate 
Reality is too great, too complex, too variable, too rich 
to be compressed into and expressed by one religion or 

the religion of any one people, revelation, comprehension, 

or practices. Only the sum total of all partial truths as 

manifested in all religions can lead us to the desired and 

aspired goal of completeness and comprehensiveness of 

truth and reality. 
(4) It is more religious to recognize the right of every 

man to accept whatever beliefs and way of life he finds 
most useful and practical to his mode of thinking and his 

peculiar circumstances. To seek by persuasion and/or entice- 
ments to make converts is to violate the inherent rights 

of man and the nature of ultimate reality. 
The four axioms can be summarized by four loaded 

and dynamic words—agnosticism, relativism, syncretism, 
pragmatism. They leave man in the plight of uncertainty 
and groping, the predicament of continuous search without 

hope of finding, the futility of incompleteness and unguided 

independence, the dilemma of becoming relevant in the 

midst of relativity. They confine man to a mist of “‘begin- 

ningless and endless faith’’ without foundation, direction, 

and hope. They lift the anchor of the soul and set it adrift 

in the midst of an ocean of tumultuous storms and waves 
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in a ship without a rudder and captain. In fact, it has no 

shore in sight and no harbor to aim for. 

4. A world of dynamism, governed by caprice and fiat of 

the ancestors and the spirit world rather than bya 

God of “law and order”’ 

Various words have been employed to describe the belief 

that the universe is not static but that it is a dynamic, 

‘living,’ and powerful cosmos. It has been spoken of as 

animism (Edward Tylor), animatism (R. R. Marett), vital 

force (Temple), dynamism (Edwin Smith). The latter de- 

scribes the situation as ‘‘belief in and practices associated 

with the belief in hidden, mysterious, supersensible, per- 

vading energy, powers, potencies, forces.” 
Dr. John S. Mbiti of Kampala, writing from the African 

point of view states: ‘“‘Every African who has grown up 

in the traditional environment will, no doubt, know some- 

thing about this mystical power which is experienced, or 

manifests itself, in form of magic, divination, witchcraft, 

and mysterious phenomena that seem to defy even imme- 
diate scientific explanations.’’ Somewhat later he remarks: 
“This mystical power is not fiction: whatever it is, it is 
a reality, and one with which African peoples have to 
reckon.”’ ! 

No student of ‘‘popular religions’’ of Asia would deny 

that cosmic dynamism constitutes the basic source from 
which oriental shamanism, mysticism, spiritism, oc- 

cultism, and ancestor worship spring. The universe is 
alive, charged with dynamism, life force, souls, spirits 

and gods—good and evil. The pleasure and caprice of these 
potencies govern the universe and determine the fate of 

man. To please, appease, capture, persuade, manipulate 
these impersonal and personal powers is the secret of all 
success and welfare. “It is chiefly the specialist, and par- 

ticularly the medicine man, diviners and rainmakers, who 

use their knowledge and manipulation of this mystical power 
for the welfare of their community.’’ This is ‘“‘good magic’”’ 
or ‘‘white magic.’’ ““Evil magic’’ or “black magic’’ involves 

the belief in a practice of tapping and using this power 

to do harm to human beings and their property. It is here 
where witchcraft, sorcery, and evil magicians come in. 

My Personal Premise 

In considering the above outlined premises and world 
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and life views, we are tempted to write off strange and pe- 
culiar psycho-socio-religious phenomena and experiences as 
subjective projections, as the result of imagination, supersti- 
tion, hallucination, hypnotism, ecstaticism, personality dis- 
sociation or disorganization, and psychopathology of one 
kind or another. This is, of course, a simple way of getting 
rid of a complex situation, at least academically. I must 
state, however, that such would be neither historical, exis- 
tential, nor theological. History has had strange ways of 
mocking man in his dogmatic optimism and rationalistic 
certainties. Today demonism is invading our countries more 
than ever before. Existence has had peculiar ways of making 
itself felt and known in a mysterious, yet in a persuasive 
manner. Also, the testimony of multitudes of people and 
the witness of men of good training and close observation 
of the experience, pneumena and phenomena compels us 
to take a closer took at it. And theology assures us that 
there are reality experiences beyond human comprehension. 
Positively, there is joy unspeakable and full of glory, a 

peace that passeth understanding, a knowing which passeth 
knowledge. There are objective realities which become sub- 
jectively real by appropriation and not rationalistic compre- 
hension or by logic. There are truths and realities which 
flesh and blood cannot reveal. They come as a heavenly 
bestowment. Negatively, there are principalities, power (au- 
thorities), rulers of darkness (world rulers), spiritual hosts 
of evil, and there is the craftiness of the devil. Christians 
are warned to arm themselves against this evil not as fiction 
and fantasy, but as objective realities. 

While I am most ready to admit that much rests in 

subjectivism and abnormalities, I am equally ready to be- 

lieve that there is a realm that continues to elude all scien- 

tific investigation and that refuses to submit to all human 
manipulation, correction and direction. There is intelligent 

evil in this world. 
Instead of writing off the experiences as spurious, as 

unreal, as false, as sham, or attributing them to sub- 

jectivism, mental abnormalities, and psychopathology, I am 

inclined to believe that both the divine as well as the evil, 

God as well as Satan, are accommodating themselves to 
the psychology and mentality, and the world and life view 

of the people and are operating within the milieu as it is. 

This appears to me as scriptural, factual, and existential. 
With this premise in mind, I turn to demonology as I have 
found it in the Third World. 
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Demonism and Possession 

To define demonism within the above outlined frame 

of reference is not a simple matter. Whatever else it may 

mean, it is a reality, a force, a dynamic, an intelligence. 

It operates as an extraneous force and influence and in 

the form and patterns of intelligent personality. It functions 

mediately and immediately and makes its dynamic felt in 

various ways. The interpretation of the force can be dis- 

puted, but the presence of the fact is difficult to deny. 
Thinking in terms of a spiral staircase, we may think 

of demonism and possession in the Third World on four 
levels that may not be sharply divided but that spiral upward 

and increase in intensity.’ 

1. The creation of an oppressive, general ‘atmosphere, ”’ 
an “air” of fear, suspicion and animosity 

Experientially it is realized as a general, negative dyna- 

mism, an oppressive influence upon the mind and emotions 

and creating suspicion and distrust. It generates a counter- 

acting, oppressive, repelling social and mental environment, 

a tone and an “‘air’’ that is nonconducive to position, action, 

and progress. While its presence is felt, it is most difficult 

to define and to describe. It rests like a heavy cloud upon 
the community. There is a feeling of discomfort, uneasiness 

and restlessness, uncertainty, and insecurity. Such have been 

repeatedly my personal experiences. Well do I recall the 

almost overwhelming depression that came upon me as I 

entered the premises and inner “‘sanctuary’”’ of the ‘‘god- 

dess”’ (Kali) in Nandi, Fiji with its horrifying blood-smeared 

image. The pace of walking became abnormal and breath- 

ing irregular. Similar was the experience in the Kali temple 
premises in Calcutta, India. Attendance at a ceremonial 

dance in eastern Zaire brought an impact of oppression 
and ill feeling to me in the “‘electrified’’ general, negative, 

and depressive atmosphere of the situation. It was very 
similar in Dahomy, West Africa, as we observed a priest 

at the altar sacrificing chickens and chanting incantations 

to appease the evil spirits at the bottom of an ‘“‘indwelt’’ 
tree. Robert Peterson is describing his experience after a 
visit to a Festival of the First Full Moon after New Year 
when the Chinese of Kalimantan (Borneo), Indonesia, devote 
several days to the worship of evil spirits. The story is 
worth reading. He reports it in Are Demons for Real?2 
His depression, awful spiritual struggles and thoughts of 
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suicide are quite common to such an oppressive atmosphere 

and influences. They are not attacks and encounters but 
mental and emotional pressures of the darkest nature. They 
are not the arrows of the Wicked One but the strangling 

atmosphere of Satan. 

However, oppression is not the only experience. Often 
there is irrational fear to the degree that it generates terror 

and phobia. Suspicion and animosity are a very common 

phenomena and make life wretched for the whole com- 

munity. 

The judgment of many anthropologists is not necessarily 

absolute and final to attribute all fear, suspicion and ani- 

mosity to cultural differences and to mistakes missionaries 

have made in their initial contact with people. Many mis- 
sionaries are well aware of the operations of an extraneous, 
intelligent force opposing them and sustaining over pro- 

longed periods an atmosphere of hostility and fierce opposi- 

tion which made gospel ministries most difficult. Why such 

hostility should express itself through special personages 
will become evident later. 

2. The focalization of demonic powers 
in objects and practices 

The risk of not differentiating sufficiently between oc- 

cultism, spiritism, and demonism, and perhaps falling prey 
to a mentality of continuum is always serious. Yet, I cannot 

help but believe that there is such a thing as demonic fo- 

calization in certain objects and operating uniquely through 
certain formulas. These objects (including words) become 
special embodiments and vehicles of demonic powers and 

convey supra-human and supra-natural potency. Strange 

phenomena proceed from them. Sounds and voices are 
heard, flames are seen shooting forth from rocks and trees 

as lightning or bright flashes, and strange and destructive 

influences are emanating from them. Dr. John S. Mbiti re- 

ports several rather peculiar experiences in African Re- 

ligions and Philosophy (pp. 194-97). Trustworthy eye- 

witnesses have informed me that they have seen flames 

shooting up from rocks repeatedly in Timor, Indonesia, and 

trees have been seen burning without being destroyed. Ex- 

periences as described by Dr. Mbiti and the reports from 

Timor are quite common in Southeast Asia and the South 

Pacific. Of course, we may dismiss such stories as imagina- 

tion, fables, the product of a mythological nonreality men- 
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tality, as hypnotism, as phobia objectified. But such ‘‘ex- 

planations’’ do not necessarily make these experiences such. 

It could also be that our ‘‘explanation”’ is the projection 
of our mentality and the objectification of our prejudices. 

One possibility is as real as the other. 
It has been experienced that the transportation of an 

idol has actually brought serious physical disturbances, de- 

struction, and death to the new locality and community. 

In some instances, nothing but the return to the former 

place could restore peace and tranquility to the new locality. 
At other instances a former priest and specific sacrifices 

could atone for and placate the outraged spirit. The books 

Demon Experiences: A Compilation? and Are Demons for 
Real? (mentioned above) report numerous instances to sup- 
port the view. My personal experiences in Africa, especially 

in Dahomy and certain villages in Nigeria and in Timor, 

Indonesia, leave no room for doubt in my mind. Unforget- 

table are the impressions and mental pressures that I ex- 

perienced in the peculiar atmosphere that surrounded two 

very large trees in the interior of Dahomy at which trees 
numerous twin children had been sacrificed to the spirits 

of the ancestors who were supposed to indwell those trees. 
Peculiar stories were being told of terrifying phenomena 
that seemed to proceed from those trees, especially in the 
evening hours and at times of “‘sacrifices.”’ 

It is my impression that the focalization of demonic 
powers in objects and practices is the secret of ‘‘magical’’ 

powers of charms and fetishes. Here also is the secret of 
the potency of the ‘“‘curse’’ in witchcraft, sorcery, the evil 
eye, etc. Let no one imagine that words do not carry power, 

that they cannot become embodiments of dynamics. It is 

so with the Word of God. His Word is power-bearing. It 
is a living and powerful Word. Can the opposite be true 
also? Can words become bearers of destructive forces? 
Can the curse carry paralyzing effects and the power of 
death? Perhaps no other man has penetrated into the 
“mystery of iniquity’’ more deeply than Dr. Pieter Middel- 
koop in his doctor’s dissertation at the University of Utrech 
in Holland. After spending some twenty-five years in Timor, 
Indonesia, he wrote his dissertation under the title: ‘‘Curse- 
Retribution-Enmity, a study of the Natural Religion in 
Timor, Indonesia.’’ This study is most illuminating, and 
his reports and conclusions are quite convincing. A new 
world of operations is opened to us as we read such a 
book. 
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Much can be explained on psychological levels, and more 
will become natural as the sciences proceed in their investi- 
gations. I also want to make room for incited imaginations, 
superstition, projection, and mythological nonreality men- 
tality. Yet, when everything has been said and subtracted, 
many experiences appear to be of such a nature as to lie 

beyond the psychological and the natural. There are suf- 
ficient indications that the power is supra-human and intel- 
ligent. That on the one hand it responds to acts of obeisance 
and worship, and on the other hand that it bows to and 
flees from the Name of Jesus and the power of His blood. 

The realization of the reality of the focalization of de- 
monic powers in objects and practices is also the key to 

the understanding of the uncompromising attitude of the 

Bible to all forms of idolatry. We cannot enter into a compre- 

hensive study of the biblical attitude to the curse, witch- 

craft, sorcery, and black arts. 
Two things, however, are clear. First, the Bible realizes 

the reality of evil in these practices. It does so not because 
they are superstitions and pagan cultural and religious 
‘*thang-overs,’’ but because they are embodiments of evil. 

Second, the Bible condemns such practices without com- 
promise and apology. 

Even broader and deeper is the biblical approach to 
idolatry. Idolatry according to the Scriptures is evil in the 
final degree. It is a confrontation of God. It is not a denial 

of God but a substitution for God. Because of this, it is 
branded as iniquity, terror, nonentity, horror, figure, cause 

of grief (different Hebrew words used for an idol). Paul 

associates it with demonism (1 Cor. 10:20, 21). In clearest 
words does the New Testament exclude the idolaters from 

the kingdom of God. Why? Because idolatry is the most 

serious form of human and demonic confrontation of God 
and the sharpest and deepest focalization of evil under the 

cloak of a religious object. 

3. Demon Possession of a Violent Nature 

This is the phenomenon we are most familiar with. Here 

is something that is so evident, so obvious that no one can 

doubt the abnormality. The debate, of course, may be wheth- 

er such experiences are mental, psychological, psycho- 

somatic, occultic, or demonic. While the debate in the aca- 

demic realm continues and ought to continue to seek to 

differentiate and delineate if and wherever possible between 

various kinds and/or gradations, the Bible believer and the 
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down-right realist in the midst of life situations has no choice 

in the matter of the fact and reality of possession. The 

Bible relates sufficient instances to establish the fact of 

demon possession of the most violent kinds. And eyewitnes- 

ses of present-day demon possession are too numerous to 

bypass the evidences. Perhaps the best arguments are wit- 

nesses who have been victims of demon possession and 

then have been gloriously and victoriously delivered by the 

power of Christ. 
Since this is a phenomenon so general and so similar 

wherever found in this world, I need not dwell upon it here. 
It is a fact too broadly experienced to be ignored and too 

well established to be denied. 

4, Demon Possession and Cultic Possession 

Perhaps the finest summary of this aspect of our study 

is presented by I. M. Lewis in ‘“‘Ecstatic Religion.’’ His book 
is An Anthropological Study of Spirit Possessions and Sha- 
manism. It should be noted that Dr. Lewis uses the word 
shaman in a very broad and general way to designate re- 
ligious practitioners. He begins his exploration of the sha- 
man phenomenon as found in wide areas of the world with 

the following paragraph: 

This book explores that most decisive and profound of all 

religious dramas, the seizure of man by divinity. Such ec- 

static encounters are by no means uniformly encouraged 

in all religions. Yet it is difficult to find a religion which 

has not, at some stage in its history, inspired in the breasts 
of at least certain of its followers those transports of mysti- 
cal exaltation in which man’s whole being seems to fuse 
in a glorious communion with the divinity. Transcendental 
experiences of this kind, typically conceived of as states 
of “‘possession,’’ have given the mystic a unique claim to 
direct experiential knowledge of the divine and, where this 
is acknowledged by others, the authority to act as a privi- 
leged channel of communication between man and the 
supernatural. The accessory phenomena associated with 
such experiences, particularly the “speaking in tongues,”’ 
prophesying, clairvoyance, the transmission of messages 

from the dead, and other mystical gifts, have naturally at- 
tracted the attention not only of the devout but also of 
skeptics. For many people, in fact, such phenomena seem 
to provide persuasive evidence for the existence of a world 
transcending that of ordinary everyday experience.4 

It must be kept in mind that the number of religious 
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practitioners or ‘‘specialists’’ (Mbiti) differs considerably 
in the various religions. Dr. John S. Mbiti mentions the 
following: medicine men, rainmakers, kings, priests, witch- 
es, sorcerers, prophets or seers, diviners, mediums, and 
magicians. While the first four perform more positive and 
constructive functions, the latter five are mostly negative 
and destructive. Therefore, they are feared and hated. It 
may happen that all or most of these functions are performed 
by one and the same person or by two or three people. 
The classification is seldom clear and precise. However, 
all of the functions are related in the mind of the people 
to ‘possessions’ of one kind or another. Because of this, 
these specialists are ‘‘made.’’ They are not considered as 
men and women naturally gifted with abilities to function 
in their role and ‘‘calling.’’ Only possessions can endow 
them for their office and work. 

The ‘“‘making”’ of the practitioner varies considerably 
from area to area and from ‘“‘calling’’ to ‘‘calling.’’ For 

many it is a series of strenuous, time-consuming ex- 

periences. It is not my intention to burden ourselves with 
these details in procedures. However, there are certain spe- 

cific and perhaps universal aspects and principles in the 
experiences of ‘‘making’’ which we need to note. 

First, we observe that few of the specialists are con- 

scious ‘‘volunteers’’ in their calling. A shaman is considered 
first and foremost a man who has been summoned and 

seized upon by his “‘gods.’’ He does not enter upon a self- 

chosen path.-Rather, he responds to a summons, he yields 
to a pressure, he succumbs to a pursuit, he surrenders in- 

voluntarily to a ‘“‘calling’”’ of an extraneous dictate and pow- 
er. The initiator is thus an outside agency. We are, of course, 

inclined to think of the above experiences as psychological 

and, perhaps even social, predispositions to becoming a re- 
ligious specialist. The signs of such pursuit are: 

hiding from the light, hysterically exaggerated crying and 

singing, sitting passively in a withdrawn state on a bed or 
on the ground, racing off hysterically (inviting pursuit), 

hiding in rocks, climbing up trees, etc. Unless there are 

contra-indications, people who exhibit these symptoms 
of hysterical flight are likely to be regarded as possessed 
by a spirit, and may or may not, be encouraged to become 
shamans. If they do receive support and encouragement, 
they quickly learn to cultivate the power of experiencing 

demonstrable ecstasy. And when in response to such appro- 

priate stimuli as drumming and singing they can produce 
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this state at will, they are well on the road to public recogni- 

tion as ‘masters of spirits.”” The controlled production of 

trance is taken as evidence of controlled possession by 

spirits.° 

Second, we note that the initiatory experience is a violent 

culmination of being possessed by an invading, transcen- 

dental power which overwhelms the individual and submits 

him to the power and authority of the intruder. This results 

in temporary psychological disorders, trances, and mental 

dissociation: 

Thus the shaman’s initiatory experience is represented 

as an introductory surrender to disorder, as he is thrust 
protesting into the chaos which the ordered and controlled 
life in society strives so hard to deny, or at least keep at 

bay. No matter how valiantly he struggles, disorder even- 
tually claims him and marks him with the brand of a 
transcendental encounter. At its worst, in peripheral cults, 

this is seen as a baneful intrusion of malign power. At its 

best, in central possession religions it represents a dan- 
ger-laden exposure to the powers of the cosmos. In both 

cases the initial experience withdraws the victim from the 
secure world of society and of ordered existence, and ex- 

poses him directly to those forces which, though they may 
be held to uphold the social order, also ultimately threat- 

en it.® 

Third, the secret of being an effective specialist, how- 

ever, does not lie in the fact of being possessed by “‘tran- 

scendental mystery and power’ but in mastery of this pos- 

sessing and indwelling potency to do the will and biddings 
of the specialist. The possessed person must become the 

possessor and lord of the spirit within him. His training 
and practices must continue until he becomes the master 

of the god within him and makes him subservient to his 

biddings. The specialist thus becomes a god in his own right. 

‘“‘From being subject at the whim of the gods, to involuntary, 

uncontrollable experiences of disorder, the shaman has pro- 
gressed to a point where he has achieved a stable and domi- 

nant relationship with the grounds of affliction.’’ There- 

fore and eventually the shaman is not the slave, but the 
master of anomaly and chaos. He ultimately triumphs over 

the chaotic experiences of ‘“‘raw power’”’ which threatened 
to drag him under. ‘‘Out of the agony of affliction and 
the dark night of the soul, he breaks through into the daylight 

of ecstasy and spiritual victory. In rising to the challenge 

of the powers which rule his life and by valiantly overcoming 
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them in this crucial initiatory rite which reimposes order 
on chaos and despair,’man reasserts his mastery of the 
universe and affirms his control of destiny and fate.”’ 

‘The shaman is thus the symbol not of subjection and 
despondency but of independence and hope.” Through him 
the otherwise unfettered, mysterious power of the world 
beyond society as well as the spirit world are harnessed 

purposefully and applied to minister to the needs, demands, 
and wishes of the community. However, the harnessed po- 

tency can also be manipulated into the greatest destructive 

power and bring misery and calamity upon the enemies. 

It serves to bless and prosper as well as to avenge and 
destroy. 

Lewis summarizes the making of the professional in 
the following words: 

The essential process in the making of a shaman is 
thus as follows. Suffering interpreted as possession involves 
an invasion of the human body which is usurped as a ve- 
hicle for the spirit. In trance the host’s personality fades 
away and is replaced by the power of the possessing agent. 

But while this is a general experience which may befall 
any socially appropriate member of society, for the shaman 

it is merely the first indication of his future vocation. By 
overcoming this spiritual assault a new relationship is 

forged with the spirit which makes the victim of this ex- 

perience ashaman with a consequent change in his status.’ 

In his book, African Traditional Religion, Parrinder 

speaks of various ‘“‘sacred specialists.’’ After describing the 

priest and his functions, he presents the ‘‘mediums’”’ and 

their making: 

The mediums often have a hard training to undergo. 
After the initial possession, which may come upon them 

spontaneously at a dance, they exert great efforts, and en- 

dure privations, in the attempt to induce the return of spirit 
possession. For times of varying length the medium tries 
to produce coherent messages in a state of trance. These 
will often be almost unintelligible at first, but gradually 
they become clearer till they can be produced at will while 

the medium is in a genuine trance. 
In parts of West Africa, especially Dahomey, there are 

communal training centres for mediums and assistants 
to priests, called cult-houses or ‘‘convents.’’ Here the 
novices are secluded for months or years. The entry to the 
cult-house is generally preceded by an acted ritual of 
death, to symbolize the death of the neophyte to the world. 
Finally there is a resurrection to a new life. When the 
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mediums emerge at the end of their training they come out 
into the world as new personalities, they speak a new ritual 
language, bear new names, and profess to be returning 

home from a distant country. 
The spirits believed to possess the mediums are very 

varied. Mediums may impersonate the type of god they 
represent, strutting like a warrior, waddling like a preg- 
nant woman, or barking like a dog. The mediums dress up 
to fit the part, and have their special regalia, with bracelets 
and other ornaments which are put on when the beating of 
drums has induced the ecstatic state. In their heavy neck- 
laces and adornments of cowrie shells and seeds, and many 
other accoutrements, they are impressive to look at. 

There is a clear difference between mediumistic pos- 
session and that of seizure by evil spirits who come to 
trouble man and make them ill. Many tribes do not think 
that ancestral spirits possess men, but rather accompany 

and control them, giving messages through them. The spirit 
is not an alien invading force living permanently with the 
medium, but it only comes occasionally. On the other hand 

people are believed to become sick when some trouble- 

some demon comes to take up its abode in them, and the 
assistance of a doctor is sought to cast out the evil.8 

A distinction thus exists in the minds of the people between 

what I call ‘“‘violent possession’’ and ‘‘cultic possession.”’ 
In either case, however, it is possession. 

Such, in general, is the philosophy which underlies the 
‘‘making”’ of the religious practitioner. 

It is difficult to deny or doubt reality and mystery back 

of the religious specialist. The very persistence of the specia- 

list over vast areas of the globe over the millennia and 
the air which surrounds these personages are a peculiar 

human and religious phenomena. And the fact that scientism 
and secularism, philosophy, and education have not been 

able to eradicate it even in the Western world speaks a 

language all of its own. It appears to be an argument for 

a mystery which by its very existence and ineradicability 
demands attention. 

The third aspect in the ‘“‘making”’ of the specialist, how- 
ever, needs a comment. Does the ‘‘shaman”’ really master 

the spirit within him? Three answers are given. Some would 

insist that this actually happens. It establishes the fact of 

‘‘man’s absolute autonomy’”’ and his mastery of all around 

him. Hegelian idealism may support such a view. Man’s 
lordship and autonomy must be absolute and triumph. 

A second answer points in the direction of absolute 
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identification of the spirit of man and the invading spirit. 
In the process of his training, not mastery but accommo- 

dation and identification have been achieved to the degree 
that differentiation becomes difficult. The fusion has been 

solidified, and functional harmony has been established to 

the degree of perfection of unity without serious tensions. 

A third answer would suggest that not mastery but de- 

ception has been achieved. The practitioner may achieve 

a conscious feeling of mastery but that such conscious feeling 

of mastery is not real mastery. It is subconsciously domi- 

nated, motivated, inspired, and empowered. Thus possession 
by the invading power and intelligence has laid hold of man’s 

deepest resources. Possession has become complete on the 
deepest level and irrevocable on the purely human level. 

Be it accommodation, identification, or deception, in 
the final end possession has become an awful reality, demon- 

ism has triumphed, and man becomes the victim and tool 

of powers beyond him to accomplish the anti-God purpose 
within certain individuals and communities. 

Conclusion 

I conclude my study by the affirmation that demonism 

is real and demon possession is an awful fact. While much 
mystery surrounds the whole phenomenon, its reality is dif- 
ficult to deny. Much in so-called occultism, spiritism, and 

demonism will be explained by further explorations in psy- 

chology and psychiatry. However, there is a realm of reality 
which functions and operates on the level of intelligent per- 

sonality. There is intelligent Evil in this world. 
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Demonism on the Mission Field: 

Problems of Communicating 

a Difficult Phenomenon 

W. STANLEY MOONEYHAM 

Let me say right at the start that I feel like something 

of a charlatan in venturing upon this subject before such 

a distinguished company. My training is in journalism. I 

am a mission executive and, for what it’s worth, a world 

traveler. My remarks come therefore from one who assesses 
rather than makes reports, and who can lay no claim to 
being either anthropologist or missiologist. The different 

types and more technical aspects of demonism I confidently 
leave to other papers and more expert hands. 

I fully recognize the widespread interest in the occult 

which has sprung up here at home over the past few years. 

Perhaps this is a positive reaction to the widespread ma- 
terialism and spiritual dryness that is so evident. However, 

I readily accept the suggestion that this paper should focus 

outside North America and Europe. 

Finally, even if it is relevant to the subject given me 

(and I doubt it), I do not feel qualified to discuss exorcism, 

a very specialized ministry which, properly understood, 
involves unusual qualities of faith, prayer and fasting (Matt. 

17:19-21). 
As a journalist, then, I feel that our common purpose 

can best be served if I deal with such questions as these: 

What is happening on the mission field today? How are 
we to understand what is being reported? Are the reports 
credible? Do we understand them correctly? What do they 
contribute to our Western grasp of demon activity? I also 
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want to touch on the problems of Western bias in approach- 

ing the subject, and some of the factors necessary in estab- 

lishing a balanced perspective. 
The most widely read reports of demonism come from 

very different sources: missionaries, national church lead- 
ers, national laity, semi-experts, nonexperts. The accounts 

frequently appear as brief items in mission magazines, as 

occasional (often superficial) feature articles in Christian 

or secular periodicals, and as contributions to so-called popu- 

lar publications oriented to the weird, the bizarre, and the 

occult. 

Let me set the scene by citing ten examples of, or com- 

ments on, demonism from three continents. For these I 

am indebted to sources we have every reason to regard 

as reliable. The mission field is vast and varied; you will, 
I know, understand if I seem to jump abruptly from one 
thing to another. The examples are brief, involving no more 

than the passing of bones from one graveyard to another 
in the time-honored manner of Ph.D. candidates, but hope- 

fully these will give enough background to indicate the com- 
plex range of our subject. 

1. From an editorial survey in Christian Life magazine, 
June, 1958: 

Indians at Arajuno mission base knew in a few hours 

what had happened when five missionaries deep in Ecua- 
dor’s Auca territory in 1956 failed to make radio contact 
with anxiously waiting fellow missionaries. How? They 
asked a local witch doctor. He obliged by falling into a 
trance, calling up his favorite demons and asking them 

to tell him where the missing missionaries were. Accord- 
ing to the friendly Indians, they heard the demons leave 
the scene and, in a short time, return with the message 
that the missionaries were in the Curaray river with Auca 
lances in them. 

2. From Dr. William D. Reyburn, writing in a 1958 issue 
of Practical Anthropology: 

It is common for the missionary to recoil emotionally 
when a trusted convert turns up describing in vivid de- 
tail how spirits from the spring chased a man into the 
forest and nearly killed him. 

3. From Demon Experiences in Many Lands, a sym- 
posium published by Moody Press in 1960, in which W. E. 
Wright, a missionary in Western Nigeria, tells of his encoun- 
ter with a witch doctor: 
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He volunteered to read to me from his book, and be- 
fore I could stop him, for I had seen enough, he began 

nonsense reading in an ordinary voice. Then suddenly his 
voice changed. He was possessed, and I heard a demon 
through his lips telling me that I had a sick little girl in 
my house. (My daughter had been sick for several days, 
and as he was a total stranger it was unlikely that he 
would have heard it.) I silenced him as quickly as I could, 
reading to him from my Book. 

4. From a 1964 issue of Practical Anthropology comes 

this testimony of a Choco believer in Latin America, 
quoted by Dr. Jacob A. Loewen: 

I am so glad for the powerful Spirit of God who keeps 
those who have given God the hand and walk on God’s 
road. A few nights ago we had a real testing.... A Co- 
lombian witch doctor came to visit a relative who lives 

in my house. I used to be afraid of devils, and so when 
this witch doctor was going to “sing demons”’ at night, I 
became worried that I would again become afraid. So 

before going to sleep I told God about the things that were 

on my heart. I told him, ‘‘You have brought me from the 

devil’s hand; you have taken my fear away. Don’t let 
me or my family become afraid this night.” It was after 

midnight when I suddenly awoke hearing someone talking 

loudly. When I listened, I heard the witch doctor say, ‘“Who 
has been praying? My hai won’t come tonight.’”’ I was happy 

to know and to see again that God is stronger than all 

the devils. When the Spirit of God watches my house, the 

devil’s can’t even come there. 

5. From Hugh White, veteran Southern Presbyterian 

missionary in China: 

Demonism as seen today is the same as in the time 

of Christ. The terminology is so identical as to make 
one feel that he is walking the streets of Nazareth or 
Capernaum. It is a common experience that the demon 
‘‘vexes’’? one, the demon talks, comes and goes, throws 

the patient down, tries to kill him. 

6. From Robert Peterson, Overseas Missionary Fel- 

lowship worker in Borneo, writing in his book Storm Over 

Borneo about the 1967 Dyak uprising: 

The Dyak is completely dominated by his belief in 

an invisible spirit world. A spirit is his life-long com- 

panion and leaves him only after death. If the spirit is 

malevolent, nothing will go right. If benevolent, good for- 

tune will follow him. There is also a vast host of other 
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spirits living in the jungle, and exerting a tremendous 

influence on his life. They must therefore be treated with 

the utmost respect, and periodical blood sacrifices must 

be made... . Evidences of demonic power were witnessed 

at Andjungan. Dyaks used their fists and feet to break 

display cases with glass flying all over the place. Some 

actually danced on it with bare feet but no one was 

injured. One missionary watched Dyaks step into pans 

of acid used to coagulate rubber. Undiluted, this acid 
can normally burn the flesh to the bone, but these men 
were unharmed. Others struck locked and barred doors 
with their bare hands, breaking them down as easily as if 

they had been rammed by a truck.... These things are 

hard to understand, but we realize that Satan is power- 
ful and... able to endow men with his power when it 

suits his purpose. 

7. From a paper given by the Reverend Detmar 

Scheunemann at the 1974 International Congress on World 

Evangelization at Lausanne: 

A very rich family in Java has achieved its riches 
through making a covenant with Satan on one of the 

famous mountain peaks (Kawi) on condition that one 
member of the family dies every year. This is taking 

place. 

8. From Whitened Harvest, a 1970 publication of the 

West Indies Mission: 

James G. Leyburn has created a creed which expresses 

most of the common ideas of the vodun system in Haiti: 
“TI believe in scores of gods and spirits, guardians of 
earth and sky, and of all things visible and invisible; 
I believe that all these vodun... are potent, although less 

majestic than le bon Dieu of the Christians; that some 
of them came with our ancestors from our former home 

in Africa, while others we have learned about in our 
Haitian fatherland; that these loa have power to pos- 
sess us, their worshippers, informing us of their needs 

and desires, which we must faithfully satisfy; that these 
loa, like us, are capable of good and evil, gentleness and 
anger, mercy and revenge. I believe in the efficacy of 
sacrifices; in the pleasures of living; in respect due to 

twins; in the careful cult of the dead who may return to 
our abodes; in the spiritual causation of diseases and mis- 
fortune; in the dance through which we may be ‘mounted’ 
by our loa; in the possibility of interfering with the nor- 
mal flow of events by means of magic; in the efficacy 
of charms and spells; and in the Holy Catholic Church.”’ 
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9. From Dr. Frank Cooley, longtime missionary in 
Indonesia, in’ a private letter written in December, 1972, 
about the revival in Timor: 

In all parts of Timor and the surrounding islands, 
belief in spirits, demons, occult powers, black and white 
magic is prevalent. This is not uncommon even amongst 
those who call themselves Christians and are baptized 
church members. The teams therefore concentrated heav- 
ily on cleansing and liberating individual Christians and 

the church from these burdens.... The atmosphere in 
Timor villages is almost wholly traditional, tribal, only 

half a century out of a completely indigenous (‘‘animis- 
tic’) religious sphere, and 94.36% of the people live in 

villages. In the indigenous situation belief in and practice 
of miracles, the visible, physical acts of the spirits and 
demons, the vivid manifestation of power in curse and 
blessing, the unquestioned authority of functionaries re- 

lated to the world of the spirits and demons was prac- 
tically universally held and experienced. 

10. From the Reverend J. M. Brodie, a Scottish mis- 
sionary, in a personal letter dated October, 1974: 

There is a real fear of demons among the people with 
whom we were living in North-East India. Sickness is 

often attributed to a demon, and the witch doctor called 
in to expel the demon.... In Christian high schools 

skits are often performed at school functions by the 

senior ‘‘enlightened’’ students, making the witch doctor 

a figure of fun, but the fear of demons goes deep and is 

not easily eradicated. Among certain Indians we have 
met, very young boys are dressed as girls to deceive 
the evil spirits who might otherwise harm the child, 

since a boy is regarded as of so much more worth than 

a girl. Missionary colleagues have told me of a demon 

possession in Nepal, and of evil spirits being called back 

into the monasteries by the lamas of Bhutan, as the 

trumpets are sounded at twilight. 

The quotations I have just read not only testify to the 

reality of demon activity, but at the same time link it with 

such powers as the knowledge of distant events, the use or 

understanding of an unknown language, and abnormal dis- 

plays of physical strength. The examples show also, among 
other things, that there are even baptized Christians who 
somehow learn to coexist with demon activity; that there 

are others whose ‘‘Spirit-consciousness’’ enables them to 

recognize and refute evil spirits through the Holy Spirit; 
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that missionaries have found startling parallels in occur- 

rences of demonism separated by nineteen centuries and 

thousands of miles; that demons demand slavish obedience 

and payment of tribute; and that the centuries-old belief 

that a deal can be made with the king of demons himself 

is far from being discredited in our modern age. 

A further point is made by anthropologist and Bible 

translations consultant Dr. Jacob Loewen, who has had 

considerable experience in Latin America and Africa. He 

says that, while in Latin America the evil spirits were part 

of the original creation, in Africa they are ancestral spirits 

who have become malevolent because they are no longer 

being remembered and have lost their connection with 

humans. Where they are remembered, they are benevolent 

and helpful. Now I do not profess to understand all of this, 

but I report it as the view of a responsible observer. 

Despite the ten illustrations given above, which I 

regard as credible, there is considerable difficulty in ob- 

taining accurate information about demon activity unless 

a reliable person is actually an eyewitness. Details often 

come at second or third hand. They may be supplied by 

someone unfamiliar with demonism or without Christian 
perspective. They may be reported only partially, without 

giving the cultural context. They may come from someone 

whose aim is personal gain or notoriety, or who simply likes 

a good story. 

From this it becomes apparent that, in more than one 

sense, some spirit-discerning is called for. It is not unknown 
for individuals to simulate the symptoms of those who are 

‘“‘possessed’”’ and, by alleged communication with spirits, 

make a tidy living as fortune-tellers or healers. Embellish- 
ment and deception are part of human life as a whole, and 

the serious investigator will not be put off by bogus opera- 
tors, nor will he fall into the trap of assuming that because 

we cannot take everything literally we cannot take it serious- 
ly. 

There are other obstacles to getting at the truth of 

demon activity. In China during the latter part of the 
nineteenth century, medical missionary Dr. J. L. Nevius 

found that to have a case of spirit possession in a family 
was usually regarded not only as a great misfortune, but 

as a disgrace, just as leprosy is in some areas today. To 
tell a foreigner about a neighbor’s demon _ possession 
would incur not only the resentment of the neighbor, but 
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the vengeance of the demon. And, of course, there is the 
continuing barrier in all generations and among all peoples 
about speaking of personal and domestic matters with 
foreigners. 

But there is a difficulty more fundamental about de- 
monism, especially for the first-term missionary. For Wes- 
terners, demon activity is something alien. For a major 
part of the world, on the other hand, including the great 

ethnic faiths of Asia and the animistic religions of Africa 

and South America, demonism is a natural part of life in 
which there is no dichotomy between material and spir- 

itual, no division into rational and nonrational. 

Westerners have often scoffed at occult matters—and 
many of them still do. Because of this, we may note in 

passing, African students who went to study in Britain would 

seldom speak of their fears—or their knowledge—openly. 

Such Western denial of part of another’s heritage does 
nothing for the establishment of rapport with those who 

come from regions where a man gives traditional respect 
to the religious feelings of his neighbor. 

In my own experience traveling overseas, I have nev- 

er personaily come across demon possession that I could 

recognize. I have, however, many times been conscious of 
spiritual battles, where the presence of evil was very real, 

and I was conscious that a spiritual conflict was taking 
place. 2 

I am sure that had I had a different cultural back- 

ground and different ‘‘eyes’’ for perceiving the world, I 

might have seen the visible manifestations of this demonic 
activity. My technology-oriented, rationalistic, Western cul- 

ture simply prevented me from seeing what the people of 

other cultures see and experience in a more tangible way. 

Ironically, my only definite encounter with demon pos- 

session was here in the United States. I was in a counsel- 

ing session with a lady and, even with my knowledge of 

how demon powers operate, I didn’t recognize that demons 

might be involved. She had been to psychiatrists, had been 

in mental institutions, and I just did not consider the pos- 

sibility of demonism, although I kept sensing, in some 
nonverbal way, that something was wrong. It was only 

some time later, when she came back and told me of her 

complete deliverance from demons, that I learned what the 

situation had been. Then things made sense. And in her case, 

the change of personality was dramatic. No longer was there 
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the wild look of terror in her eyes; she had become poised, 
relaxed and attractive. Here again, I feel that my cultural 

orientation prevented me from clearly recognizing demon 

activity. And I think this is often true for missionaries and 

observers from the Western world. 
The Western missionary inevitably carries with him 

his own culture and his own prejudices, conscious or un- 
conscious. Coupled with youthful enthusiasm, these at- 

titudes might add up to a new broom sweeping away the 
garbage of centuries—with no thought that it could per- 

haps be sifted and recycled. It has taken us a long time 

to learn that people must be dealt with according to their 
situation and environment. Missions were often founded on 

bases reflected in their valedictory hymns: “Far, far 

away, in heathen darkness dwelling... / The heathen in his 
blindness bows down to wood and stone.” And of course 
it was true. The danger lay rather in the side effects that 

encouraged a certain arrogance toward indigenous culture, 

including the belief that the savage mind was utterly de- 

void of truly religious thoughts. 

“TIT brought with me to China,’’ wrote Dr. Nevius, ‘‘a 

strong conviction that a belief in demons, and communica- 
tions with spiritual beings, belongs exclusively to a bar- 
barous and superstitious age, and at present can consist 

only with mental weakness and want of culture.’’ When 

Nevius and his colleagues first encountered demon pos- 

session, they attributed it to fear or hallucination or epilep- 
sy—assumptions still not infrequently made. The fact that 

they are frequently also true points to a significant prin- 

ciple: a diagnosis of demonism should be preceded by the 

elimination of every other explanation. Or, if you know your 

Sherlock Holmes, you will remember his rhetorical ques- 

tion: ‘““How often have I said to you that when you have 
eliminated the impossible, whatever remains, however 
improbable, must be the truth?” 

Where indigenous beliefs about demonism were con- 

demned out of hand by missionaries, as in parts of Africa, 

there was a predictable reaction. As Dr. Reyburn has 

pointed out, the African spirit world went underground. 

African converts to Christianity were understandably be- 

wildered by the missionary’s summary rejection of a 

whole dimension of life. Did he not, after all, teach about 

a Holy Spirit, and an evil spirit that pulled the other way? 

So the missionary’s testimony is damaged. Dr. Loewen, in 

an unpublished paper, suggests why this is, in a concise 
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summary of how the African might see the missionary’s 
life: 

He reads the Bible and preaches about evil spirits 

and the Spirit of God, but when you suggest that a cer- 
tain person has fever spirits, he resolutely says, ‘‘No, that 

is malaria! That does not come from a spirit, it comes 
from a mosquito bite!’’ Missionaries speak long, loud, 
and emphatically about the need of being led by the 
Spirit; but again and again, when members of the in- 
digenous church feel the Holy Spirit’s leading in one 
direction, the missionary’s decisions go in another direc- 
tion. So what do you believe? What the missionary says 
or the way he lives? Furthermore, since the missionary 
usually controls the purse strings, national believers 
have found that it pays to listen to the missionary... . 

There is no need to underline the dangers inherent in 
that line of thought, with its parallels with the ‘‘rice 

Christians’”’ of another continent. An added danger is that 

the whole question of evil spirits may remain just beneath 

the surface, never brought into the light of day for the sort 

of open discussion that would benefit all parties, except the 

devil who thrives on secrecy—and perhaps make symposia 
like this one unnecessary. Some missionaries, unfortunate- 

ly, do not possess the scientist’s or the journalist’s faculty 
of curiosity. Some may feel secretly appalled at the prospect 

of precipitating a situation with which they may not be able 
to cope (and if they have doubts, they won’t cope). Satan 
and his emissaries must be defeated, not ignored. 

At the same time a balance must be maintained. It is 
possible to develop an unhealthy preoccupation with the 

demonic and thereby lose sight of the fact that it is only 

one facet of the diabolic strategy. At one of the group dis- 

cussions at the Lausanne Congress, someone suggested as 

a guideline: ‘‘Never go looking for demons, but if one ap- 

pears under your feet, tread on it!” 

African attitudes have been strongly influenced in 

modern times by Western secularization. The latter intro- 

duces elements not strictly within the scope of this paper, 

but we must acknowledge their existence, for they asso- 

ciate Western education with an even more clearcut ma- 

terialism that divorces matter from spirit. 

One more example of the missionary’s discrediting of 

native spirits in Africa is reported in Donald H. Bouma’s 

Anthropology and Missions, published in 1957. These spirits 

were believed to keep a check on whether the village women 
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kept things clean around their houses. If they neglected to 

do so, the results would be serious, not just for the offender, 
but for the whole society. When the missionaries dismissed 
the whole idea, the cleaning no longer seemed important, 

and so grew the unenviable reputation of ‘‘dirty Christian 
villages.’’ The devil is nothing if not opportunistic, and has 
that unique capacity for fudging an issue that confirms his 
reputation as the author of confusion. 

What can we learn from such accounts of demonism 
on the mission field? We find, for example, that less 
““developed”’ societies have no difficulty in seeing this 
world as a perpetual struggle in which evil spirits play a 
prominent part. Western Christendom once knew it only too 

well. It is our loss that a creeping materialism even in the 

church itself serves the devil’s cause so well that we sel- 
dom sing some of the percipient old hymns such as the one 
translated from Andrew of Crete by John Mason Neale; 
it begins: 

Christian, dost thou see them, 
On the holy ground, 

How the powers of darkness 

Compass thee around? 
Christian, up and smite them, 

Counting gain but loss; 
Smite them, Christ is with thee, 
Soldier of the cross. 

Unlike our own society, pagan communities are seldom 

guilty of depreciating evil spirits. Converts from such 

societies are potentially good expositors of such biblical 

warnings as 1 Pet. 5:8: ‘‘Your enemy the devil, like a 
roaring lion, prowls about looking for someone to devour”; 
or, as the Living Bible’s striking paraphrase of Eph. 6:12 
expresses it: ‘‘For we are not fighting against people made 
of flesh and blood, but against persons without bodies 
—the evil rulers of the unseen world, those mighty satanic 
beings and great evil princes of darkness who rule this 
world; and against huge numbers of wicked spirits in the 

spirit world.’’ Where can the Holy Spirit find more recep- 
tive hearts than those who have gone down to the depths 
and who have known the stark fear of the evil spirit world? 
It is reported from southwestern Zambia at the present time 
that young people are putting their lives in God’s hands as 
a protection against a wave of indiscriminate attacks by 
evil spirits. 
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Enough is known to show the advisability of new mis- 
sionaries being directly trained about demonism so that on 
the field they will not be taken unawares, but will be ready 
to recognize it and point the way of deliverance from it. 
At the Lausanne Congress one missionary told how many 
Arctic missionaries from his society came under a demonic 
activity and apprehension with which they could not cope 
and, as a consequence, left that particular sphere of work. 
This resulted in the inception of a training and prepara- 
tion program so that whether the missionaries-to-be ac- 
cepted the existence of the demonic or not, they were at 
least prepared when confronted by it. 

Both those who must deal firsthand with demon ac- 
tivity and those who read about it from a distance need 
to continually pray for a scriptural and balanced perspec- 

tive. Let me summarize three considerations which would 
apply to persons in either category: (1) We must constantly 

remind ourselves of the need to appreciate the vast differ- 

ences between Western and non-Western cultures. We may 
strive to speak in common terms, but we are looking at 

the same phenomena from widely divergent perspectives. 

People of other cultures will perceive these matters far 

differently than ourselves. (2) We must realize and appre- 

ciate that spirit activity is a natural and accepted (though 

often feared) part of daily life in many cultures. This 

realization should caution us against casual dismissal of the 

reports and views of fellow Christians from these cultures. 
(3) We must challenge, with a sanctified skepticism, re- 

ports of demon activity which lack detail, which are sec- 

ond- or third-hand reports, and which are sensationalistic 
in tone and presentation. Headlines and theater marquees 

which promise titillation about demons may flatter Satan 
and feed sensation-seekers, but they do little to warn or 

edify concerning the desperately serious business carried 

on by the ‘‘prince of darkness.”’ 

Brethren, I am very conscious of the inadequacy and 

scattered nature of these remarks. I hope at least that I 

have raised questions that will further discussion of the 
subject about which I have so much to learn. Of two things 

we can be sure. First (I have said this before but it bears 
repeating), demonism on the mission field, demonism ev- 

erywhere, is but one manifestation of the devil’s activity 

on earth. Second, that activity is doomed ultimately to fail- 
ure because of a Greater One to whom alone belongs not 
only the kingdom and the glory, but the power. 
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Hysteria and Demons, 

Depression and Oppression, 

Good and Evil 

WILLIAM P. WILSON 

The Christian world has witnessed in the last few years 
a renewed interest in our enemy Satan. A number of books, 

including a few reprints of classics such as Nevius’ Demon 
Possession, have revived an interest in the occult and in 
demonology. This phenomenon has occurred in reaction to 

a rise in occultism and Satan worship that has had great 

popularity among young persons, especially in high schools 
and colleges. Satan worship, black magic and voodoo, as 

well as witchcraft have found practitioners among all social 

classes but especially among “bikers’’ and ‘‘druggies.”’ 

Since such practices are dramatic, they are certain to arouse 
reaction. There is, however, a more subtle form of the prac- 

tice of evil. This is witnessed in the infiltration of churches 

and schools, but above all in the harassment of Christian 

workers as they undertake their work to further the causes 

of God. 
If one accepts the reality of God, the sonship of Christ, 

and the reality of the Holy Spirit, he must also accept the 

fact that Satan is very much a reality. Chafer has said 

that Satan’s greatest weapon is to convince the world that 

he does not exist. But those who are not blinded know that 
there is a force for evil in the world even though the per- 

petrator of evil is always man. We, therefore, must accept 

the fact that this evil is guided by a master intelligence. 
As there is no proof of his existence, we believe that Satan 

exists simply because God has said so. But how does he 

manifest himself? How does he control man? 
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The most popular mode of control is by demon posses- 

sion. This phenomenon is, of course, scriptural and has been 

an area of great attraction for neo-Pentecostals such as 

Don Basham, Derek Prince, and many others among this 

group. Some of those interested in demon possession have 

cataloged over two hundred demons which they cast out 

of Christians and non-Christians alike. These demons “come 

out” with vomiting, coughing, spitting, roars, growls, barks, 

etc. The excessive attention paid to demons in some quarters 

has brought considerable reaction from such spiritual giants 

as David Wilkerson. He has cited and discussed some of 

the basic scriptures that refute the notion that Christians 

can be demon possessed and clarified the biblical position 

of the Christian in regard to demons. 

The reprinting of Nevius’ book, Demon Possession, 

has also made available to us an older work that origi- 
nated in China where ancestor worship made most Chinese 

readily subject to demon possession. Nevius, through his 

observations, was able to catalog and describe certain clas- 
sical signs of demon possession using data he had ac- 
cumulated by questioning other missionaries. The signs are: 

1. The chief differentiating mark of so-called demon pos- 

session is the automatic presentation and the persistent 
and consistent acting out of a new personality. 
a. The new personality says he is ademon. 
b. He/she uses personal pronouns; first person for the de- 

mon, third person for the possessed. 
c. The demon uses titles or names. 
d. The demon has sentiments, facial expressions and 

physical manifestations that harmonize with the 
above. 

2. Another differentiating mark of demon possession is the 

evidence it gives of knowledge and intellectual power 
not possessed by the subject. 

3. Another differentiating mark of deémonomania intimate- 
ly connected with the assumption of a new personality 

is that with the change of personality there is a com- 
plete change of moral character (aversion and hatred 
to God and especially to Christ). 

Nevius’ description of specific cases is very helpful as 
is his review of the phenomenon in the early church and in 

other countries. Finally, Nevius provides us with an excel- 

lent apologetic for his work in which he reviews popular at- 
titudes among believers as well as Christian workers. 

It is not the purpose of this essay, however, to consider 
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the theological considerations of demon possession, but to 
present two possible cases of such possession. 

Case Reports 

The first occurred as a chance encounter in the hospital 
environment. The details of the history are not known, but 
the experience was worthy of description. 

A young Black male of approximately 19 years was 
brought to the Electroencephalography Laboratory for ex- 
amination. During his EEG examination he had three 
‘spells’ that were not associated with the electrographic 
abnormalities. After the examination was completed, he 
was suddenly thrown from the chair in which he was sitting 
with a loud thud! He twitched several times and laid still. 
As this appeared to be a hysterical seizure, a pillow was 
put under his head and he was left where he fell. When the 
author walked by, he suddenly lept to a squatting position 
and with a loud yell grabbed me by the legs and attempt- 
ed to lift me up and throw me out a window. As I was 
bigger, and because I had a head-lock on him, he desisted 
but tried to fight and hurt me. His facial expression was 
one of rage.and hatred. He quieted with sedation. 

A second similar case was cared for by the author. 

This 32 year old, twice-married female was brought in 

because of falling spells which had been treated with all 
kinds of anticonvulsant medication. She was examined on 
the neurosurgical service and after all examinations in- 
cluding EEG, brain scan, and a pneumoencephalogram 

were negative, she was transferred to the phychiatric ser- 

vice. Her mental status examination was unremarkable 

and all of the staff commented that she seemed normal un- 
til she had her first “‘spell.’’ 

While standing at the door of the day room she was 
violently thrown to the floor bruising her arm severely. 

She was picked up and carried to her room all the while re- 
sisting violently. When the author arrived, eight persons 
were restraining her as she thrashed about on the bed. Her 
facial expression was one of anger and hate. Sedation re- 
sulted in sleep. During the ensuing weeks, the patient was 
treated psychotherapeutically and it was learned that there 
was considerable turmoil in her childhood home, but be- 
cause she was “‘pretty’’ she was spoiled. She married the 
type of individual described by Jackson Smith as the first 
husband of a hysterical female. She was a “‘high liver’”’ and 
after her separation and divorce, she was threatened with 
rejection by her parents. She remarried and her second 
husband was a ‘‘nice”’ but unexciting man. She continued 
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to associate with her “high living’’ friends. When her hus- 

band demanded that she give up her friends and her 

parties, she started having the “‘spells.” 

The usual psychotherapeutic treatment for hysteria 

including interviews under sodium amytol only aggravated 

her spells. Seclusion in the closed section brought her as- 

saultive and combative behavior to an end but she would 

have spells in which she became mute, especially when 

religious matters were discussed. More dramatically, when 

the names Jesus or Christ were mentioned she would im- 

mediately go into a trance. On one occasion while in a 

coma, in desperation, a demon was exorcised and her spells 

ceased. She subsequently accepted Christ as her savior and 

has been well since. 

These two cases are the only cases that the author has 
seen that meet the rigid criteria of Nevius for demon posses- 
sion. In both cases there was no self-identification by the 
demon, but the profound personality change and the violence 

of both strongly suggest possession. It has not been the 

experience of the author that he has encountered other hys- 

terics like these. 
Other examples of possible ‘hysterical’? demon posses- 

sion meeting the criteria of Nevius may be found in the 

Three Faces of Eve by Cleckley, and in Sybil by Schreiber. 

More recently, considerable attention has been focused 

on the problem of demonic or satanic oppression. The author 

has during the last several years encountered three patients 
who have had symptoms that suggested this phenomenon. 

A 16 year old female was brought by her father, a 

well-known Christian layman, because of rebellious be- 
havior. The home from which she came was a stable 
one with little dissension. Both parents were devout Chris- 
tians who had not forced their beliefs on their child. She 
had, however, received too much freedom and too many 
material things. In high school she fell under the influence 
of a self-proclaimed ‘‘witch’’ who had a profound influence 
on her while she was a member of the ‘‘witch’s’”’ coven. 
This ‘“‘witch”’ introduced her to drug use. 

She became increasingly disturbed so that her behavior 
became erratic and chaotic. 

On admission she was not found to be rebellious or 
angry as were most young persons of her age. She admitted 
freely to participating in Satanic worship services. She did 
comment that these always left her disturbed and anxious. 
She had a feeling of oppression—of being weighted down. 
She would not, however, cooperate with therapy and reject- 
ed any kind of counseling. 
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Eventually she came under the influence of a young 
male Christian worker whose spiritual guidance and prayer 

led her to a renewal of her faith. She is now doing well 
in college. 

Two other cases in females were characterized by a 
similar type of oppression. 

The first was a 24 year old, single college junior who 
came from a woman’s liberation home where the mother 
had always chafed at being wife and mother. She brought 

two children into the world; a girl bright and capable and 
a son who was minimally brain damaged. Her hostile ef- 
forts at control drove her husband first to infidelity then 
finally to suicide after 24 years of marriage. 

The daughter, a college freshman, was disturbed by 

the family turmoil and especially by her father’s suicide. 
After his death, she first tried sex, then ‘‘dope,”’ then af- 
ter a series of unsuccessful affairs, she too had tried sui- 
cide. Interestingly, some of her sexual explorations led to 
orgies that were associated with drugs and Satan worship. 
She had purchased a number of books on witchcraft and 
Satan worship. 

In the hospital the patient related her story as outlined 

but was resistant to any type of spiritual intervention until 
she was taught how to relate to people in love. With this 
maneuver, she became open to the gospel and finally ac- 
cepted Christ. After discharge, she did well but called one 
day to say she felt an oppression every time that she 

walked into her apartment. When asked if she had burned 
her books on witchcraft and Satan, she said she had not, 
but would. She did and her oppression was relieved. She 
has been asymptomatic for one year. 

A third case was more dramatic. 

A 32 year old, white female, separated mother of two 

boys called to seek an appointment. When told she could 

not be seen for two months, she began to scream and cry 

so that the secretary handed the phone to the author 
who was standing in her office. The patient said that a 

friend had told her to call because she did not feel that 
she could survive behaving as she had. As it was possible 
to see her, the patient was given an appointment during 

which she related the following story. 
Raised in a religious home, her mother had used love 

withdrawal as a disciplinary technique. This was so drastic, 
however, that the mother would refuse to speak to the pa- 
tient and would turn her back on her for periods up to 
two weeks. After much verbal abuse and denegration by 

her ‘“‘Christian’’ mother, she married to ‘‘get away from 
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home” during her second year in college. Her husband who 

was successful but unexciting was a bore so that after 

her first child was born, she had an affair. The birth 

of a second child was followed by a second affair. Within 

months she left her husband and cohabited with a Black 

man for three months. This came to an end when she met 

and began dating a ‘‘biker’’ who introduced her to shop- 

lifting (‘‘for kicks’’), to drugs, and to Satan worship. Dur- 

ing the examination her anguish and turmoil were so pro- 

found that one could hardly listen to her story in its entire- 

ty. 

On this first visit she accepted Christ, and, after doing 

so, announced: ‘I’m free, I feel as though a burden has 

been lifted.’’ She went home and within a few days again 

felt oppressed, but when she obediently burned her books 

on witchcraft and Satan, she was relieved. After further 

psychotherapy she now plans to return to her husband and 

reestablish her marriage. 

These three cases are remarkable in their similarity. 
Interestingly, they all follow the same pattern of sexual pro- 
miscuity, minimal drug use, and Satan worship. Drug use 

in all three cases was minimal and limited to marijuana 
and some LSD. The third patient used cocaine on a few oc- 

casions. 
Although demonic possession is a more popular subject, 

I have earlier mentioned a more subtle form of satanic 
influence. This has been encountered on at least seven oc- 

casions, five of which are to be described briefly. 
In these cases there seems to be a pervasive personality 

influence that results in evil. These individuals come dis- 

guised as angels of light but are wolves in sheep’s clothing. 

In the author’s opinion they are the most destructive because 

of their influence on workers in the church. 

The first individual encountered was a neo-pentecostal 
invited on a lay witness mission. He had been recom- 

mended by a friend. He talked much about his ‘“‘gifts’’ and 

encouraged others to seek the kinds of gifts he had received. 
He condemned others because they did not have his ‘“‘gifts.”’ 
When the mission did not go well, a question was raised 
about the lack of enthusiasm and low motivation of the 
church members. At this point he suddenly jumped up and 
in rage accused the coordinator of being judgmental. He 
told him he was not fit to be a Christian and berated him 
for his behavior. He refused to pray for the coordinator. 
During his tirade, his facial expression and attitude was one 
of vicious anger. 
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It was ascertained that this individual often behaved 
in sucha manner under similar circumstances. 

Two other cases were encountered under similar circum- 
stances. 

Case 2 was the lay leader of a large midwestern con- 
ference. He too was invited on a mission as an approved wit- 
ness. On arrival he announced that he had come ‘‘to break 
up the mission.”’ He subsequently urged all in attendance 
to go home and not to participate for ‘‘these missions are 
destroying the church.” He denied the divinity of Christ. 
When asked to leave, he refused to do so for several hours. 
There was no evidence of schizophrenic thinking and it 

was said that his work and family life were known to be 
quite good. 

A third case was encountered in a member of the congre- 
gation of a large church. 

This Sunday School teacher with 20 years of service 

had a negative attitude toward the mission he was attend- 
ing. He aroused the witnesses by denying the divinity of 

Christ and then rejecting their counter arguments which 
were based on the scriptures. He pricked, goaded and fi- 

nally antagonized one witness to the point of fisticuffs. In- 

terestingly, his ‘‘strongest’’ argument was that one did 
not need Christ. All one needed was a closer walk with God! 

Finally, two persons in attendance at a large meeting 
that included -Christians of all degrees of faith complete 

our report. 

The first was a man who was a participant in a small 
group at one of these meetings. Among the participants 

were three spiritual giants. In their discussion of the essen- 
tials of Christianity, the necessity for conversion was em- 
phasized. This man responded with the statement, ‘““You 
think you have it made, don’t you? You are all ‘saved.’ 
You know you don’t need Jesus to have God.’’ The re- 

sponse of the audience was to sit stunned but each began to 
pray. After a long silence, he got up and left. His facial 
expression was one of derision. 

The second individual was quite similar. While listen- 
ing to a lecture on Christian counseling, he became in- 
censed when the lecturer made the statement that salvation 
was a useful tool in changing a personality and that 
prayer was helpful in uncovering conflict. He indicated his 
disapproval of such maneuvers with an angry countenance 
and then delivered an oration on the foolishness of Christ. 
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All of these cases seem to us to represent a particular 

kind of satanic spiritual possession. In summary, these in- 

dividuals (1) were not known to be periodically possessed: 

(2) their personalities remain constant; (3) they are ‘‘anti- 

Christ’; (4) they had an angry and hostile demeanor during 

their discourses; (5) all of these individuals were workers 

of prominence in the church. 

Discussion 

How then are we to classify them since they do not 

meet the criteria of Nevius for demon possession? In a 

like manner they do not seem to be controlled by their 

human nature as described in the fifth chapter of Paul’s 

letter to the Galatians. We are left then with only one alter- 

native; i.e., they are controlled (not possessed) by an evil 

spirit. 

One has considerable difficulty with such a concept, 
however, for most do not think of Satan as a spirit. Still 
there is a scriptural reference to Satan as a “‘spirit’’ in 
Eph. 2:2. Phillips in his discourse on Satan emphasizes 
the fact that Satan as a spirit does work ‘‘by his spirit’’ 
in fallen man. His statement leads us to the conclusion that 
there is a counterpart of the Holy Spirit—an evil spirit—that 
can control and guide man. Do we have to look any further 
than at such figures as Stalin and Hitler to see such guid- 

ance? What man could in himself conceive of the tortures 
and diabolical destruction that these men have loosed on 
the world? Still we will have those who say that such people 
are not guided by a higher intelligence, but that they in 

themselves are just evil or that they are what they are 

because of the childhood experiences that occurred as a 
result of their families’ economic status. Others would blame 
racism or society. But when we inspect our data, we cannot 

say that any of our subjects came from the ghetto or from 

broken homes. Only one was subjected to racism. None 
of them were in dire economic straits and, as far as we 

know, they had not been taught evil. How then did they 

become evil? How did the spirit of evil come into them? 
We have no answers to this question. 

Demon possession and satanic oppression are subjects 

that defy scientific explanation. Certainly the ownership of 

books on the occult, witchcraft, and voodoo do not in them- 
selves bring about possession or oppression. One must 
normally have a personal desire to participate experientially 
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in the occult to become possessed or oppressed. Only in 
our second case was there no evidence of any discourse 
with persons involved in satanic practices or in actual wor- 
ship of Satan. We have not seen similar problems with those 
who have been involved with Buddhism or Hinduism. 

Conclusion 

Two cases of a patient who met some of the criteria 

for demon possession, three cases of satanic oppression, 
and five cases of individuals who seem to have an evil 
spirit are reported. 

Those who could be considered demon possessed could 
have been diagnosed as hysteria, those who were oppressed 

could have been diagnosed as depressed, and those who 
had an evil spirit would be considered normal variants. 

Bibliography 

Basham, D. Deliver Us From Evil. Washington Depot, Conn.: 

Chosen Books, 1972. 
Chafer, L. S. Satan. Grand Rapids, Mich.: Zondervan, 1964. 
Cleckley, H. M. and C. H. Thigpen. The Three Faces of Eve. 

New York: McGraw Hill, 1957. 

Cruz, Nicky. Satan on the Loose. Old Tappan, N.J.: Fleming 
H. Revell, 1973. 

Lindsey, H. Satan is Alive and Well on Planet Earth. Grand 
Rapids, Mich.: Zondervan, 1972. 

Nevius, J. L.~ Demon Possession. Grand Rapids, Mich.: Kregel 

Publications, 1968. 
Pentecost, J. D. Your Adversary the Devil. Grand Rapids, Mich.: 

Zondervan, 1969. 
Phillips, McC. The Bible, the Supernatural and the Jews. Min- 

neapolis, Minn.: Bethany Fellowship, Inc. 
Schreiber, F. R. Sybil. New York: Warner Books, Inc., 1973. 
Smith, J. A. Psychiatry: Descriptive and Dynamic. Baltimore, 

M.D.: The Williams and Wilkins Co., 1959. 
Wilkerson, D. ‘‘Demons,” The Cross and the Switchblade [peri- 

odical], X (1972), 3-5, 1972. 



13 

Commentary on Hysteria and Demons, 

Depression and Oppression, Good and Evil 

JOHN WARWICK MONTGOMERY 

It is most refreshing to read a paper on demon possession 

by a professional psychiatrist who does not regard belief 
in the existence of personal supernatural evil as a hopeless 
anachronism. The mere fact that Dr. Wilson affirms what 
Scripture has to say about the devil and his machinations 

so outweighs any technical problems the paper may present 
that this critic wishes his comments to be understood in a 
context of approbation and appreciation. 

Bibliographically, I could wish for the establishment 

of a list of the classical signs of demon possession on a 

much broader base than Nevius alone provides; such early 

treatments as those by Weyer, Le Loyer, Delrio, Sinistrari, 
Rémy, Guazzo, etc., ought to be consulted, as should 
modern authorities on the level of Summers and Koch.! 
Epistemologically, I am uncomfortable with fideistic as- 
sertions that ‘‘as there is no proof of his existence, we believe 
that Satan exists simply because God has said so’’; a wider 
contact with the classical literature of the subject would 
almost certainly bring the essayist to the conclusion that 
there is overwhelming extra-biblical data in empirical con- 
firmation of the scriptural claims (even the great French 

novelist Huysmans’ cat became objectively aware of the 
direct demonic attacks which his master suffered, and the 
cat, we understand, was not much of a Bible reader.) 2 

But these bibliographical and epistemological pec- 
cadillos do not blunt the edge of an excellent essay which 
endeavors to provide firsthand clinical illustrations of pos- 
sible demonic oppression, control, and possession. Instead 
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of offering criticism as-such, we shall use the opportunity 
to comment on certain unfortunate tendencies in contempo- 
rary evangelical demonology—tendencies to which the es- 
sayist himself may not all be a party, but which are alluded 
to in his paper and which reflect more fundamental theo- 
logical problems in evangelical circles. 

First, the essayist makes reference to certain ‘‘spiritual 
giants’’ who ‘“‘refute the notion that Christians can be demon 
possessed.’’ I must respectfully disagree with these giants. 

To be sure, Christian believers cannot be torn from Christ’s 
hands by Satan—their ultimate salvation is absolutely as- 

sured when they rely solely upon Christ for it (1 John 4:4; 

Rom. 8:38-39). Moreover, the pattern and direction of their 

lives is set in Christ, so that nothing occurs which is not for 

the universal best (Matt. 10:29-32; 1 Cor. 10:13). But, apart 

from these magnificant ultimate assurances, Christians are 

as subject to the evil consequences of a fallen world as 

any non-Christian. Their physical lives can be snuffed out 
in a moment in a satanic automobile accident caused by 
a drunken driver; they can be born blind as a result of 

satanic venereal disease in a parent; the demonic wars 

of history can ruin them as readily as unbelievers. The 

rain of sin, as well as rain from the clouds, falls on the 

just and the unjust. Kurt Koch and others have shown beyond 

dispute that involvement in occult and demonic practices 

can produce dire emotional and spiritual effects ‘‘to the 
third and fourth generation” in the families of those who 

engage in such practices, and that not infrequently there 

is a spill-over effect on the community at large when some 

members of it are practicing black arts. As The Exorcist 
illustrates, on the basis of the classical literature of the 

subject, Satan can even bring about the physical death of 

the believer in these ways. Christians are no more ex- 
empted from such calamities than they are from infections, 

epidemics, or from the wider evils that are part and parcel 
of asin-sick society. 

Dr. Wilson is compelled by his data to conclude that 

instances do occur of inner ‘‘control’’ by evil spirits. He 

allows that ‘“‘there is a counterpart of the Holy Spirit—an 

evil spirit—that can control and guide man,”’ but he is not 
entirely comfortable with the idea: ‘‘One has considerable 
difficulty with such a concept, however, for most do not 

think of Satan as a spirit.’’ Why the hesitancy to affirm 

this obvious truth—reiterated by orthodox Christian dogma- 

ticians from Patristic times through the Reformation to our 
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own day—that Satan can function as a spirit and regularly 
tries to ape the Trinitarian work of the living God? Does 

the hesitancy perhaps tie with evangelical reticence to admit 

to the demon possession of Christians—based, I suggest, 

on the erroneous notion that a personal commitment to 
Christ ought to clear the inner life completely of satanic 

influence and create a fortress area of holiness whose ram- 
parts evil cannot scale? Here we witness the great evan- 

gelical dualism in action: Satan is given total control of 

everything external to the Christian heart (politics, society, 
entertainment, literature, art, etc.), but he is kept from 

one inviolate utopia—the inner life of the believer. Here 
perfect ‘‘separation from the world’’ is always available, 
even when it is unsuccessful in separationist church activity 

and condemnation of non-Christian cultural life in general. 

But this is nothing less than false doctrine! As the Re- 

formers properly maintained on the basis of clear scrip- 

tural teaching: Totus homo est caro (the whole man is flesh), 
i.e., satanic influence, power, and control cut down the cen- 

ter even of man’s psychic life. There is no inner area of 
safety; no utopian retreat from sin and Satan; no dualistic 
division of sinful ‘‘world’’ from inner holiness. Freedom 
from satanic wiles must be sought eschatologically—in the 
new heaven and new earth—not in our present existence 
under the Cross. 

I suggest that a significant degree of emotional imma- 

turity, distress, and even nervous breakdowns among Evan- 

gelicals could be traced to this utopian error. Convinced 

that his inner life cannot be satanically worked upon, that 

only the Holy Spirit can possibly influence him within, the 
Evangelical tries to keep up an “I’m so happy” facade 

which contradicts his real experience and drives him to 
hypocrisy at best, psychic collapse at worst. Theologically, 

it deflects him from the one proper recourse: constant re- 

turn in penitence to the cross of Christ. Perhaps to admit 
(as Dr. Wilson rightly does) that Satan can control inner 
life spiritually would be not only a great gain for studies 

in demonology but also the path toward recovery of a real- 

istic Reformation view of sanctification on the part of con- 
temporary Evangelicals. 

Dr. Wilson’s efforts to categorize satanic activity in psy- 
chic life as ‘‘possession,’”’ ‘oppression,’ and ‘“‘control’’ are 
exceedingly helpful, and suggest the need for an in-depth 
study of ‘‘Varieties of Satanic Experience.’’ Indeed, a major 
work of this kind, paralleling William James’ classic in 
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its scholarship (though not in its presuppositions!) could 
arise from the very kind of clinical material Dr. Wilson 
includes in his essay. Such a work might well establish 
; continuum of satanic psychic activity along the following 
ines: 

TEMPTATION 

CAN BE ALWAYS 
INVOLUNTARY, OPPRESSION PARDONABLE VOLITIONAL 
BUT LEADS SIN (EVEN IF ONLY 
TO DAMNATION CONTROL IN ADAM'S 
ONLY WHEN UNPARDONABLE} FEDERAL 
VOLUNTARY POSSESSION SIN HEADSHIP) 

DAMNATION 

Certainly one needs to distinguish carefully between sin (re- 

flecting at least some degree of human volitional self-direc- 

tion) and possession, with its variants (displaying more di- 
rect and personal satanic influence, sometimes to the oblit- 
eration of human volitional action). Interesting common 

denominators would arise from such a study, e.g., the ex- 

periential fact, attested to in Charles Williams’ archetypal 
novel, Descent into Hell, that sin voluntarily persisted in 
eventually becomes as involuntarily manifest as are the 
classic signs of demon possession. 

A taxonomy of satanic activity would go far to increase 
our understanding of the tactics of the evil foe, and to be 

forewarned is always to be forearmed. On the ultimate level, 

Dr. Wilson is certainly correct that ‘‘demon possession and 
Satanic oppression are subjects that defy scientific explana- 

tion,’’ but, as in the biological sciences, a taxonomy can 

achieve important scientific results even when ultimate ex- 
planation of the phenomena studied seems unattainable. Dr. 
Wilson’s own essay points the way toward such a scientific 

taxonomy of supernatural evil influence. 

Notes 

1. See the bibliographical notes in my Principalities and Powers (Min- 

neapolis: Bethany Fellowship, Inc., 1973), especially n. 7 to chap. 2, 
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n. 71 to chap. 5, and Appendix D (‘‘Suggested Readings’’). 
2. See Huysmans’ Oeuvres completes (23 vols.; Paris, 1928-1934), 

18:255. 
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Psychological Observations on Demonism 

GARY R. COLLINS 

Psychologists have always been somewhat embarrassed 
by the historical background of their discipline. The first 

people to write about human behavior were philosophers 

and theologians, a group from which the early psychologists 

were determined to disassociate. Early publications in psy- 

chology concerned formal experiments done in the labor- 
atory of a physiologist and in 1913, when John B. Watson 

proposed the theory of behaviorism his ideas were readily 

accepted by the psychological world. Behaviorism sought 

to study observable behavior only, to the exclusion of con- 

cepts like the mind, soul, will, or any other topic which 

smacked of philosophy and religion. 
In order to build their science as.an. objective approach 

to overtly observable human behavior, psychologists paid 

a heavy price. The discipline accepted the assumption that _ 

empirical methods provide the only avenues to truth, and 
that the supernatural, if it exists.at—all,._is irrelevant to 
the field of psychology. All of this is to say that historically, 
psychologists have almost defined themselves right out of 
any discussion of topics which might touch on.the-super- 

natural. 
Happily, this rigid behavioristic stance in psychology 

is showing signs of weakening. Increasing numbers of psy- 

chologists and psychology students are coming to recog- 

nize that there may be more things in earth and (if we 

can use a theological term) heaven than are dreamed of 

in the behavioristic or psychoanalytic philosophies. The new 
‘“‘third-force’’> movement in psychology! is not especially 
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sympathetic toward religion, but it does maintain that 

what they term ‘‘peak experiences,” ‘‘transcendent phe- 

nomena,”’ and ‘‘transhuman”’ influences have an important 

influence on human behavior and should thus be included 

in the subject matter of modern psychology.? 

The Christian psychologist must, it seems to me, move 

even farther away from rigid adherence to empiricism and 

naturalism. Recognizing the value and importance of em- 
pirical methodology, the Christian must also accept the ac- 
curacy and authority of God’s divine revelation as found 

in the Bible. In addition, as a follower of Christ, the Christian 
in psychology has to believe in the supernatural. He may 
believe that God’s world is orderly and that human behavior 
most often conforms to natural laws which God created 
and man is discovering. But he must also acknowledge that 

God, in His wisdom, may at times decide to bypass the 

natural laws and work in ways which, while consistent 
with God’s nature and creation, are from the human stand- 
point supernatural. 

In a study of so-called occult and demon phenomena, 
the traditional psychologist’s assumptions limit him to the 

dotted portion of figure 1. He assumes that the world is 

orderly (without knowing why), and then with his well-de- 

veloped techniques, he carefully investigates the natural 

order to find the independent variables which determine 
behavior. In contrast the Christian, and presumably other 
believers in the supernatural, starts with belief in the exis- 

tence of God. The Christian sees God not only as creator 
of the universe, but also as the source of all truth and as 
the being who holds the whole world together by His power 
(Col. 1:16, 17; Heb. 1:1-3). 

It would seem to me that the follower of Christ must 
also believe in the literal existence of the devil and his 
demonic forces. Only by the most ingenious of hermeneutical 

gymnastics could one accept the Bible’s teaching about 
the reality and divinity of Christ and then reject the reality 

of the devil. Whereas God and His Son are described as 
being the Truth (John 7:28; 8:26; 14:6), Satan is called 

the ‘“‘father of lies’’ (John 8:44). He goes about the world 
like a roaring lion, seeking to devour, hinder and confuse 
people (Job 1:7; 1 Pet. 5:8; 1 Thess. 2:18). Satan is clearly 
under the control of God who alone is sovereign in the uni- 
verse, but the devil is still powerful and even able to do 
miracles (2 Thess. 2:9). He took upon himself the form 
of a serpent to tempt Eve, and with Job (1:12-19) he ac- 
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complished his purposes by both natural means (using at- 
tacking bands of marauders and storms) and means which 

appear to be supernatural (fire from heaven). 

Returning to figure 1, therefore, we see that a given 
event or behavior could be the result of (1) God, or perhaps 

Satan, working through comprehendable natural events; 

(2) God working to accomplish His purposes through means 
which men would consider supernatural; or (3) Satan using 

his supernatural powers to reach demonic ends. When Jesus 
healed the blind and dumb demon-possessed man in Mat- 

thew 12, He demonstrated the power of God (No. 2 above), 
but the critics charged that the healing was from Satan 

(No. 3 above). Had there been a psychologist in the crowd 

that day, He would have had to find reason for the healing 

within the natural laws uncovered by science (No. 1 above). 

His assumptions about the universe would permit no other 

explanation. 
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A Personal Clarification 

With this introduction it is important, I would suggest, 

for me to clarify where I, as a psychologist, stand on the 

issue of the demonic. Not everyone will agree with me, 

of course, but it is more honest for me to state explicitly 

what I believe, rather than to leave you guessing. 

Like others in this symposium I have been impressed 

by the oft-quoted statement of C. S. Lewis in the introduction 

to his Screwtape Letters. ‘‘There are two equal and opposite 
errors into which our race can fall about devils,’ Lewis 

wrote. ‘‘One is to disbelieve in their existence. The other 
is to believe, and to feel an excessive and unhealthy inter- 

est in them. They themselves are equally pleased by both 

errors....’’3 Perhaps all of us have seen both extremes. 
Psychologists tend to be disbelievers; some of the Christians 
I know tend to have an excessive belief and almost morbid 
interest in the topic of demonology. I try to place myself 

somewhere in between. 
I believe (a) that the devil exists as a real and powerful 

superhuman creature who, for a temporary period of time, 

has been allowed by God to wander to and fro throughout 

the earth seeking whom he may devour; (b) that the devil’s 

work is largely accomplished by demons who are under 

his control; (c) that the satanic forces are powerful, decep- 
tive, opposed to righteousness, and constantly tempting men 

to engage in ruinous sin (Eph. 6:12; 2 Thess. 2:9; Heb. 2:14; 

John 8:44; 1 Pet. 5:8; Matt. 4:1). 

I have never had personal experience with an exorcism, 
but I have talked with several people whom I consider to 
be mature, serious-minded, educated Christians who have 

had such experiences. I believe that the devil and his forces 
are interested in and actively involved in resisting the work 

of the Holy Spirit and attempting to undermine the effective- 
ness, especially of Christians (1 Pet. 5:8). I also believe, 
however, that the Christian need not go around with a para- 

noid fear of the devil. Christ has already established His 
control over the world and its forces, and we have the as- 

surance that He who is within us is greater than he that 
is in the world (John 16:33; 1 John 4:4). I like Luther’s 
attitude toward the devil. ‘“‘The best way to drive out the 

devil if he will not yield to texts of Scripture, is to jeer 
and flout him, for he cannot bear scorn.”’ 4 

This is not to imply that we should ignore the devil. 
The Scriptures tell us to be alert to his schemes and to 
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resist actively his power through our closeness to Christ 
and reliance on the Holy Spirit (1 Pet. 5:8, 9; James 4:7, 
8; Eph. 6:10-18). It is also important, I believe, to avoid 
all dabbling in occult and satanic phenomena. Horoscopes, 
ouija boards, seances, witchcraft, palm-reading, card- 
laying and similar activities have, in the past, been shown 
to be harmful and could very well be royal roads to satanic 
influence in one’s life. 

General Psychology and Demonology 

Turning to the psychological approach to demons, I was 
not surprised to discover that the literature is relatively 
silent on this topic. Increasing numbers of books and psy- 
chological articles have appeared, especially during the past 

few years, on such topics as altered states of consciousness, 
glossolalia, mysticism, magic and similar phenomena, but 

very little has been written about the psychological influence 

on demonology. When they do discuss the satanic, psycho- 
logical writers usually attempt to explain away the super- 
natural influence of demons and to come up with a more 
viable scientific explanation for occult phenomena. 

Freud, for example, suggested that both God and Satan 
were_mental substitutes for human. fathers” He concluded 
that what men once Called evil spirits are really ‘‘base and 
evil wishes” deriving from ‘‘impulses which have been re- 

jected and repressed.’’ What people in past centuries called 

demon possession in the present day are called neuroses.® 

Victor White states the issue somewhat differently: 

. Finally, it must be made clear that we do not of course 
contend that “‘devils’”’ and “‘complexes”’ are altogether syn- 

onymous and interchangeable terms. When the theologian 
says that somebody is afflicted by the devil, he is describing 

his situation in relation to God. When the psychologist says 
he is suffering from an unassimilated autonomous com- 

plex, he is describing an inherent, functional disorder. He 

speaks a different language; each describes an observed 

occurrence from a different point of view, or as the scho- 
lastics would say, in a different ratio formalis qua. Our 

contention is that the meanings of the two sets of terms 
(the theological and the psychopathological) are, however, 
not mutually exclusive; and we would offer for expert 
consideration the suggestion that, while the meanings are 
different, each term may be, and commonly is, referable 

to the selfsame phenomenon or occurrence.® 

A much more contemporary discussion of this issue ap- 
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peared in Human Behavior magazine. Discussing those 
events. which culminated in filming The Exorcist, the 
authors present their ‘‘conviction, after several years of 

investigating this topic, that demons have never existed, 
clear-cut cases of possession have never taken place and 

that exorcisms...should be abolished because they are 

useless and potentially harmful.’ ” 

~ Christians in the psychological sciences are more open 
to the reality of demons, but there is considerable reluc- 
tance to in any way. equate possession with so- -called ‘‘men- 

tal illness.” In an informal survey of somé “Christian 
friends in Social Science,’’ Vincent found responses ranging 

from outright rejection of the demonic to a guarded willing- 

ness to believe that demons exist and, in some tindefined 
ways, influence the psychological functioning of people to- 

day.® Vincent himself gave a cautious but challenging psy- 

chiatric reflection on the issue of demonology and the psy- 

chological. ‘“‘Demon_possession today is either fact or_fic- 
“tion,”’ he wrote. ‘‘Its existence can only be resolved by those 

who _are well-informed on human behavior; well-informed 
about Scripture; and open to the possibility that demon pos- 
session exists.” 9 

Regretfully, there are not very many people who meet 
these high but, I believe, necessary prerequisites, but Chris- 
tians in the behavioral sciences should be among this select 

group. The psychologist, it would seem to me, especially 
can apply his training and expertise to at least three gen- 

eral areas: the social psychology of the current interest 

in occultism; the influence of the demonic on learning per- 

ception, emotion and other psychological functioning; and 

the role of the demonic in counseling. I would like to com- 

ment on each of these and conclude with some observations 
about psychological research and the study of demon ac- 
tivity. 

The Social Psychology of Demonology 

Interest in the demonic is, at the same time, both an 
ancient and a recent phenomenon. 

The Old and New Testaments are both filled with ref- 
erences to Satan’s demonic hosts, and one need not be an 
historian to realize that at certain times in history (such 

as the 16th and 17th centuries!°), there was great interest 
in and fear of the devil and his legions. As_ recently as— 
fifteen or twenty-five years ago, most-educated westerners 
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probably would have agreed that belief in demons had fi- 
nally been laid to rest—at least in highly civilized parts 

of the world. It generally was assumed that the symptoms 

and evidences of demon possession could either be dis- 
missed or explained’ away scientifically. Never did we sus- 

pect that in the 1970’s an interest-in-démons, Satan, witch- 
craft and similar phenomena would sweep over the country, 

catching not only the attention of mystics or religious peo- 
ple, but invading the very sanctums of academia. Even 

in psychology classrooms, people who once dismissed the 

supernatural with a sneer, are beginning to have some sec- 

ond thoughts. Some are even concluding that ‘‘psychology, 
like natural science, may need alternative and even con- 
tradictory hypotheses to deal with the complexity of the 

human psyche.”’ !! 

This widespread contemporary shift of interest towards 

the supernatural undoubtedly has many complex causes but 
with characteristic perceptivity Paul Tournier gets to the 

crux of the issue: 

.Modern man, despite appearances, is less aware 
of his own nature and motives, and is lonelier as he faces 
them. We pity the savage amid his mysterious, menacing 
spirits, but at least he shares his fears with all his tribe, 
and does not have to bear the awful spiritual solitude which 
is so striking among civilized people. And the primitive 

tribe does at least lay down a certain magical interpre- 
tation, which, however mistaken, is satisfying because it 
is unquestioned. In the same way, the modern fanatic, 
who unhesitatingly accepts all the dialectic and the slogans 
of his party, is happier than the sceptic. And this explains 
the strange resurgence of the primitive mentality which 

we are witnessing today. 
Uncertainty is harder to bear than error. Now, science, 

by claiming to do away with the problems to which it 
has no answer, has left men alone in their grip. It leaves 
man in complete uncertainty as to the meaning of things, 

and the question still haunts him.” 

During this century we have lived in the shadow of 

science. Two world wars, economic depression, erupting 

crimes in the streets—nothing, it seemed, could shake 

our faith that everything could eventually be solved scienti- 

fically in the end. But this is changing. We finally are dis- 

covering that ‘science does not have all the answers. It says 

little about the meaning of life and death or the reasons 

for suffering. It gives us no real hope for the future; no 
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reason to believe in our own significance or eternal destiny. 

Some have even suggested that science, while solving one 

set of problems has created a whole new set. Men, there- 

fore, are looking for a substitute which goes beyond science. 

Christianity has attracted many, but others are moving to 

Eastern philosophy, mysticism, meditation and belief in the 

demonic. Disillusioned with the rational, men are seeking 

answers in the nonrational and experientially based areas 

of life. 

This decline of science and distrust of the rational are 

not the only reasons for a shift to the supernatural. Many, 

I believe, are losing faith in the long held humanistic view 

that man can solve all of his problems alone. Apparently, 

man cannot solve all of his problems so we are looking to 

horoscopes, ouija boards, and other devices which give some 

reassurance and guidance. In addition, it may be that 

many people are bored with life. Surrounded by incredible 

luxury, labor saving devices and leisure time, we are like 

the men of ancient Athens who spent their time trying to 
find something new to occupy their minds and time (Acts 

17:21). Demonic and related occult phenomena are mys- 

terious, exciting, and containing enough truth to make them 

credible and popular. It is unusual but no longer surprising 

to read in a psychology journal that ‘‘psychology is once 

again flirting with theology. Minimal adjustment to the 

savage glory of the human condition is drab. From a dif- 

ferent world view, some seek transcendent citizenship in 

divine order.”’ 13 
There is at least one other reason for a popular shift 

to the demonic: it absolves us of responsibility for our ac- 

tions and problems. Christ demanded that His followers re- 
pent of their sins, turn from their evil ways, take up a 

cross and follow Him. The rewards for such dedication are 
high, but so are the costs. Many people prefer the ecstasy 
and ease of experiential religion. Closely related to this 
is a willingness to avoid personal responsibility by blaming 

one’s problems on demons. One can hardly be held account- 
able if ‘‘the devil made me do it!”’ 

In summary, therefore, it would appear that a decline 
of science, a move towards the nonrational, a disillusion- 
ment with human potential, and a desire to escape from 
boredom and personal responsibility all contribute to the 
current interest in occult phenomena including demonology. 

Man is searching. His needs are not being met, but he is 

flirting with forces which could be far more destructive 
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and immobilizing than any of the problems from which he 
is trying to escape. 

Human Behavior and Demonology 

Apparently demons influence human behavior in a var- 
iety of ways. According to the accounts described in the 
Bible, they may create deafness, an inability to speak, blind- 
ness, convulsions, self-injury, screaming, fierce aggression, 
intense strength, withdrawal, and other socially inappropri- 
ate behavior. 

Let us assume that the people who showed these charac- 
teristics were, as the biblical accounts state, actually pos- 

sessed by demons. If we can assume further that the New 
Testament writers were accurate in their various (remark- 

ably consistent) descriptions of the demonic behavior, then 
we know at least some of the ways.in which demons in- 
fluence psychological functioning. 

From the psychologist’s perspective, however, there are 

two difficulties with the list. First we are by no means 

certain that the Scriptures were intended to give a complete 
listing of demonically produced behaviors. Perhaps there 

are other demonic behaviors which are not mentioned in 

the Bible. A perusal of the literature in this area would 
suggest, for example, that demons might produce trances, 

visual or auditory hallucinations, obsessive thoughts, bad 
language, extreme discomfort in the presence of discussions 

about Christ, etc. One writer cites an inability to say the 
name of Jesus, special powers of telepathy or clairvoyance, 
instant lying, and mocking at the mention of Christ—all 

as evidence of demonic involvement.'4 To this might be 
added a lack of interest in spiritual matters, an inability 

to perceive spiritual truth and the very significant state- 

ments in 1 John 4:1-3 that the evil spirits will not confess 
that Christ is from God. The list could go on but already 

we are faced with our second difficulty. 

The symptoms mentioned in the Bible, or added by later 

observers, can almost all be explained in some naturalistic 

way. Of course this does not rule out possession as the 

cause of these behaviors, but it shows that what people 
call demonic today, may not be demonic at all. Drugs, loss 

of sleep, psychosis, epileptic seizures, transcendental medi- 
tation, physical disease, intense fear—these are among the 
factors which can lead to symptoms that apparently are 
identical to the cited signs of demon possession. 



246 / Demon Possession 

One other psychological observation must be mentioned 
at this point. There is abundant evidence from studies in 
perceptual psychology that people see and act in accordance 
with the expectation of those around them. If someone con- 

vinces me I am demon possessed, unconsciously I might 
begin to experience the symptoms and show the behavior 

which fit the diagnosis. In like manner, if I assume some- 

one else is possessed, I may begin looking for symptoms 

to prove my hypothesis. It is easy to develop a demonology 
mind-set in which almost everything we see or do is attri- 

buted to the devil. This tendency is apparent in some of 

the more spectacular books about demons. The authors ap- 

pear to be giving the devil a lot more credit than he de- 
serves. One can also see how much damage can be done 
by well-meaning exorcists who, by the very act of exorcism, 

suggest to the counselee that demons are present. If the 
‘Yexorcism”’ fails, the counselee is left not only with his 

original symptoms but with hopelessness and despair be- 

cause he thinks his body is possessed by stubborn demons 
who refuse to leave. 

The Bible makes a distinction between those who are 

demon possessed and people who are physically diseased 
(Matt. 4:24; 10:1; 8:16; Mark 16:17, 18). It also differenti- 

ates between demon possession and what we now call mental 
illness (Matt. 4:24; Mark 1:32; Acts 5:16). In spite of this, 
and the previously mentioned passage in 1 John 4:1-3, 
we still have few clear-cut distinctives that enable the mod- 
ern counselor to recognize demonic involvement. In a dis- 

cussion of ‘“‘the distinction between disease and the demon- 
ic,” Lechler has even suggested that ‘‘one frequently finds 
psychopathy and demonic subjection occurring simul- 

taneously, so much so that the two conditions are often 

almost indistinguishable.’’ 5 It is hardly surprising, there- 
fore, that most counselors, even those who accept the real- 

ity of demons, work on the assumption that the possibility 
of demonic involvement can be ignored in any consideration 

of the causes or treatment of psychological problems. 

Counseling and Demonology 

The name Satan means ‘‘adversary,” and the evil one 
is pictured in the Bible as being an enemy opposed both 
to God and man. In accomplishing his purposes, Satan some- 
times exercises control over natural events like storms or 
disease (Job 1, 2), but more often he does his work by 
tempting men. Being finite and open to temptation, we often 
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fall as did Adam and Eve. This gets us into all kinds of 
difficulties some of which lead to behavior disorders and 
physical disease. In one sense, therefore, even without pos- 
sessing a person, the devil and his angels are behind most 
of the problems that the counselor and his counselee face. 

To deal with these problems, a variety of techniques 
is used. Among the more familiar are listening while the 
counselee talks, helping him gain insight, giving advice and 

encouragement, or applying reinforcement to modify his 

behavior. All of these, and dozens of other techniques, have 

been found to have success with at least some counselees. 
More recently, within the helping professions there has been 

an emphasis on the importance of values, individual respon- 
sibility, and even the confession of sin.16 

In His counseling, Jesus used a variety of methods. 

In like manner the truly competent Christian counselor is 

skilled in the understanding and application of a number 
of psychological techniques, but he is also aware of the 

influence of sin in the counselee’s life. This spiritual dimen- 
sion is an important part of counseling and, in my opinion, 
should not be overlooked as treatment proceeds. 

All of this implies that the devil’s influence in lives 
is being attacked whenever counseling takes place. This, 

in fact, is what counseling involves—an attempt to undo 

the harm caused by the devil and his hosts. The counselor 

or counselee may not recognize this, but in essence, this 

is what is happening. The Bible clearly teaches, however, 

that Satan is deceptive, harmful, and extremely powerful. 
If he works to bring problems or chaos into a life, through 

either the natural or supernatural routes shown in figure 

1, then it is unthinkable that man alone will be able to 

resist and reverse this satanic influence. To most effectively 

resist the devil we must acknowledge his existence, be alert 

to his schemes, and be shielded with the power of God as 
we go into battle (Eph. 6:10-20). In his work the Christian 
counselor will also make use of established psychological 

techniques but we must view these as tools which the Holy 
Spirit uses in our hands to defy the destructive work of 

Satan. 
This is not to imply that the Christian counselor is al- 

ways effective or that he alone is competent to counsel. 
Sometimes the Christian counselor fails because of his poor 
counseling techniques, inadequate training, or inclination to 

resist the Spirit’s influence in his life and work. At other 

times God, in His divine will, may not want the healing 
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to occur so the counseling is ineffective. There are also 
many occasions when the nonbeliever is used to bring heal- 

ing into a life, just as God used nonbelievers in the Old Tes- 

tament to accomplish His purposes. 
I am arguing, therefore, that most, if not all, counseling 

involves resisting the devil whether or not the counselor 
realizes this. The same is true of all medical healing. No- 

tice that I have not mentioned exorcism. Exorcism im- 
plies that the counselee is possessed by demons. Most of 

our counselees are demon influenced but probably are not 

demon possessed. In counseling we can resist the devil with- 

out resorting to exorcism. Indeed, I agree with those who 

believe that exorcism should be used as a last resort and 
only when demon possession seems apparent. Because of 
the potentially harmful effects of suggesting demonic in- 

volvement, the counselor should attempt exorcism only after 

every conceivable medical, psychological and _ spiritual 

counseling technique has failed. 
As indicated earlier, I have neither experience nor ex- 

pertise in the topic of exorcism. Because of this I will limit 

my comments to a few general conclusions which have been 

gleaned from lengthy conversations both with pastors who 

have engaged in exorcism and with one or two of their 

counselees.!7 
Some writers have noted that Jesus never engaged in 

exorcism as we know it today. He simply spoke to the de- 

mons who recognized His authority and obeyed His com- 

mands, usually without even putting up any resistance. Un- 

like people today, the Son of God had the ability to ‘‘diag- 

nose’ demon possession without ever making a mistake. 

His authority was unquestioned by the demonic world and 

unlike the disciples who sometimes failed in their exorcism 
attempts (Matt. 17; Mark 9), Jesus had faith in His power 

and a spiritual alertness (prayer and fasting) which His 

followers apparently lacked. It would appear that a pre- 

requisite for successful exorcism is that the exorcist be 
a believer in Christ, walking close to God aware that our 

power over demons only comes because of a strength from 

Christ, and probably possessing the gift of being able to 
distinguish or discern the spirits (1 Cor. 12:10). 

One of my missionary acquaintances who has engaged 
in several exorcisms always begins with personal prayer 
and confession. Then he reads such passages as Col. 2; Heb. 
2:14-18; or 1 John 1, 2 or 3 to the counselee and observes 
the reaction. Often the listener goes into a trance, finds 
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that he has no understanding of the passage or tries to 

overwhelm the reader with a theological discourse which 
is invariably confused and/or unbiblical. Sudden headaches, 

belching, hearing of voices, extreme anxiety, or rapid 

breathing are all seen as further indications of demonic 

involvement. At such time the demons are called to atten- 
tion in the name of Christ, asked for their names, com- 
manded to describe their jobs within the possessed person 
and then cast out ‘‘to the pit’ in the name of the Lord 
Jesus Christ. God is then thanked and praised because of 

His power and His having removed the demons. The process 

is, of course, more lengthy than is described here, often 

extending over several sessions and involving the casting 

out of numerous demons—a few at a time. The counselee 
is then given encouragement, instructed to avoid all contact 

with the occult, presented with the importance of commit- 
ting one’s life and works to the lordship of Christ, reminded 

of the cleansing power of the blood of Christ, and discipled 
to walk in the newness of life as described in Heb. 2:14-18; 
Phil. 4:4-9; and 1 Tim. 4:1-2. 

Psychological Research and Demonology 

The Christian psychologist should be an expert in hu- 

man behavior, a trained researcher, and an individual who 
takes both science and the Bible seriously. The Christian 

behavioral scientist has ideal and somewhat unique qualifi- 

cations for doing empirical research in the area of the de- 
monic. Regretfully, however, very little of this research 

has been done. Work in this area does not lead to much 

professional prestige and the subject matter of demonology 

is difficult to define and study empirically. 
Perhaps we should begin with some careful observations 

of the exorcism procedure as practiced today. Eventually 
we might get some precise descriptions or measurements 

of counselee behavior both before and after an exorcism. 

More careful study could be made of the characteristics 
of the apparently possessed as opposed to the nonpossessed. 

Because of the complexity and multidisciplinary nature of 
the demonic phenomena, it would doubtless be best if 
a team of researchers (consisting of a psychologist, soci- 
ologist and psychiatrist, for example, aided by a biblical 

scholar) could tackle these issues together. 

Biblical scholarship is making good progress in its 

study of the demonic. Historians and anthropologists have 
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added their conclusions. But there continues to be an in- 
crease in popular books and papers dealing with the pet 
theories and colorful observations of a variety of writers. 

These people are no doubt sincere and often deeply com- 

mitted to Christ, but they are not trained in the careful 

observation and precise study of human behavior. In con- 
trast, the behavioral scientist has this training. He has be- 

gun to apply his skills to topics like conversion, glossolalia 

and faith healing. The time is now ripe for psychological 
and social science techniques to be applied to an under- 

standing of the occult. Such an application is necessary 
if we psychologists are to take our place alongside scholars 

in nonpsychological disciplines so that together we can bring 

greater understanding to a field which is still filled with 
contradictions, mystery and continuing confusion. 
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Commentary on Psychological 

Observations on Demonism 

JOHN WHITE 

Dr. Collins has raised many points in his broad coverage 
of the topic. With some points I heartily concur, and all 

points he raises are stimulating. 
I will confine my remarks to the intriguing suggestion 

he makes at the end of his paper, namely, that the time 
is ripe for psychological and social sciences “to apply their 

skills to an examination of occult phenomena.”’ Dr. Collins 
does not specify what aspects would be of most pressing 
importance—which is hardly surprising in view of his lim- 

ited time. 
Good research, whether empirical or not, begins when 

you delineate what you want to find out. It begins with 

the formulation of clear, plain questions. What exactly do 
you want to know? 

In the case of the occult we could ask many types of 

questions at different levels, all of which would pose for- 
midable difficulties for the researcher and many of which 
could never be answered by scientific methodology alone. 

If research were to attempt to test hypotheses, we would 
encounter many blind alleys. 

Three areas suggest themselves. First, one could at- 

tempt to establish criteria for the diagnosis of demon 
states. Secondly, an attempt could be made at some sort 
of classification of demon states, according to their se- 
verity, along the lines of possession/oppression, or according 

to some other principle. Thirdly (and in my mind most 
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importantly), one could attempt to evaluate ‘‘treatment’”’ 
methods. 

Diagnosis presents us with a thorny problem. John’s 

reference to “‘trying the spirits’ (1 John 4:1-3) can hardly 

be taken as a rule of thumb for detecting demons. It seems 
rather to be directed at the ‘‘spirit’’ underlying anti-Chris- 
tian teaching. In any case, in the Gospels, demons seemed 

ready enough to confess that Christ was come in the flesh 

(e.g., Luke 4:33-37). In the absence of scriptural diagnostic 

principles we are forced to fall back either on the direct 
illumination of the Holy Spirit to guide us in a given case, 

or else to devise rules based upon experimental evidence. 
My own conviction is that science is helpless in the 

face of the diagnostic problem. I can conceive of no demonic 

state which cannot be ‘explained’? by a non-demonic 
hypothesis. I can likewise conceive of no experiment to 

give conclusive support to demonic rather than para- 

psychological hypotheses. It also seems to me that Chris- 

tians should not be found floundering in the steps of J. B. 
Rhine. 

We could ask the question: What is the most effective 

method of changing episodic blasphemous outbursts of 
rage? We would have to assign blasphemers randomly to 
different treatment methods—exorcism, counseling, psy- 
chotherapy (and ideally to a control group also), a pro- 

cedure which raises both technical and moral difficulties. 
If we did not assign subjects randomly to different 

groups the subjects would choose the treatment method 

they believed in most. In that case we could not possibly 

rule out a ‘‘placebo”’ effect. (A placebo, in medicine, is 
a pill that works only because you believe it’s going to.) 

On the other hand, random assignment would only go 

part way in ruling out placebo effects. There is no way 

in which a single-blind, let alone a double-blind, study could 

be carried out. All the blasphemers would know what 

method was being used. And their faith in a given method 

would introduce a placebo factor. 
I should make it clear, doubly clear, since I am address- 

ing Christians, that the fact that faith works proves nothing. 

I can believe (mistakenly) that I have picked up fleas 

from a flea-infected patient—and I will itch. But the itch 

.does not prove I have a flea. Similarly, faith in any healing 

method goes a long way toward producing healing. My 

faith produces psychological effects on physiological mech- 

anisms in my body. We called these effects psychosomatic. 
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Faith in God can, however, produce effects of an en- 

tirely different order, effects that cannot be explained 

solely on the basis of psychological mechanisms. They 
are not ‘‘placebo”’ effects, but represent the operation of 
supernatural power. The problem in exorcism is to dis- 
tinguish between the supernatural and the purely psycholog- 
ical. 

The only way I can see around the difficulty would be 
to scrap a more limited approach and to take the bull (or 
the goat!) by the horns. But to do so we would require 

three conditions: (1) A panel of judges, preferably from 

different disciplines and theological backgrounds who would 
have a high rate of concordance in their assessments as 
to whether a distressed person were demon-afflicted or not. 
(2) A group of subjects diagnosed independently by all 
panel members as being demon-afflicted, but including in 
the group some who did not see themselves in this light, 

but who were anxious to receive some kind of psychological 
help, rather than exorcism. (3) A group of therapists with 
deep convictions about the superior effectiveness of their 
treatment methods—whether of exorcism or of psychologi- 
cal counseling, who would devote themselves to helping 
whoever sought their help. 

If all three conditions could be met (and I am by no 
means sure they could), placebo effects would be minimized, 
i.e., would partly cancel one another out. 

The findings of such a study, whatever they might 
prove to be, would not prove the presence or absence of 
demons. Such would not be its purpose. Supposing, for 
example, the results in the exorcised group were significant- 
ly better than in the psychologically treated group. All 
we would have demonstrated was that exorcism, for some 
reason, works better than other methods in changing be- 
havior rightly or wrongly attributed to demons. 

Again, if results in the two groups were comparable, 
or if “‘psychological’’ treatment proved superior, we would 
not have demonstrated that demons didn’t exist, nor even 
that the panel members were wrong in their diagnosis. We 
might simply have demonstrated that there are more ways 
than one of counteracting demonic influence. 

But a more serious difficulty raises its head at this 
point. I have been talking as though the right method is 
all-important in treating behavior regarded as demonic. 
And as I do so our attention is automatically focussed on 
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human activity, human techniques, formulae, methods or 
procedure, etc.. 

I have hardly mentioned faith in God. And if I do 
talk about faith in God, how can I compare my faith 

with yours? Or how can I know whether my faith is a 

misplaced faith (i.e., a faith that expects God to do some- 
thing He has no intention of doing)? Most difficult of all, 

if faith is as Luther asserted, in no way a virtue, but a 

mere channel by means of which the saving grace of God 

reaches our hearts, by what research instruments may 

we detect or measure such a sovereign operation of God’s 

power? And would not the attempt to calibrate divine 

power border on gross presumption, if not blasphemy? 

And all this is not to discourage careful investigation 

but to warn against a light-hearted approach to it, and to 
caution would-be researchers that while trained observation 
is always of value, scientific research can give only very 

limited answers. In the final analysis we will have to rely 
on faith in the Holy Spirit’s ability to give us divine in- 

sight. 
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Reflections on the Demonic: 

A Psychiatric Perspective 

BASIL JACKSON 

In coming together in conference, as we do on this 
occasion, it should be useful to attempt to delineate both 

our motives and our goals for the particular enterprise which 

now occupies our attention. I cannot, with authority, speak 
for anyone but myself in this regard, but my ideas regard- 

ing our various reasons for being found here are as follows. 
Like any other motivation, our reason for coming to this 

conference was not only determined, but v.as overdeter- 

mined. That is to say, we had many motivations coexisting 

on different levels of the psyche at the same time. In 
general, however, it is safe to say that most of the impor- 

tant motivational factors which lead to any significant 
decision are related to an internal sense of dysphoria. 

There are many reasons for the existence of such dis- 
comfort and, in this case, I would suggest the following 
for our consideration: (1) Because of the increasing interest 
in occult activities in the world and, in particular, in the 

United States. (2) Because of the sense that we might be 
missing something psychologically, spiritually, and _ per- 

haps exegetically. (3) Because of a sense of desperation 

as clinically we cope with so many problems, which show 
so little response to all our professional ingenuity. (4) Be- 

cause we are somewhat guilty for having so long ignored 

this area in spite of specific statements and illustrations 
in the Sacred Scriptures. (5) Because of a keen sense of: 

embarrassment at what so many of our fellow Christians 
are saying, writing, and practicing. (6) Because, like the 
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rest of mankind, we have a fascination with the unknown 
and the mysterious. 

In view of such a wide variety of possible motivational 
factors, potential goals for this conference are relatively 
easy to visualize. However, I do not believe that anyone 
in this conference really believes that we will come up with 
the last word on the subject of demonology, and most of 
us will be satisfied with more realistic goals. 

First, out of this period of dialog, I would like to see 
an increased awareness that a prerequisite to any form of 

treatment is the necessity of not just diagnosis, but pre- 

cision in differential diagnosis. Such is essential before the 

initiation of any treatment program unless one would be 
satisfied with a rather ‘“‘medical shot-gun, multi-vitamin” 

type of approach which is, at most, directed toward the 
removal of target symptoms rather than underlying 

causes. Demonic states (whatever these may prove to be) 

are presumably to be recognized in their phenomenology 
by symptoms and signs which, together with the course 

of the condition, make up the clinical picture as a ‘‘disease 

entity,’’ or ‘demonic entity.’’ Let us consider just what is 
meant by theterm symptom. 

(1) A symptom is an indication of some type of disorder 
in which there are both subjective and objective aspects. 

(2) Such a symptom is a subjective or objective indi- 

cator of some type of somatic or psychic disorder. 

(3) Subjective symptoms are states of dysphoria. Ob- 

jective indicators, whether verbal, psychological, etc., 

cannot. be denominated as either psychopathological (or 

demonic) unless the social context is taken into considera- 
tion. Thus, screaming, sweating, tachycardia, aggressive 

behavior, mutism, convulsions, etc., may or may not be 

psychopathologic symptoms, depending on their social and 
physical appropriateness. In particular, consideration 

must be given to the expectation level of the immediate 
environment. It would seem reasonable to make similar 
assumptions for demonically induced symptoms. 

One of the most frequently reported observations we 

read today concerns the increase of occult activities in the 

United States and around the world. If indeed this current 

increase in the occult is a reflection of an actual, rather 

than an apparent, increase in demonic activity, we should 
not be unduly surprised. The Bible tells us that a marked 

increase in such activity occurred in the antediluvian days 



258 / Demon Possession 

and also during the period of Christ’s mimistry on earth. 

We are also warned to expect an unprecedented increase 

of such activity in the ‘‘last days,’’ which is to be similar 

to the days of Noah and which, in the opinion of many 

students of the Word, seems to be fast approaching. 

In this connection, it is most noteworthy that the “‘last 

days”? are described by Paul as “perilous times.’’ ‘‘This 

know also, that in the last days perilous times shall come”’ 

(2 Tim. 3:1). This word perilous is very closely associated 

with the idea of demonic activity in its only other occurrence 

in the New Testament in Matt. 8:28, where two demonized 

individuals are described as exceedingly ‘‘fierce’’ or “‘peri- 

lous’: ‘‘And, when he was come to the other side into 

the country of the Gadarenes, there met him two possessed 

with demons coming out of the tombs, exceedingly fierce 

so that no man might pass by that way.’’ This would appear 

to be a foretaste of what the world has to face in the 

“last days.”’ 
It is, however, comforting to remember that even the 

greatest possible avalanche of demonic hordes which may 
eventually erupt on the earth will still be only a puny effort 

against the power and strength of Almighty God. It is reas- 
suring to remember that, no matter how great their strength, 

they are still no match for God. 
Paul, in describing the ‘‘last days,’’ in 2 Timothy, chap- 

ter 3, indicates that those days will be characterized by a 
recrudescence of Egyptian darkness similar to that which 

occurred when Jannes and Jambres withstood Moses. After 
these magicians of Egypt had successfully simulated the 
initial miracles of Moses, they reached a point where they 
failed to bring forth lice as Moses had done. ‘‘Then the 

magicians said unto Pharaoh, this is the finger of God’”’ 
(Ex. 8:18). In Luke 11, the same phrase occurs again. 

Christ is in confrontation with the Pharisees who have 
accused Him of casting out demons by the power of the 
devil. Christ replied, ‘But, if I, with the finger of God cast 

out demons, no doubt the kingdom of God is come unto 

you.” God’s finger is involved in the struggle with demonic 
agencies, and His power and strength are more than suf- 
ficient. ' 

As a Christian who, without any reservation whatso- 

ever, accepts the Sacred Scriptures as inerrant and in- 

spired by the Holy Spirit in every jot and tittle, I accept 
the existence of Satan and his demonic agencies, and the 
reality of demon possession or demonization. I also recog- 



Demonology Viewed Psychiatrically / 259 

nize that this is no more scientific than a belief in either 
creationism or, on the other hand, evolution, since my 
belief is not’ related to personnally observable and re- 
producible phenomena. 

This is not, however, so very different from some 

of the bases on which one conducts the clinical practice 
of psychiatry. There is little that is final and definite as 
regards etiology in the conditions seen in clinical psychiatry 
and yet one has to proceed, often by trial and error, to 

mediate some degree of comfort to one’s patients. In my 

practice, for example, I rely to a large degree upon the 

idea of unconscious mentation, which I have never actually 
proved to exist. However, it remains a useful hypothesis 

and, although I don’t ‘‘believe in it,’’ I will use it until 
I find something else more useful and potent. 

Often, when I am asked about the validity and reality 

of the demonic, the question arises as to whether Jesus 

really meant what He said about demons, or whether it 

is not more accurate to consider Him as adapting himself 
to the prescientific age in which He lived. Another pos- 
sibility which is raised is that, as part of the kenosis of 

the incarnation, there was a limitation of the knowledge 

of Jesus as regards demons as well as other subjects, 

principally those of a scientific nature. I do not personally 

accept either view, and I accept the words of Jesus at 

face value. 
In connection with the current interest shown in occult 

activity in this country, I have noted that there is an in- 

creased tendency for attraction to the occult in those 

Christians who have a basic paranoid personality structure. 

It is also very interesting that this same type of person 
tends to be attracted towards a type of hyper-Calvinistic 

theology which also is very much concerned with hidden 
things and the selective revelation of ‘‘occult’’ information 
to the initiated. It is this type of personality which ap- 

pears to be particularly attracted to interest in the occult 
and it is this kind of evangelical Christian who often falls 

prey to it. Thus, I have noted that Christians who claim 

to be soundly evangelical and who demonstrate this par- 

ticular personality position often become fascinated with 
the occult, with the burning of candles, pinning of dolls, 

etc., in order to express their feelings for or against some 
other person. In addition, this type of Christian is often 
particularly attracted to involvement in the deliverance 

ministry. 
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Another question we must ask concerns the relationship 

between participation in occult activities and the possibility 

of subsequent demonization or, perhaps, subsequent psy- 

chiatric decompensation. A frequently stated objection to 

dabbling in the occult is that such an activity tends to 

make the individual more susceptible to invasion by outside 

agencies. I have read and re-read this in works on the 

subject, particularly from evangelical writers within the 

last few years, but even though it seems a reasonable 

hypothesis, and I tend to accept it, I have seen no attempt 

at objective confirmation. I hasten to add that, because 

the possibility seems reasonable, I always encourage 

Christians to stay away from this kind of activity. In 

view of what has just been noted regarding certain types 

of personality being attracted to the occult, the question 

arises as to which is the cart and which is the horse. 
Another area in which a high degree of naiveté in both 

current writers and workers in this field is seen is the fre- 
quent recurrence of the phrase, ‘‘a typical case of demon 

possession.’’ In my practice, I have had referred to me 

such ‘‘typical’’ cases from all over the United States. 

After prolonged examination and observation, often the only 

typical feature discovered has been the ignorance of the 

referring source of the basic phenomenology of psycho- 
pathology. In psychiatry, we have learned that the more 

ignorant we are of precise etiologic factors, the more eso- 

teric are our interpretations and explanations likely to be. 

One of the most important areas of fallacious reasoning 

with which we have had to deal in psychiatry and which 

is now almost universal among Evangelicals who choose 
to write about or work in the area of the demonic is the 
venerable ‘‘post hoc, propter hoc’’ fallacy—the trap of ‘‘pill 

before change is proof that change is due to pill.’’ Similar- 
ly, the fact that ‘“‘cure’’ follows upon a psychoanalytic inter- 
pretation does not mean that the ‘“‘cure’’ was due to, nor in 
fact, was in any way related to the interpretation. Again, 
the fact that a client is ‘‘cured’’ of demon possession and 
feels better or behaves differently after the most sincere 

rite of exorcism does not prove that demons were involved 

or that the devil had anything whatsoever to do with the 
particular client or his condition. 

A question which is very often posed to me as I speak 

in various parts of the world is, Do you believe in demon 

possession and have you encountered demonization in your 

clinical work? In all honesty, I have to say that I certainly 
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do believe in demon possession or demonization because 
the Bible teaches it. However, I remain unconvinced that 
I have ever seen or, at least recognized, demonization in 
a patient with whom I was working. The nearest thing that 
would approach demonization in my work has been my ex- 
perience with drug users. These pharmacophiliacs often 
tend to become completely dependent upon a drug, which 
does not produce physiologic dependence, in a manner which 
is not representative of their general psychiatric state. Often 
I have wondered, when I have seen youngsters deliberately 
do that which they know will be harmful to them, if there 
is not an outside agency at work pushing them towards 
misery and/or self-destruction. 

Today, I believe we are seeing a most unhealthy inter- 
est in the area of demonology so that many of our evan- 

gelical friends have, in effect, become ‘‘demonophiliacs’”’ 

as a result of their fascination with the occult. They tend 
to see a demon under every tree and, thus, quite commonly 

today, we hear of demons of tobacco, alcohol, asthma, and 
every other condition imaginable. In this connection, it is 

noteworthy that, by far, the majority of cases of demon 
possession which are diagnosed in the deliverance ministry 

today are mental in phenomenology. This is in marked con- 

trast with the only safe records we have of accurately diag- 

nosed cases of demon possession—namely, the Gospels, in 

which at least half the people possessed had physical prob- 

lems rather than any psychiatric difficulties. 

Another frequent query concerns the question as to 

whether a regenerated person can be demonized. First of 

all, let us note that it is still a little premature to attempt 
to give a definitive and final answer to this question until 

such time as we can decide just what demonization is. Be- 

fore one can answer the question as to whether a born-again 

Christian can be demonized, it is first of all necessary to 

be precise in the definition of terms. By born-again Chris- 
tian, I mean an individual in whom the Holy Spirit has 
come to reside within the personality, and who makes avail- 

able His source of energy in an ego-syntonic manner. This 

is particularly true of those ego functions pertaining to vo- 
lition. I have great difficulty in believing that such an in- 

dividual could ever volitionally give over all control of co- 

native function to an outside demonic agency. Therefore, I 

have difficulty believing that such an individual, in whom 

the Holy Spirit is resident, can be demonized in the New Tes- 
tament sense of the term. Of course, every Christian is sub- 
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ject to attacks and oppression by demonic forces of which 

we are clearly warned in Ephesians, chapter 6. 

At this point, it might be useful to emphasize the 

fact that, irrespective of the degree of oppression, or 

even demonization, to which a Christian may be subjected, 

we have been assured in the Bible that God will not permit 

us to be tempted above that which we are able to bear. 

Thus, even if a Christian theoretically could be demonized, 

he would still be fully responsible for his actions in view 

of the above-mentioned promise. If this were to be fully 

realized, it would completely take away the value of the 

mechanism of projection in these situations and the value 

of the devil and demonic agencies as scapegoats. Then there 

would be no validity in the idea that ‘‘the devil made me 

do it.’’ Rather, ‘‘I myself am fully responsible, with God’s 

help, for what I do’’ would be the observation. 

In the last few years, while working on the integration 

of psychology and theology, I have attempted to examine 

the psychologic components of the regeneration experience. 

Using a psychoanalytic model of ego, super-ego, etc., I have 
found it useful to think of the Holy Spirit as, after volitional 
invitation, coming to take up residence in the ego of the 

individual. If such a spatial model is offensive as perhaps 
being too mechanistic, we may think of the strength and 
power of the Holy Spirit being given to bolster certain ego 

functions and, thus, coming to play a specific ego-syntonic 

role within the personality. Similarly, I have considered 

the ego ideal as being modified, the same process, by the 

introjection of the person of Christ and what He represents. 
Using the same model, I have found it useful to consider 

a similar sequence of events in the process of demonization. 

Psychological processes require energy and this energy may 

be supplied, not only by the psyche and the Holy Spirit, 

but conceivably also by demonic forces. Such an agency 

could enter the ego especially, and perhaps only, if the cona- 

tive functions were volitionally given over and begin to act 

in a completely ego-dystonic manner. It is also reasonable 

to assume a similar reconstruction of the superego and ego 

ideal with the incorporation of the father the devil, who 
is also the father of lies. 

It is clear that the Bible teaches the reality of demoniza- 
tion, but little in the way of facts useful in making a precise 
diagnosis are found in the Bible. Nor should we assume, 
as most have, that demonic influence on the human body 
and mind today would have to have effects similar to the 
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clinical pictures described in the New Testament, scanty 
as they are. It is a well-known fact that clinical pictures 
can change according to the socio-cultural matrix in which 

they occur. As previously mentioned, they also tend to 

change very significantly according to the expectation levels 
in the immediate environment. 

In tackling the problem of differential diagnosis between 
the psychiatric and the demonic, we will encounter a special 

series of difficulties. As we have seen, we have to deal 
with and understand specific symptoms before we can reach 
this point and accurately diagnose. We also have to examine 

symptom complexes before we can begin to formulate any 

degree of taxonomic understanding. For our purposes, we 

may consider a symptom complex as follows: (1) It is com- 
posed of a group of two or more symptoms, (2) which tend 

to be found together in a sizable number of cases, but (3) 
this does not necessarily point to a single underlying patho- 

logic (or demonic) process, nor does the symptom complex 
imply a similar etiology. 

Some of the special difficulties are now immediately 
evident—for example, even if we were to meet a case which 

demonstrated exactly the same phenomenology as a case 

recorded in the New Testament record, we could not assume 
that the process or etiologic agent was the same in each 

case. It is clear, from even a cursory examination of the 

cases of demonization recorded in the New Testament, that 

psychopathologic and demonic states share many of the 
same symptoms and symptom complexes. 

The difficulties in the differential diagnosis are then 

further enhanced by the fact that both psychopathologic 

states and demonic conditions may coexist. As a matter 
of fact, as the low resistance associated with certain physical 
conditions increases the susceptibility to physical diseases, 

so the presence of certain psychological conditions may in- 
crease potential for surrender of the will to outside demonic 

forces. It is, therefore, not surprising that most cases re- 

ferred to me as ‘‘typical’’ cases of demon possession are 
clinically seen to be schizophrenic in nature and which pre- 
sent with one outstanding symptom—namely, ambivalence, 

which represents a basic defect in the will aspect of ego 

function. 
The possibility must still be considered that the fact 

that a person is suffering from a schizophrenic process 
makes him or her more susceptible to invasion by outside 

agencies. However, this possibility, in itself, raises a prob- 
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lem. If we accept this possibility, then we must also consider 

the possibility that preexisting conditions of a psychopath- 

ologic nature might be conducive to voluntary commitment 

to the Holy Spirit as another type of outside agency. 

The area of differential diagnosis is certainly a most 

difficult one, but this should not come as a special surprise 

to us because, as has been well demonstrated, the devil 

is a master of both simulation and imitation. The difficulty 

is further aggravated by the fact that Scripture teaches 

that Satan can use recognized etiologic agents to produce 

illness—for example, the boils from which Job suffered pre- 

sumably were secondary to an invasion by staphylococci. 
Similarly, Satan may be behind dumbness and epilepsy, 

not as the proximate or immediate etiologic agent, but he 

obviously has the ability to use scientifically demonstrated 

etiologic agents for his own ends. 
One of the most useful clues the New Testament gives 

in making a differential diagnosis is the fact that, in the 

record, Jesus touches those who have physical infirmity, 

but there is no record of His having physical contact with 

a demonized individual. This may well have to do with His 
very sinlessness, but it should be noted that this is just 
the opposite of what usually occurs in the present-day deliv- 

erance ministries in which there is often much physical 
contact with the client. When Christ was involved with a 
demonized person, His method was to speak the word of 

command, and His authority was recognized by the demonic 

agencies involved. 

Another useful clue in making the diagnosis would seem 

to be the client’s response to a confrontation with Jesus 
Christ as Lord, according to John’s recommendation. Of 
course, to one conditioned to the idea of commitment, etc., 

and who may be struggling with a problem of guilt, a con- 

frontation with the idea of the lordship of Jesus Christ might 

be sufficient to produce a massive, hysterical, motoric re- 

sponse, which could very easily be interpreted as evidence 
of demonic influence. 

In the extra-New Testament literature, both ancient 
and modern, certain features are said to be suggestive of 
demonization. Some of these features could represent a ra- 

ther classic description of many psychopathologic states; 
some could also be spiritual, and some could be learned 

phenomena. Many of the features which one finds in the 

literature as being useful from a diagnostic point of view, 

could well be a combination of severe obsessive-compulsive 
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states with the processes that one sees typically in schizo- 

phrenic patients. For example, religious doubts could be 
a reflection of the ambivalence which is part and parcel 
of schizophrenia. Distractability and inability to concentrate 

during Bible and prayer activities could be a classical ex- 

ample of obsessive-compulsive states and other conditions 

associated with high levels of anxiety or, indeed, of brain 

damage. A persistent lack of peace and inner unrest sounds 
very much like the particular kind of anxiety often seen 
in schizophrenia and which I call schizophrenic perplexity. 

Outbursts of temper associated with blasphemous words 

are seen classically in the Gelles de laTourette syndrome. 

Aggression and suicidal preoccupation is an everyday oc- 

currence in the field of clinical psychiatry. In this connec- 

tion, it is most difficult to understand why a demon would 
go to so much trouble to become incarnate in the body 

of an individual only then to proceed to kill him off as 
fast as possible. Compulsions toward drunkenness, sexual 

immorality, smoking and drugs, etc., are very, very frequent 

manifestations of a wide variety of psychopathologic states. 

Mendacity was one of the evidences of demonic activity 
considered to be significant by the primitive church. How- 
ever, it is of little value today in the formulation of a precise 

diagnosis because it is so widespread. Not only do so-called 

normal people frequently lie, but it is a veritable way of 
life for the narcissistically oriented psychopath. Similarly, 

glorification .of the self is possibly due, in some instances, 
to demonic activity, but is much more frequently found 

as an expression of a high degree of primary narcissism, 

or in some of the hysterical states. The trance state has 
also been mentioned as useful in the differential diagnosis, 

but it is also a salient feature of the dissociative conditions 
and of the hypnotic states. 

One of the chief characteristics of demonization is the 
possession of the will of the individual with resulting control 

over his body. If we are to believe many of the records, 

it appears that, in those instances where the possessing 
spirit was prepared to speak, it not only often spoke with 

a different voice, but it spoke of itself as an entity separate 

from the possessed individual. This would perhaps be a 
more useful tool for diagnostic purposes if it were to occur 

more frequently but, again, it must be remembered that 

the same phenomena may occur in certain dissociative 
states, even to the change in voice, etc. Other writers have 

emphasized the quality of the voice in cases they consider 



266 / Demon Possession 

to be secondary to demonic activity. The voice has been 

described as a weird minor chant which clearly distinguish- 

es it from insanity. Unfortunately, things are not so clear 

as they sound because often the diagnosis of certain patho- 

logic states is made merely after listening to a patient’s 

weird monotone. 
Supernatural knowledge has also been mentioned as a 

possible useful clue in making the diagnosis and, if we were 

to see this more frequently, then perhaps we would be nearer 
our goal of precision in diagnosis. We would still, however, 
not be justified in immediately assuming that we had arrived 

at our goal because we would still have to evaluate our 
findings in terms of the recent work being done on precog- 

nition, ESP, etc. 

Tentative Suggestions for Differential Diagnosis 

What, if any, positive features of demonic states can 
be considered which might be useful in terms of making 

a diagnosis? 
1. One of the principal rules in making any diagnosis 

in medicine is not to look for two etiologic agents until 
it is clear that one such agent cannot be productive of all 

the features manifested. Similarly, I feel it is an excellent 
rule to follow never to look for a supernatural cause without 
ruling out all possible natural causes. 

2. The diagnostic value of confrontation with the name 
Lord versus the name Jesus has been stressed. 

3. Perhaps the most useful clue is the presence of symp- 
toms which are not in keeping with the known personality 

structure of the individual and with recognized psychopatho- 
logic states. 

4. It is also well to remember that the demonic factor 

in etiology tends to increase pro-rata with our lack of knowl- 
edge and ignorance. 

5. 1 John 4:1 indicates that we should test the spirits 
as part of the diagnostic procedure. Unfortunately, it does 

not exactly explain what this means, nor how one can 
develop this ability. 

6. It is a safe rule to expect sin not to be due to demonic 
agencies, but rather to be secondary to the expression of 
narcissism. I cannot think of one sin, in life or mentioned 

in the Scriptures, which in the final analysis is not due 
to an expression of narcissism and selfishness. It is not 

a question of “the devil made me do it,’’ but ‘‘self made 
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me do it.’’ Of course, as has already been pointed out, the 
devil may use for his purposes one’s own reservoir of 
narcissism. 



17 

Taste and See 

R. KENNETH McALL 

It is a great privilege for me to be among such a 

learned gathering of people and to be able to share with 
you some of my experiences. We all here have learned 

through our training the value of experiment, working 

through trial and error until a theory is proved and faith 

becomes assurance. 
I do not intend today to discuss divine healing of 

phsyical conditions nor the release of those caught up in 
the ramifications of psychosomatic illness, although in many 

of these the casual influences may be recognized by us 
as satanic. My subject for this talk concerns those who 
are in the grip of often identifiable and always evil control 

or by forces external to themselves. In this sphere of 
disturbance, the need is for deliverance often coupled with 
the process of exorcism. There is no doubt that the need 
to recognize such cases and deal with them in the appro- 
priate manner is greatly on the increase throughout the 

modern world. The examples I shall give come from over 

one hundred and fifty documented cases in which exorcism 

has been used. 
In the 1930’s when I was a missionary surgeon in the 

interior of China, devil possession was not uncommon, 

though the diagnosis could sometimes have been in ques- 

tion. The only treatment offered to those possessed was 

death by stoning, unless the case occurred within reach 

of a Christian community in which case the villagers would 
send for the highly trained and extraordinarily fearless 

Bible women who would lay hands on the victim, pray and 
release him. The effect was always immediate. At the time, 



Demonology Viewed Psychiatrically / 269 

I was afraid of the whole subject, dismissing it as ‘“‘primi- 
tive.” However, over the next few years during which I 
spent varying, periods of time in Communist and later Jap- 
anese hands, I found myself quite shaken by the trans- 
formation of some of these people who were obviously in 
the grip of evil and by the fact that it was our prayers 
which had initiated the cure. 

The first case in England which I suspected to be one 
of control occurred after the war. An elderly woman came 
to consult me about her “heart condition.’’ Her incessant 
talking about her son roused my suspicions, but my in- 

sistence that this sphere of her life might need dealing with 
made her so angry that she refused further help. However 

later, when she was sitting resting in a nearby church, she 

heard a voice, which at first she thought was mine, saying, 

“You have never cut the umbilical cord of your youngest 

child.”” This was repeated until she finally knelt down 

and prayed that God would cut this bond. From that moment 
her own symptoms disappeared. The next day she told me 
the full story of her son. After her husband died, she had 
taken her eight-year-old son out of boarding school to be 
with her and from that time had emotionally depended on 

him. He had developed a schizophrenic illness and was in 
a hospital four hundred and fifty miles away at this time 
and was thirty-five years old. Exactly at the moment when 

his mother was praying in the church, he had begun to feel 

normal. His wife was in the hospital with tuberculosis. From 
that time she too was healed. They have remained well for 
over twenty years of follow up. 

Differential diagnosis in these cases is often difficult, 
but the multiple diagnoses given to them is often an indica- 

tion of the real trouble. 

I had become a consultant psychiatrist, and one called 
Mavis was sent in 1965 to see me, her seventeenth psychia- 
trist. She complained of “blackouts,’’ sometimes lasting 

three to fourteen days at a time during which she would 

behave in a bizarre manner with a clouded consciousness 
and little memory afterward. She was a school teacher, 

and at these times would go to bed. Her job was threatened. 

She was a physically fit twenty-six-year-old of pyknic build 

wearing fantastically gaudy clothing. At the beginning of 

her second interview she said, “I cannot tell you a lie, but 

the truth and I have been strangers for years.’’ She told 

how she retreated to bed because her ‘“‘voices’’ had been 
mocking her again. She thought that in this new job she 
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had escaped them. One day she had been asked to take 
some school money to the bank, but instead she found herself 
loaded with useless presents which she had bought without 

knowing what she was doing. 
She could recall four admissions to the hospital. On 

the first occasion she was given eight months of deep in- 
sulin treatment and ECT, and then she left without being 
discharged. In the second she was diagnosed as a schizo- 
phrenic because of her hallucinations, withdrawal from 
reality, and inappropriate affect. After a few weeks “‘sud- 

denly’’ everything cleared and again she left on her own. 

She says that she never took any of the tablets given to 
her in that hospital and thought ‘‘the hospital didn’t know.”’ 
In another hospital she was thought to have a pre-frontal 

tumor and underwent air studies and angiograms. At the 
fourth hospital she was labelled a hysterical psychopath. 
Now in this last interview with me she told me about a 
lesbian relationship she had had with a girl called ‘“‘Jean’’ 

over a number of years. This girl had died sometime pre- 

viously, but in her dreamy states she still carried on this 
relationship with Jean’s spirit. I sought the help of an 
experienced priest who in a service of exorcism ordered 

the possessing girl to leave Mavis alone. Suddenly from 
Mavis’ mouth during the prayer came the words in another 

voice: ‘‘“Go away and leave us alone.’’ Afterwards when 

we asked why she had shouted, she said, ‘‘Oh that was 
Jean, but now I feel as though there is a huge hole in my 
head.’’ She felt empty and clean. Shortly after, she found 
another job and also went back to teaching Sunday school, 
which she had not done for many years. Ten years later 
I heard from her, telling me that she was married and 
had children and that her experiences had been of help 
to other people. 

Another case illustrating this syndrome was that of a 

married woman in her twenties. She had been diagnosed 
a schizophrenic and had been passed from one hospital to 
another. Her last two years had been spent in a padded 
cell where only her husband had been able to approach 
her. She had not spoken for two years and was violent. 
Neither electro-convulsive therapy nor drugs had helped 
her. In fact, she demonstrated the interesting paradox often 
seen in these cases, that of responding in the opposite way 
to drugs, sleeping when given amphetamines, and being 
wide awake on large does of barbiturates. When I spoke 
to her husband, mentioning devil possession, about which 
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he knew nothing, the woman, huddled in her dark corner 
and dishevelled, stood‘up and spoke for the first time the 
name of the possessing spirit and asked to see a priest. 
She was released and for the past seven years has lived 
as a normal housewife again and helping her husband in 
his business. 

In analyzing this first group of stories, we may say 
that in the Chinese cases, certainly witnessed at a time 
when I had little experience or appreciation of these con- 
ditions, there were transmarginal stress situations where 
there was no belief or strength of character to promote 
self-control or claim protection, so other forces took over. 
In the second case, the mother, a possessive type, had 
compensated for the death of her husband by taking over 
the life of her youngest son. She had controlled every aspect 
of his life. Thus we have a living person being used to 

control and destroy another living person. In the third 
case, in which two women had been in a close lesbian rela- 
tionship, the control of one over the other had continued 
after death. The fourth case, misdiagnosed for years but 
with the correct diagnosis confirmed by the results of exor- 
cism, demonstrated the specific control by an unknown 
entity, apparently bent on destruction of the personality 
of the patient. 

These cases all showed no response to known treatment 

but were cured instantly through prayer, not necessarily 

with the approval or consent or even awareness by the 
victim. These-people can be classified as being controlled 

or possessed by external entities: multiple or single, dead 

or alive, willingly or without the patient’s volition. 

Naturally there has been built up, according to the 

various disciplines, a language descriptive of attitudes to, 
and beliefs in, these phenomena. In ordinary language one 

may talk of the person who dabbles and is intrigued by 

or plays, perhaps inquisitively, with occult material, be- 
coming infested or dirtied by contact with it. They could 

be ‘‘under attack” but not ‘‘got down.’’ They might come 

under the control of occult forces and later, unable to re- 

lease themselves, would become ‘‘possessed’’ or ‘‘demon- 
ized.’’ Children are especially susceptible; whole families 
may be the target where accidents, illness or even financial 
disaster occur. Perhaps all these descriptions are gross 

over-simplifications of the true position, but they are ade- 
quate for an introduction of the subject. In psychiatric 
terminology we would refer to the neurotic, hysteric or sug- 
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gestible type often with middle grade intelligence. These 
are particularly susceptible and show a dissociation and 

in severe cases, ultra paradoxical reactions. The obsessive, 
critical, highly intelligent person who can retain insight is 

less prone to this type of possession, but may well come 

under other forms of attack more insidious and less readily 

recognized. This leaves a large group of humanity, usually 

physically tough and superficial in their attitudes and reac- 
tions, with little insight, who may appear immune to the 
attractions of either good or evil. Theologians may well 

consider them as already ‘‘lost.’’ Others may call them 

hedonistic. 
In this talk I do not intend to analyze or attempt to 

deal with the mass group hypnotic or hysterical “‘posses- 
sion’’ seen so frequently in devil dances or voodoo, and 
similarly in the fervor of mass revivalist meetings. The 
various conversion techniques for good or evil are not in 

the scope of this lecture. In these mass exercises nervous 
illness can be cured or induced. Faith may be created or 

destroyed. I am concerned with individuals presented for 

psychiatric assessment and help. In these cases we must 

always and increasingly be on the alert for any evidence 

of occult involvement. In the stage of infestation by would- 

be controlling entities, the Christian can resist and through 

his faith achieve not just a defeat of the negative, but 

positive growth to higher goals and a quicker recognition 

of attacks by the occult. Certainly you want a deliverance 

from the power of Satan, but even more, a deliverance 

into the new life of forgiveness and cleanliness in the Lord; 

some would understand it to mean through the veil. A 

Christian who has dabbled in the occult ‘‘for fun’’ or out 

of curiosity is more quickly aware of the strange power 

of these things and the need to avoid them absolutely. There 

is much in Leviticus, Deuteronomy and Samuel to warn 
us and give us laws to follow: ‘‘These things are an abom- 
ination in the sight of the Lord.”’ 

Those without Christian awareness may be helped but 
come to rely on tranquilizers, analysts or psychosomatists. 
When the state of actual control or possession is reached, 
sept illnesses can be imitated, mostly in the psychiatric 
ield. 

Classifications 

P. M. Yap calls this ‘“‘the possession syndrome’’—a 
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term close to the ‘‘smother love’’ type of control—and clas- 

sifies the whole according to the depth of consciousness: 

complete, partial, histrionic. This is a useful guide to the 
use of ECT in Eastern cases but not to an eradication of 
cause, nor of the depth of psychotherapy needed for a cure. 

Dr. Jean Lhermitte, the French neurologist, has had 

a large number of cases of possession pass through his 

hands. Can one therefore presume that in a predominately 

Roman Catholic country doctors and priests are more 

alert to this problem? Lhermitte insists on the cooperation 
of doctors with priests, or to use his words, qualified theo- 

logians. He uses the term ‘‘demonopathy,”’ which is closer 

to the Greek translation, and suggests an infestation by 
occult forces. He considers that the one who is demonized 
is not necessarily sinful in himself, but that the infestation 

enters via an area which lies between mind and soul, 
especially when a person has been weakened through ill- 

ness. In his classification he describes the genuine cases, 

where there is a full replacement of the personality by the 

possessor. The cases in the New Testament are of this 
type and need highly qualified exorcists to release them. 
He discusses at length the paroxysmal hysterical or mytho- 

maniacal types. Some of these have a clouding of con- 
sciousness. These persons, seemingly possessed, regress to 

an earlier stage with a dissociation of their personality 

and of the elements which should have held it together; 

thus the personality escapes rational self-criticism. They 

can make believe through untrue romances and lying state- 

ments. Their episodes ‘‘miraculously’’ end when life is 

threatened. They need sympathy and patience, for this 

state has built up slowly from an early age. To the analyst 

Lhermitte says that though today we accept telekinesis, 
telepathy, and the like, the possession syndrome can appear 

as a projection or personification of our own tendencies. 
In the form he calls lucid possession, he considers that there 

is a battle going on within the person as to which force 

is going to take control. 

Those who respond to ECT and physical means are 

therefore probably not part of the possession syndrome. 

It is true some manifest many facets of other diagnoses, 

and where this becomes confusing and a multiple diagnosis 

is given, then this syndrome should be suspected. 
In the light of the above readings, and in retrospect 

over the cases experienced, the following is suggested as 

the possession syndrome or demonosis. T'wo or more person- 
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alities are involved; they may be dead or alive. 

Differential Diagnosis 

Possession syndromes may be associated with psychoses 

or neuroses; some with clouding of consciousness, some 

with epileptic form convulsions. Others with a more insid- 

ious onset may remain lucid and with full insight be able 
to discuss the possession, the passivity, and feelings. Or 
there may be abnormal somatic sensations, weakness, 

anxiety and depression. 
The problem of psychosomatics in this connection may 

be one of degree only. Where hatred and resentment pro- 
duce manifestations (e.g., Luke 13:11, “‘A spirit of in- 
firmity binds her’’): Fear—asthma; pride—stiffneck; tem- 

per and indulgence; resentment—rheumatism. 

The first question has to do with the soil for easy 
flourishing of infestation, or infestation which breaks down 

the personality. A strong, integrated person who is spir- 

itually mature, not only is immune, but by this very fact 

saves others from their danger. Depression is a common 
concomitant and can manifest as exogenous or endogenous 
in symptom pattern. Such people are emotionally labile. 

Possessed people, at times, speak with a high-pitched 

scream, low-pitched croak or stutter. They differ from 

hysterics in that there is no motive of gain, no atten- 
tion-seeking, and most of the attacks are isolated. ‘“There 
is a suspension of criticism and a posture of retreat,’”’ says 
P. M. Yap. Many such cases are labelled as atypical 

schizophrenics. None of them show the complete symptom- 

complex of schizophrenia, but they may present one or two 
unusual features such as catatonia or delusions. 

Dr. Skottowe, in his textbook, Psychiatry for Students, 

states that ‘in differential diagnosis for schizophrenia, a 

differentiation must be made from those who have ‘been 
involved’ in occult practices.”’ 

There is a need to ascertain if there has been any involve- 
ment in drug addiction, as it is common for addicts, especial- 
ly those addicted to heroin and alcohol, to become involved 

in black magic, and vice versa. ‘‘Folie-a-deux’”’ is usually 
found in closely related people who echo each other’s 
thoughts and reactions of a commonly bizarre paranoid na- 

ture. These persons have been known (in some cases) to 

have been very religious people who have defaulted and 
thus left themselves open to some power other than God 
to control their lives. 
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Passivity feelings, as described by Mayer, Gross and 

Slater, are considered by some to be pathognomonic of 

schizophrenia, but when they are the only presenting symp- 
tom and all, other criteria necessary for the diagnosis of 

schizophrenia are absent, then the possession syndrome 
must be suspected. Heightened suggestibility is of course 
very common in the sensitive, artistic group of the religiose. 
Some would say, “If you sup with the devil, you need a 
long spoon.’”’ In the majority of cases quoted there is no 

question of suggestion. Possession is obvious immediately. 
In two cases where suggestion was used, other factors were 
revealed in later interviews, and exorcism had only partially 

helped. These are not quoted as success stories. In many 
cases the patient was cured without knowing that any exor- 

cism was taking place—nor had it been mentioned to him. 

The analyst would postulate that the ego hypercathects 

the pre-loss-self and reinforces denial in an ego arrest, es- 

pecially in the sphere of self-image and self-object relation- 

ships, with resistance to new integrations and change and 

a retreat into a known or imaginary relationship. Analysts 

would agree that growth can be resumed under appropriate 
conditions, after unconscious conflicts have been talked out 
and resolved. The differential diagnoses are in themselves 

a fascinating study, but more important for us is the il- 

lumination which may be found by listening in quiet to our 

Lord with an open mind. It is even more fascinating to 

see how accurately He will point the way both to the correct 
diagnosis and to the answer. The following cases will illus- 
trate this better than any theorizing of mine. 

For seven years a young nun’s acute bouts of disrup- 
tive behavior had shattered the peace of the closed commu- 
nity to which she belonged. I asked her to draw a family 

tree and this she was able to do. It showed clearly a repeated 
pattern of behavior. I was asked to speak to the nunnery 
on the subject of Satan’s use of this family pattern to destroy 

and disrupt. Forty nuns produced similar problems, includ- 

ing family suicides, mental breakdowns, disrupted rela- 

tionships and sudden deaths. With the two chaplains we 
designed a service which began with praise, then exorcism, 

confession and absolution. This was followed by their bring- 
ing to the altar steps paper on which was written all the 
problems raised, including the names of the departed; the 

papers were laid on the altar. Finally there was a shortened 
service of the Eucharist and, for those who wished, the 

laying on of hands and holy unction at the altar. The effect 
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on many of the participants’ lives was dramatic, both in 

the order and beyond the nunnery. 
In conditions of this type, where exorcism seems in- 

dicated, study of the family tree often reveals repeated pat- 

terns related to the position of those afflicted: For example, 

the eldest daughter of seven succeeding generations; the 

eldest male of each family; the youngest, weakest person 

at the time of onset. 
An elderly Canon of the Anglican church became quite 

terrified when he found himself appointed as official 

exorcist for the diocese. He asked for help. I asked why 
and he replied: ‘‘My daughter is locked in a padded cell 

in a mental hospital, and there is nothing they can do to 
help her.’’ Her main trouble was that she had an overwhelm- 

ing urge to gouge out the eyes of her children. I remarked 
that this seemed a very primitive form of behavior and 
inquired who her ancestors were. He informed me that her 
mother, his wife, was a titled lady from an ancient castle. 

I knew from having visited this castle that at one time 
this form of torture had been practiced there. The present 
family apparently never went near the place and knew noth- 

ing of it. I suggested to the Canon that he should see his 
bishop and ask his advice. The bishop said that we should 

have a eucharist of remembrance and that he would be 
free in five days’ time to celebrate this with the two of 
us. From the moment he made this promise, the Canon’s 
daughter became perfectly normal. A few days later we 

heard that her aunt who was—unknown to me—in another 
mental hospital had been cured at. the same time. Neither 
of these two knew anything of the conversation with the 

bishop. The Canon, too, was released from his anxieties 

and has helped many others since then. 

Quite commonly one finds in what are known as the 

‘‘back’”’ wards of mental hospitals patients who have been 
labelled atypical schizophrenics or depressives. Some such 
cases have been completely cured by the prayer of exor- 

cism—sometimes with, and even at times without, the pa- 

tients’ permission and sometimes in their absence. Even 
in a true schizophrenic the hallucinations and delusions may 

sometimes be removed as a result of exorcism. They then 

regain an increasing degree of insight and with the help 

of a spiritual discipline can learn to control their own medi- 

cation. It seems that those with borderline or established 
mental disturbances are easy prey to occult or demonic 
control. 
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Nancy was the daughter of a medium. She had become 

a heroin addict. During a prayer of exorcism she stood, 

objecting loudly and stamping her feet, but in spite of her 
objection, her addiction ceased overnight and she had no 
withdrawal symptoms. Since that time she has completed 
two years of training at a Bible college. 

A Nigerian student attending a school of Military Survey 

in England showed a schizoid pattern of behavior until he 

was exorcised from the curse of a witch doctor, put on 

him at the request of a jealous uncle. Or we could tell 
of the exorcism of a pseudo-epileptic, of the Spiritualist 

medium who then became a Quaker, or of haunted places. 
Enough to say that as far as types and occurrences go 
their name is ‘‘Legion.”’ 

No two instances are exactly alike. They may be drug 

addicts or alcoholics, ignorant or educated, materialists or 

spiritists—but at some time they have been attacked and 
later possessed by external forces. This has sometimes come 

about through their own dabbling in occult things or by 

their own voluntary acceptance of control. It may result 

from cursing by others or may occur during a state of ill 

health at a time when the victim is vulnerable and unpro- 

tected. 
We have been considering the effects of occult posses- 

sion and control on the lives of individuals. Equally impor- 

tant is the effect on society as a whole. Through the media— 

radio, television, newspapers, magazines—the whole sub- 

ject of the occult is made to seem fascinating. We must 

be aware that much of this, along with the traffic in drugs, 
pornography and smear campaigns, may be part of a vast 
spiritual program intended to undermine our Christian heri- 

tage and character. 
Effective exorcism does not depend on permission from 

a church hierarchy or the authority of any senior church- 

man. Nor is any specific formula of service or prayer re- 
quired. It is not even necessary in exorcism to have the 

victim’s approval. The possessed is often not in a position 
to understand what is going on. But success in exorcism 

does depend on the intent and faith of two or three who 
pray in the name of Jesus Christ. We can only have glimpses 

of God’s purposes and we can only dimly comprehend the 

mysteries underlying these events. We step out in faith with 

a profound, nonrationalistic conviction of the truth of the 
proposition. Christ commanded us to preach, heal, and cast 
out evil, and this apparently we can do with effectiveness 
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far beyond our human understanding. We have proved the 
truth that the grace of our Lord is adequate for every situa- 
tion. Taste and See! 



PART SEVEN 

Demonology and Pastoral Care 
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18 

Problems and Procedures in Exorcism 

JOHN WHITE 

I am both a psychiatrist and a minister. In the local 
congregation I spot neuroses and psychoses. I am aware 
of sociological and psychological laws just as I am aware 
of the powers of the world to come. On the other hand, 
in my office, functioning as a psychiatrist, I am unable 
to close my eyes to moral and theological issues. The skills 
and the insights of each profession affect my perceptions 
and practice in the other. In both professions I say with 
Charles Wesley: 

Forth in Thy name, O Lord, I go 
My daily labor to pursue, 
Thee only would I seek to know 

In all I think, or say or do. 

Common to both professions is an efcounter with the 

occult. I am sometimes forced in the office to ask myself 

whether I am dealing with patients whose emotional prob- 
lems are secondary to, or concomitant with, the operation 

of demonic forces; while in church and in conversation with 
other ministers, I grow concerned about what seems an 

overzealous use of techniques of ‘“deliverance.’’ I wonder 

whether some of the advocates of spiritual warfare do more 

harm than good. I also wonder whether their effectiveness 

may sometimes be explained in psychological terms alone. 

Clashing Epistemologies 

There are difficulties with the cross-over of insights from 
one professional sphere to the other. As a psychiatrist I 

am as much a scientist as an artist. I am trained skeptically 
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to examine hypotheses and to subject them to experiment. 

But the scientific method, limited enough in dealing even 

with material realities, collapses altogether in the face of 

the nonmaterial. To ‘‘deal with’’ demons I must know that 

they exist and I must also know that they are a factor 

in Joe Smith’s distress. No scientific experiment could be 

devised to demonstrate conclusively the presence of Joe 

Smith’s demon. Evidence, yes; proof, never. 

Now, no good scientist believes in the hypothesis he 

is examining. Yet you cannot exorcise demons you do not 

believe in. I am therefore obliged in the office to make 

a long stride where the occult is involved. The objective 

skeptical scientist must step across a chasm and believe. 

Herein lies a difficulty. No one in the New Testament 

ever disagreed about the presence of demons in a specific 
case of possession. There seemed always to be a common 

understanding among those concerned as to the true state 
of affairs. One did not need to be a follower of Christ, even 
of Jehovah, to spot the occult. Everyone, believer and un- 
believer alike, seemed just to know. The question of how 

they knew is never discussed in the New Testament. 
Yet in extra-biblical literature the “‘how-to-diagnose”’ 

theme is central. Unfortunately the criteria for diagnosis 
are often the criteria the psychiatrist uses to diagnose men- 

tal illness. There can thus arise a clash of opinion as to 
whether someone is demon possessed or psychiatrically sick, 
a clash which is at heart a clash of epistemologies. And 

before we leap to take sides it would be well to scrutinize 

the epistemological bases on which both systems rest. For 

the exorcist has as much right to challenge the doctor as 

has the doctor to challenge the exorcist with the question: 

How do you know that such-and-such is the true cause of 
the patient’s difficulties? 

Let me review for physicians and non-physicians alike, 

the basis on which medical diagnosis rests. To do this, you 
must keep three concepts in mind: the “clinical picture,”’ 
the diagnosis and the etiology. The clinical picture has three 
components. There is Joe Smith’s story: how his trouble 
started, what happened next, and what made him come 
to see you. This component is called Joe’s history. Then 
there are symptoms, the things Joe feels and complains 
about, but that you yourself cannot observe (e.g., a head- 
ache). Finally there are signs, things you can see and some- 
times measure about Joe (like a red rash on his left arm). 
To these three, extra “signs’’ may be added because of 
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the advances of technology—Xrays, blood examinations, etc. 

For the sake of simplicity I will include everything—the 

history, the symptoms, the signs and the special tests—into 
what I am calling the clinical picture. 

From the clinical picture the physician makes a diagno- 
sis. The term originally implied a profound understanding 
of the patient’s condition, a knowing through or by means 
of. But as often as not diagnosis amounts merely to naming 
or labelling the condition. If you were to ask the doctor why 
he chose a particular ‘diagnostic label,’’ you would find 
that he had done the same thing you used to do yourself 
when as a child you gathered flowers or collected butter- 

flies. You divided them into different kinds because of their 
different appearances. Though all butterflies had wings and 

antennae, their shapes, colors, and sizes differed. You also 
gave them names, because you found out that other people 
before you who had also spotted the differences (plus some 
you never thought of) had given them these names and 
published books about them. 

In the same way, the doctor groups and names illnesses 
in his mind by the distinctive patterns of different clinical 

pictures, and on the basis of previous labelling fashions. 
To name something, whether a sickness or a moth, is 

to profess to know something about it. The longer and more 

obscure the_name you give it the greater your knowledge 

appears to be. 

It would have bothered me when I was a medical stu- 
dent to be told that I understood very little about the diseases 

even though I could diagnose them. After all, I could give 

an account of their etiologies. Not only could I name Joe’s 

sickness, but I could explain its cause. I knew why he got 

to be sick. I could describe what was happening to and 

in the cells of his body, giving rise to the symptoms he 

complained of. We knew such a lot thirty years ago. 

Two things have happened since I was a medical stu- 
dent: one of them to the diagnostic process and the other 

to me. I now see (as a skeptical scientist) that what I re- 
ferred to as the etiology of a sickness was at best a partial 

explanation. Indeed it would be better to refer to it as de- 
scription rather than explanation. My “etiology” of an ill- 
ness was a crude and inaccurate description of body mech- 

anisms associated with it. 
More recent research has revealed how inaccurate the 

descriptions were. What seemed to be happening inside Joe 
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was rather different from what it now appears was happen- 

ing. 

In the meantime the labelling process itself has changed. 

Diagnosis has shifted, at least in physical medicine, to 

greater concern with supposed etiology and therefore to 

more dependence upon complex testing. Some old diagnostic 

labels have disappeared and new ones have taken their 

places—all in response, not to the appearance of new dis- 

eases, but to greater knowledge about old ones. The new 

names reflect new insights. Reality has not changed; only 

the way we doctors perceive it. 

But presumably the process of changing perceptions 

of reality will continue as knowledge advances. If it does, 

our present descriptions and labels will in the future be 

seen also as crude and partial, and our classifications as 

subject to revision. The quantity of our knowledge has in- 
creased and may increase yet more, but its essential quality 

remains the same—a matter of observation and shrewd 

guesswork, forming a basis for making classifications. 

My statements are not disparaging. However incom- 

plete and illusory our understanding of the disease processes 

is, it has led to the alleviation of suffering. We have learned 
to tamper clumsily with laws of the universe and our tam- 
pering seems to do more good than harm. We do not al- 

together know what we are doing to Joe but we are fairly 

sure it helps. 
Evangelical Christians tend to be impressed by the sci- 

entific discoveries of modern medicine. Only when those 
discoveries, and the etiological theories that go along with 

them, attempt to explain disturbed emotions and behavior 
do they begin to feel threatened. Yet there is no difference 

between the weakness of the etiological theories of physical 
medicine and those of psychiatry. Two things immediately 
become apparent, however, as we make the transition from 
medicine to psychiatry. 

First of all, the psychiatrist is embarrassed by the ne- 

cessity of coping with the concept of mind. His colleagues 
in physical medicine can be totally at ease as materialists. 
But the psychiatrist is forced either to accept mind—a non- 

material entity—or ingeniously to reconstruct his hypo- 
theses so that he largely avoids the concept. And this is 
difficult. 

The second thing is in some way connected with the 
first. Few psychiatrists admit that they were created in 
the image of God, yet in every psychiatrist as in every 
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man there exists a profound awareness of his essential no- 

bility, and the wonder of his being. The innate determinism 
of physical medicine presents no problem to the surgeon 
or the internist. But the determinism of psychiatric the- 
ories demeans and belittles man. It matters little whether 
the determinism is psychoanalytic, biochemical, anthro- 

pological, behaviorist or whatever. The thinking psychiatrist 

therefore often finds himself rebelling against the idea that 

he himself, like his patients, is merely a link in complex 
interacting chains of cause and effect. 

When we turn to psychiatry we become acutely and 
uncomfortably aware that there are gaps in our under- 

standing of human disease, and that the very paradigm 
within which science operates seems ill equipped to give 
us satisfactory answers. We cannot discuss what is wrong 

with man until we have answered the prior question: What 
is man? 

That is not to say (and I must make the point again) 

that psychiatric knowledge is useless. It has practiced value. 

It offers partial solutions, but useful ones. 

Up to now we have been taking a cursory look at what 

grounds the-doctor has for claiming to know what is wrong 

with Joe. When we turn to make the same challenge to 

the experts on exorcism, we find that their claims are based 
on knowledge from two totally distinct sources. On the one 

hand they appeal to revelation. On the other, they follow 

the same process as the physician, though in a much less 

sophisticated fashion. They elaborate hypotheses from ob- 

servations and tradition. 
They appeal to the Scriptures as an infallible guide to 

truth. And in the Scriptures they (and we along with them) 

discover statements about evil spirit beings, their relation- 

ship with God, with Jesus Christ, and with the age we 
live in, with the earth, etc. The teaching is straightforward, 

but limited. There is much we do not need to know. We 
also find descriptions of Christ’s encounters with Satan and 
with demons, and of how the apostles dealt with demons. 

From these descriptions it is possible to make inferences. 

However, the difficulty lies in the fact that in none 

of the Bible’s teaching is there a discussion as to how one 
determines when a demon is present. Are the few descrip- 

tions in the Gospels and Acts typical of all cases? Even 

if they are, the details are meager and case histories almost 

nonexistent. 

In addition to the Scriptures, then, a body of knowledge 
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about ‘‘diagnosis’”’ has arisen in a manner identical to the 

rise of psychiatric and medical knowledge. The etiology 

(of occult activity) is assumed or inferred from the observed 

data. A “‘clinical picture’ is described. It must be clearly 

understood that this body of knowledge is extra-biblical. 

Neither its advocates nor its detractors seem aware of this. 
It has the same innate strengths and the same underlying 

weaknesses as the extra-biblical theories of sciences, or 

of history. At best it depends upon the accuracy of the ob- 
server and the limitations of his reason. Yet as such it 

should be taken at least as seriously as other bodies of 

knowledge. 
There are, of course, men and women who claim to 

know when demons are present—to know with intuitive im- 

mediacy. They believe that their knowledge is from a di- 
vinely imparted gift. But such a knowing cannot be im- 

parted to someone else. If I ask, ‘“‘How do you know?”’ 

the answer will be, ‘‘I just know,” or “I can feel it.’’ But 

their gift, if it is a gift, is only of limited help to the rest 

of us. 
When we turn to the extra-biblical literature, there are 

four principal classes of data that make up the “clinical 

picture.’ These are (1) the history; (2) the signs and symp- 

toms pathognomic of demonism; (3) the signs and symp- 

toms common to both psychiatric illness and demonism; 

and finally, (4) epiphenomena in the vicinity of the victim. 

The History 

The history is sometimes one of contact with magic 
or the occult either innocently (i.e., with no deliberate de- 
fiance of God in mind) or in chosen rebellion. Anything 

from Satanism to teacup reading may be implicated. There 

is strong evidence that real demonic manifestations can 

follow such contacts. Many of the more popular authors 
go further and suggest that any ‘‘giving place to the devil’”’ 
opens the way to demonic states requiring exorcism. But 

it would seem unwise to assume that even direct contact 
with the occult necessarily means that a subsequent dis- 

turbance must be demonic. It may be, but on the other 
hand, it may not. All cats are animals, but not all animals 
are cats. 

Signs and Symptoms Specific to Demonic Influence 

These consist of a virulently hostile or fearful reaction 
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to the things of God, so that the mention of His name, the 
name of Jesus, or specific references to the redeeming 
blood provoke agitation and blasphemous outbursts of fear 
in the affected subject. Sometimes the victim is described 
as speaking in another voice, or even another language. 
These signs are manifest. They should be distinguished from 
obsessive thoughts which, though they may be blasphemous 
or obscene, are symptoms common to psychiatric conditions 
and demonic manifestations. Of course the fact that the 
manifest signs are not features of recognized psychiatric 
illness does not mean that they could not be ‘‘explained”’ 
in psychological terms. It only means that something other 
than what we call psychiatric illness is implicated. 

Signs and Symptoms Common to Mental Illness 
and Demonic Influence 

The number of such signs and symptoms is legion. They 
may concern the subject’s volition—a lack of control so 

that Joe performs actions which seem alien to him. He 
may experience violent swings of mood, inexplicable de- 

pressions, fears, hallucinatory voices or visions, suicidal 

or homocidal urges. There may be changes in his conscious- 
ness. He may appear to pass into fugue states or trances 
or to perform actions of which he seems to have no sub- 
sequent memory. 

Epiphenomena 

By epiphenomena I mean things happening around Joe— 
things that can be observed by other people, like tappings, 
knockings, or unexplained movements of physical objects 

like the shaking of a bed or the transfer of china across 
a room. Such phenomena have been reported by many ob- 

servers. Some of the phenomena have been subject to scien- 
tific investigation in an attempt to explore parapsychological 

hypotheses-explaining them. Others have been recorded by 
newspaper reporters featuring poltergeist activities. They 
are uncommon, and more usually reported (at least if we 

read Christian literature) where there is a clear-cut history 

of previous occult practices. 
Other explanations have been suggested to account for 

the manifestations I have described, explanations which do 

not have recourse to the supernatural. It would be inappro- 
priate for me to discuss them in this paper and I will make 

only one comment. Psychological and sociological theories 
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may have light to throw upon the facts. But their light at 

best is partial. Most psychological and sociological hypo- 

theses reject a Christian view of man. They constitute, like 

the doctor’s etiological theories, an incomplete description 

of psychological and sociological processes concomitant with 

the phenomena. We do not necessarily accept them or reject 

them on an either/or so much as on a both/and basis. If 
you ask me why the kettle is boiling, I can ‘‘explain’’ the 

matter both in terms of electrical resistance, heat conduc- 

tance, and the latent heat of evaporation and by telling 

you my wife wants a cup of tea. Both explanations are 

true. Both are partial. Each explanation would correspond 

to a different meaning of the word ‘“‘why?’’ 

I have taken much space to discuss, even in a per- 
functory manner, concerns which are essentially epistemo- 

logical. My only excuse for doing so is that I am forced 

in my profession to grapple with the questions I have dis- 
cussed, in order to find a basis for my attitudes and prac- 

tices. I find it hard to discuss more practical concerns 

without sharing with you my own struggle to understand. 

I was asked to discuss several things. What is an appro- 
priate level of concern in the church around the question 
of demonic activity? How ought this concern to be ex- 

pressed? What resources are there for counselling? What 
has been the general effect on the church of an interest 

in demonology? What resources are available to the be- 

liever in handling this issue? 

How concerned should we be? Certainly our concern 

should be increasing. The evil that once walked our streets 
clothed and meekly, now strides naked and contemptuous, 
openly asserting his rights. In Western countries overt col- 

lusion with the Lord of Darkness and his cohorts is more 
widespread than it has been for centuries. 

It affects some congregations not at all, others greatly, 

but many only minimally. Much depends on where the con- 
gregation is and how spiritually vital is its evangelism. 

How should the concern be expressed? It may seem 
surprising, but I would not suggest immediate courses on 

‘“How to Cope with the Occult.’’ At least I would not advo- 
cate them for church members in general. If we would 
strengthen the church, we must first discover where her 
weakness lies. The weakness of the church in the West (a 
weakness Satan has contrived by his quiet insistent use 
of insidious temptation) is its materialism. Western evan- 
gelical congregations live for things. 
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Our commission is to bear witness. We cannot bear 
witness effectively unless we place God’s kingdom above 
everything else we hold dear—our security, our family’s 
well-being, our very lives. Of what value is a verbal witness 
when Christianity in practice is a nice addition to life as 
we know it, icing on the cake, so to speak? I see no reason 
to instruct churches in dealing with demons. They need 
first to know how to deal with dollars, with mortgages, 
investments, material luxuries—by burning and burying 
them if need be. 

There are exceptions to my damning generalization. Yet 
where the warfare is fiercest and overt assaults from de- 

mons are fiercest, there the needed knowledge already 
exists. 

_My conservative stance is reinforced by observing the 
impact of instruction on demonism in a number of congre- 

gations. The occult is a new delicacy which titillates the 
jaded appetites of pulpit-weary evangelicals. It is hot copy. 

Overnight a lethargic congregation can buzz with a fever 

of activity. Prolonged prayer meetings, glowing testimonies 

of deliverance become the order of the day. But when all 
the excitement dies down, what is the result? 

Often one or two people have found release from bondage 
of some kind—perhaps more from besetting sins, resent- 

ments and bitternesses than from real demons. (Many ‘‘de- 

mons’’ exorcised by charismatic groups differ from those 

found in the New Testament in that they are ‘‘spirits’’ of 

psychological bondage, e.g., of anger, resentment, fear, 

pride, rejections, etc. I would not question their satanic 
origin, or that charismatic groups sometimes deal very ef- 

fectively with them—only that what is cast out is not a 

being so much as a sinful attitude. It is probably to such 

enslaving attitudes that Daniels, the Indian evangelist, re- 

fers as ‘‘strange spirits.’’! Loving concern has been shown, 

and this is always good. Marital and group therapy of a 

cathartic nature has, on the whole, had a sweetening ef- 
fect. But impact on the darkness around? Usually I have 

seen none. 
In other instances I have seen the initial interest coalesce 

into a rigid pattern of demon hunting. The church by its 

behavior displays more respect for demons than for God 
(this would indignantly be denied). It becomes demon- 

oriented; and that is bad. If it spent time singing the praises 

of Jesus, it would be more profitably occupied. We need 

to learn not respect for demons, but disrespect for them. 
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I believe it is possible to declare a general principle: 

teaching to the church as a whole should not focus exces- 

sively on the occult. Teaching about Satan, about demons, 
about spiritual warfare should be introduced along with reg- 

ular positive teaching. This is how the apostles distributed 

it in the Epistles. 
You may ask how I can treat so serious a matter in 

so cavalier a fashion. It is true that we are engaged in 

a warfare with principalities and powers. But in warfare 

your principal aim, surprising as it may seem, is not to 
beat the enemy. Beating the enemy is secondary to some 

other object, e.g., you defeat his army because he tried 

to stop you from controlling his oil fields. While it is im- 
portant to know your enemy and to be alert against his 
attacks, your main focus is on something else. In spiritual 

warfare our goal is to set men free. If the enemy can lure 

us into being too preoccupied with him, he has won a major 

tactical victory. 

A second general principle in teaching the church as 

a whole is: teaching should not focus on the phenomena 
of possession, or on fine distinctions between oppression, 
possession or other esoteric specifics, but on how a Chris- 

tian should overcome Satan in his everyday living. Paul’s 

famous passage in Eph. 6:10-18 is usually expounded well, 

but it is losing popularity in the face of more salacious 

material. The brief mention by John in the Apocalypse 

(12:11) about the overcomers needs also to be brought home 

to Christians. These overcame Satan by: (1) the blood of 

the Lamb, (2) the word of their testimony, (3) preferring 

death to unfaithfulness. Let us put aside our difference in 
eschatology and examine the phrases. I shall expound them 
succinctly in a hortatory manner. 

The Blood of the Lamb 

This phrase is not an incantation or spell. Though its 
use as such (‘“‘Satan, we bid you depart because we claim 

the blood of Jesus over this man...’’) may indeed be 
attended by dramatic results, in Revelation 12 it has nothing 

to do with exorcism. The context reveals the devil as the 
Accuser—accusing the brethren day and night before God. 

One of his prime activities, then, is to induce a burdensome 
sense of guilt by which confident, spontaneous service for 

God is strangled. I cannot serve God freely when I feel 

estranged from Him or unaccepted by Him. What the Ac- 

cuser is telling God in my hearing is that I haven’t tried 
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hard enough. I must repent more sincerely, have deeper 
consecration, etc. Yet God’s acceptance of me is not based 
on the depth.of my sincerity but on the death of His Son. 
The blood of Christ here symbolizes the death of Christ, 
and it was shed not to cleanse my heart (as in hymnology) 
but my conscience. ‘“‘How much more shall the blood of 
Christ cleanse your conscience from dead works, to serve 
the living God?’’ Only the man who continually appreci- 
ates the relevance and the glory of the death of Christ is 
continuously free in conscience to serve God for love. 

Weil may the Accuser roar 
Of ills that I have done 
I know them all... 
And thousands more... 
Jehovah knoweth none. 

The Word of Their Testimony 

This phrase is unquestionably related to the devil in 

his role (also mentioned in the immediate context) as ‘‘that 

old serpent’ that deceives the whole world. To set men 

free the church has to overcome the deceiver who clouds 
his captives’ understanding in darkness. This is accom- 

plished when the Word of God proceeds from the lips of 

a witness who can truthfully tell forth what God has shown 

him from the Word in his own life. He testifies to truth 
he has discovered. 

Death Before Compromise 

In the last resort the serpent becomes the devouring 

dragon. Whom he cannot depress or deceive he devours—or 

threatens to. And here lies the key for today’s church. You 
may not be able to cast out demons, but is faithfulness 

to Christ more important to you than life? I do not drama- 

tize the issue; it is very down-to-earth. If your life is not 
currently threatened, there are many smaller sacrifices you 

have to make by choosing Christ above all else. Faithfulness 

in small things may indicate potential faithfulness to the 

death. And faithfulness in the ‘‘crunch” always defeats 

the adversary. 
Such are general teachings I would see hammered home 

to the church at large. 

Special Resources 

But there are times when individual Christians, espe- 
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cially those in Christian leadership and physicians in prac- 

tice, need more specific help. If you ask me to whom they 
should turn, I am at a loss to answer. It depends on where 
they live and who is available there. I can only offer general 

principles for those of you in leadership who yourselves 

encounter the occult or who may think you do. 

Talk to the distressed person. Allow him to describe 

the nature of his distress. At first do not interrupt his flow 
of speech except to ask clarification of points you fail to 

understand. Take time to watch and listen carefully. If the 
person finds it difficult to talk, do not be overanxious. Be 

gentle in your questioning and be slow to probe deeply. 

The genuineness of your interest and your own inner tran- 

quility will be the greatest incentives for him to open up. 

As the urgent rush of words slows down you will prob- 

ably wish to fill in gaps in his story. In your mind will 

be the questions: Is this an emotional problem? Is it simply 
a matter of his relationship with others? What spiritual 
issues are involved? Is it possible that the man is mentally 

ill? Is there something in the story that suggests the occult? 
Once he has told you as much as he can, then ask specific 
questions about the occult. 

Where there is difficulty in deciding between demonism 
and psychiatric illness (incidentally there is no reason why 
the two could not occur simultaneously), psychiatric con- 
sultation may be called for. If there are reasons which cause 

you to hesitate to refer to a psychiatrist, and if at the same 

time you lack psychiatric sophistication, you might be 
helped by the book, Occult Bondage and Deliverance.2 Dr. 
Lechler’s discussion of the distinctions between psychiatric 
and demonic symptoms are helpful up to a point. He makes 
the statement, ‘“‘A mentally ill person is in fact still ill, 
even when he exhibits certain symptoms characteristic of 
possession. On the other hand, a possessed person is in 
fact mentally healthy in spite of the fact that at intervals 
he may exhibit certain symptoms of mental abnormality.” 
Some might cavil at the second part of Lechler’s statement 
but a psychiatrist would know what he means. One of my 
own Cases may illustrate this: 

A 26-year-old single woman consulted me with symp- 
toms of anxiety, episodic brief depressions and strong sui- 
cidal urges. She made occasional use of marijuana and am- 
phetamines, and was living in a loose common-law relation- 
ship with a man her own age. She had recently taken an 
overdose of amphetamines in a suicide attempt. 
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Her father was religious, rigid, strict, and punitive; 
her mother, deeply religious but gentle. The patient stated 
that at times she was subject to visual and auditory hal- 
lucinations which had frightened her initially, but were no 
longer distressing. They occurred only when she entered 
certain houses, never when she was alone, never when 
she was under stress, and not necessarily in association 
with drug use. In certain houses the ‘‘appearances”’ oc- 
curred whenever she entered. She ‘‘saw’’ men and women 
dressed in fashions dating back fifty years or more. She 
was somewhat reluctant to discuss the apparitions, being 
more concerned with her depressions. 

Several years previously she had at her parents insis- 
tence broken off an engagement. She went through a nor- 
mal grief reaction following her fiance’s suicide a week 
after the broken engagement. For a year she attempted 
unsuccessfully to ‘“‘contact’’ him as she lay in bed at night 

by “‘projecting her spirit’’ in search of him. On the anni- 

versary of his death she stated that he appeared to her 
in a dream. The dream was deeply comforting, and was 
followed by more dreams of a similar nature. She saw 

them as real contact with her deceased fiance, and was 
aware that she ‘‘was dabbling with spiritism.”’ 

When I suggested that her symptoms might be con- 

nected with her reaching out into the occult she agreed, 

but was reluctant to break off her occult experiences. A 

careful psychiatric examination excluded the possibility 

of any of the schizophrenias. There was no evidence of 
any other functional psychosis. The patient’s manner did 
not suggest. a hysterical personality. At the conclusion 
of the interview she stated that she would prefer not to 
see me again. Though she telephoned me once or twice, 

she would break off the connection whenever I suggested 

she come to see me. 

I viewed her symptoms as rising from the occult rather 

than from mental illness. 

On the other hand, Lechler also mentions mental ill- 

ness which looks like demonism but is mental illness, what- 

ever else it may be. Here the problem is more difficult. 
Certainly obsessive-compulsive patients may be troubled 
by blasphemous or obscene thoughts or by fears of harming 
their children. Similar obsessions arise in some depressive 

illnesses and can be alleviated and even cured by the use 
of antidepressant medication. In the more acute schizo- 
phreni-form illnesses hallucinatory voices urging suicide or 

making blasphemous suggestions can similarly be banished 

by brief courses of electroconvulsive therapy or by the use 
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of psychotropic drugs. It would seem unlikely that demons 

can be exorcised with phenothiazines or ECT. Lechler de- 

scribes points of differentiation between illness symptoms 

and those rising from demonism. But the distinction is 

not always easy. 

A young married woman, an evangelical Christian, 

was referred to me in an extremely psychotic condition 

which I judged at the time to be manic. She responded 

to lithium carbonate, and later, when depressed to anti- 

depressants. 

Over the next two years she was troubled episodically 

by obsessive, blasphemous thoughts and outbursts of rage. 

Several exorcisms by visiting experts afforded her relief, 

but the effects would last only a day or two, and some- 

times there would be no relief. At times she would benefit 

from Christian instruction. She was intelligent but extreme- 

ly demanding upon a wide circle of friends. 

Following the birth of her third child I contacted the 

Children’s Aid Society to protect the baby from her beat- 

ings. The child suffered a fractured skull and long-bone 

fractures. 
Two months later, at a time when I was away from 

home, she underwent one more exorcism during which 
many demons were cast out of her one by one. The ag- 

nostic social worker (an expert in the battered child syn- 
drome) was so impressed with the patient’s subsequent 

condition that she called me on my return, asking me to 
reassess her. I did so, and found her to be more relaxed 
and realistic than I had ever known her, and no longer 

demanding. The child was returned (at first under super- 
vision). The patient has now remained symptom-free for 
many months. 

I listened to a tape of teaching on exorcism by her 

exorcist. In it I learned that the meaning of the word 

“‘double-minded”’ in James was “schizophrenic,” that 

25% of the population in North America was schizophrenic 

—and needed to be released from demons. His talk was a 
fascinating blend of psychological insightfulness and wild 

inaccuracy. Yet he seemed, in spite of his misapprehen- 
sions, to have helped my patient. 

The case history I have outlined raises other issues. 
It suggests that a reasonably competent psychiatrist who 

is widely read and has an open mind on the occult can 
be fooled into thinking a condition is purely psychiatric when 
it may be totally or in part demonic. Or it may suggest 

that certain emotional problems are better and more ef- 
fectively dealt with by believing prayer than by therapy. 
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Certainly knowledge may contribute comparatively little to 
one’s ability to help. It suggests also that many self-pro- 
fessed Christian exorcists are in the same position as the 
disciples who-could not cast out a certain demon. In dealing, 
then, with what might be demonic, we shall need both to 
be realistic and humble. Fortunately most cases are much 
easier to assess and treat than the one I have described. 

The Decision to Help 

At some point as you listen to the story of a distressed 
person, you will be forced to face options: What help is 
needed? Is there anyone to whom I can send this person? 
Ought I to try to help him myself? Is the occult involved? 

One does not need to ‘‘have a ministry of deliverance’ 
to cast out demons. Yet both the Scriptures and extra-bib- 
lical literature warn us that not all cases are equally easy 
to cope with. The same disciples who rejoiced at their power 

over demons were humiliated before the demonic simulation 

of epilepsy.2 I know no way of anticipating how difficult 

a given exorcism may prove to be. One can only look to 
God for guidance whether to proceed or not. 

How can I know whether I am qualified to proceed? 
All power in heaven and earth is given to Jesus.‘ In His 
name (i.e., when executing His commands under His au- 
thority) there is no limit to the demonic power His servants 

may overthrow. Yet I am not acting ‘‘in His name’’ when 

I neglect the provisions He has made—when His righteous- 
ness is not-a’ plate of armor about me or His truth my 

trusty weapon.’ Perhaps it is at this point that fasting 

and prayer are called for—not as a mechanical device for 

“‘psyching myself up’’ to cope with demons, nor yet a mys- 

tical pathway to supernatural power, but rather as an open- 

ing of my mind and will to God’s Spirit that He may reveal 

to me my ambivalences, my double-mindedness, my un- 

belief. 
The Spirit of God may give special gifts to some (God 

is still sovereign). But in general terms a Christian’s ef- 

fectiveness in dealing with evil powers arises from his re- 
lationship to Christ. My authority over demons will operate 

effectively in the degree that I rejoice in a clear, unam- 

bivalent relationship with Christ—a relationship of trust in 

His redeeming and justifying grace and of total commit- 

ment to His person and will. 
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Procedure 

What do I do to cast out a demon? Are there certain 

words or phrases to be used? 
Answers from the literature are contradictory and con- 

fusing. This fact in itself would tend to suggest that there 

is no set procedure. Kurt Koch is very careful before out- 

lining sixteen principles involved in exorcism to state that 
‘‘ >a person may draw the false conclusion that there 

is some kind of pattern or stereotyped method involved. But 

this is not true. The Holy Spirit needs no pattern.” ® Even 
the use of the name of Jesus is not a magic spell, so much 

as a reminder to all concerned as to Who has the final 

word. 
Let me then proceed in simple faith. “It is better,” 

says Koch,’ ‘‘to exercise faith from the very start and 

be prepared to let God disappoint you...than to fail to 

exercise faith and thereby disappoint God.’’ Faith, it should 
be noted in the context above, means confidence in the char- 

acter of the one trusted rather than confidence in the out- 
come of the procedure initiated. It is the faith of Shadrach, 

Meshach, and Abednego.8 

No one who has read widely in the literature of the 

occult can fail to be impressed by the emphasis on ritual. 
Satanists who seek to control demonic powers and Christians 
who seek to exorcise them are alike obsessed with it. Mike 
Warnke, former Satanist High Priest, in his best-selling auto- 

biography confesses, ‘““The study of ritual fascinated me.”’ 
Anxieties over mistakes in details of ritual also hounded 
him with fear.? 

It would be fascinating to pursue the subject of ritual, 

symbol, witchcraft and demonism, but I will satisfy myself 

with one comment. A ritualistic approach to overcoming 

demons seems to have inherent weakness of playing the 

devil’s game by the devil’s rules. It may be true that demons 

are subject to complex symbolic and ritualistic laws, but 

the Christian’s authority does not spring from a manipula- 
tion of them (ritual being at best a ‘figure of the true’”’ !°) 

but from the very fountain of all authority. To depend on 

ritual for the exercise of power is to depend on magic. 
It undermines dependence on God. 

As I have myself proceeded in simple and, sometimes 

very feeble faith, I have encountered surprising results. 

What I have found has humbled and instructed me. Let 
me conclude with a brief case history, which offers some 
interesting suggestions. 
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A twenty-six-year-old single woman was referred to 

me following a suicide attempt. Her behavior was agitated 
and hyperactive, but she gave verbal expressions of de- 

spair. She was intelligent and insightful and became more 
settled on psychotropic medication. She was Lutheran with 
a comprehensive grasp of Christian doctrine, and regarded 
herself as a Christian. However, she was the organizing 

secretary of one of the three ‘‘gay’’ leagues in Winnipeg, 

and a practicing homosexual, living with a woman who had 
alcohol and other personality problems. 

Soon after her admission to the hospital she had im- 
proved to the point where day care seemed appropriate. 
Shortly therafter I invited her to a ‘‘cell group’’ meeting 

(for Bible study, fellowship and prayer) in my home. After 

the meeting she asked me: ‘“‘What is wrong with you if 
when other people sing ‘Oh, how I love Jesus’ you find 

yourself singing ‘Oh, how I hate Jesus’?”’ 

Further questioning revealed that her attempts 

to sing hymns or pray were attended by verbal expres- 

sions of blasphemy which took her by surprise. It was not 

that she struggled against them so much as that she ex- 
pressed them before being fully aware of what she was 
saying. The incidents dated back to her living in a haunted 

house, where a ‘‘friendly ghost’’ could be heard walking 

across the room, giving rise to creaking of boards and 
the appearance of depressions in the rug. ‘‘We really used 

to enjoy him,”’ was her flippant comment. More recently 

she had been plagued at night by rattlings, shakings, 
knockings and tappings which interfered increasingly 

with her sleep. 
I made an appointment, with the object of attempting 

exorcism. After praying, and as I commanded the demon 

or demons to depart, I was careful not to enforce my own 

wishes or will so much as to insist on the will and the 
authority of Christ. The patient appeared to pass into a 

species of trance in which she alternately laughed reck- 

lessly or was shaken with terrible sobbing. She made no 

verbal responses to questions. I had the subjective impres- 

sion that I was locked in a struggle with an obstinate 

adversary who threatened injury or death to my wife and 

children. (Bizarre demonic attacks have been made on my 

family.) As the time for the termination of the interview 

approached I was at a loss as to how the conflict would be 

resolved. Eventually I was obliged to say, ‘“The time is up 

now.” At this the patient again laughed, but this time 

I had the subjective impression (which afforded me im- 

mense relief) that the laugh was one of despair and defeat. 

I felt (and I can only report my subjective impressions) 

that the main struggle was over, though the demon or 

demons had not left my patient. 
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Emerging from the trance she was somewhat di- 
shevelled. I noticed that the skin on the palmar surface 
of both hands had been pierced by her fingernails. Her 
tweed skirt showed a circular patch of wetness of about 
9 or 10 inches in diameter, where her tears had fallen. 

She said: ‘‘My God! What have you been doing to me?”’ 

She returned immediately to the Day Care program. 
Later in the afternoon I was approached by three members 

of the staff who asked me what had happened in our inter- 
view, commenting on the profound improvement in the 

patient. 
Later that week, at a charismatic cell group meeting, 

a young girl made the command, ‘‘Demon, whose name is 

Legion, I command you to come out of her in the name of 

Jesus.”’ The patient is reported to have screamed and 
fallen on the floor convulsively. The members of the group, 

at first frightened, state that they experienced ‘‘a baptism 

of love’’ and surrounded her with expressions of love and 

praise. She regained consciousness to find herself saying, 
‘He could not possibly love me,’’ while those surrounding 
her gave her assurances of the love of Christ. 

At our next interview she seemed open, straightforward 
and “in her right mind.’ She stated: “Know what? I’m 
not a lesbian.” 

“Oh?” I replied, ‘‘when did you decide to give it up?”’ 

“Decide nothing!’’ was the reply, ‘‘I’m just not—not 
since the demons left.”’ 

She had abandoned her homosexual life-style, resigned 

from the gay organization, professed to have no homo- 

sexual conflict. She stated that the turning point had come 

in our session in the office. In the two years since then 

her life has been one of uninterrupted spiritual and emo- 
tional growth. 

Perhaps the only prerequisite to our overcoming the 

powers of darkness is that we fear God and God alone. 

Christ commanded His disciples to be fearless in the face 

of those powers that were able only to kill the body. For 

my own part I reecho Martin Luther’s words (Carlyle’s 
translation): 

And were this world all devil’s o’er 
And watching to devour us. 

We lay it not to heart to sore; 
Not they can overpower us. 

And let the prince of ill 
Look grim as e’er he will, 
He harms us not a whit; 
For why, his doom is writ; 
A word shall quickly slay him. 
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God’s word, for all their craft and force, 
One moment will not linger; 
But, spite of hell, shall have its course; 

Tis written by His finger. 
And though they take our life, 
Goods, honour, children, wife, 
Yet is their profit small; 
These things shall perish all; 
The city of God remaineth. 
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Victims Become Victors 

W. ELWYN DAVIES 

‘‘And without controversy great is the mystery of godli- 

ness; he who was manifested in the flesh, justified in the 
spirit, seen of angels, preached among the nations, believed 
on in the world, received up in glory. But the Spirit saith 

expressly, that in later times some shall fall away from 
the faith, giving heed to seducing spirits and doctrines of 

demons, through the hypocrisy of men that speak lies, 

branded in their own conscience as with a hot iron” (1 

Tim. 3:16-4:2). 
Paul wrote these words to Timothy nineteen hundred 

years ago. Just as the Bible does not set out to prove the 

existence of God and the angels, so it assumes the existence 
of Satan and demonic beings. The apostle warns of increased 
demonic activities as the present age runs its course, and 

it is evident that we are now living in the time foretold 
by him. It is not my intention to argue for the fact of demon- 
ism, but rather to examine the situation that exists in the 

church and the world at present and to seek some answers 

to the many questions that arise from modern demonization. 

It is important to note the conditions which exist in 
the church of the last quarter of the twentieth century, be- 
cause these have created a climate within the professing 
church that is conducive to demonic activities both in the 
church and in the world: 

1. The humanization of the gospel. At first it was a 

denial of the deity of Jesus Christ. In recent decades the 
battle has largely centered on the denial of the divine in 

Christian living. God has largely been explained away and 
excluded” from’ the dogma’ of the church, and now the life 
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of the church—and of the individual Christian—has become 
merely human. Such statements as that of Paul in Col. 
1:27, “‘Christ in you, the hope of glory,” are disregarded, 

because it is claimed they are irrelevant to our modern 

world of technical know-how. Man is now on the Throne! 
2. The materialization” of life; THE test ‘tube has taken 

over from the. Spirit.of God. The supernatural has been 

exorcised. In the conduct of the life of the church com- 

mittees, specialists, programs, and even computers take 

precedence over the workings of the Holy Spirit. Public 
relations are considered more effective in filling pews than 

prayer meetings. 

“The God-Man has become just the Good Man; the mysti- 
cal movings of God _have..become the mechanics of men, 
and now all at once we are aware of a strange vacuum 
in the church. Somehow we have been made aware of an 

area of life that is unfulfilled. The cravings of the spirit 
of man have been unheeded for too long. Man, according 

to the Bible, is a spiritual being. His spiritual life must 

be attended to sooner or later. Now it is “‘later,’’ and to 
a large degree, the church is pitifully inadequate to meet 
his need. Qur- programs, our material wealth, our high- 

sounding liturgies, leave ‘man “empty. “The “Climate” of “the 

as-good, but not good snouch’ It satisfied the ; agrarian com- 
munity of the past century in part, but it leaves con- 

temporary, urbanized, restless modern man cold. 

It is at this point that men in the church have begun 
to show interest in alternative sources of fulfillment. If this 

is true of professing Christians, how much more so of the 

masses of unbelieving yet unsatisfied of our day? Deep 

down they want to be helped. They want to stretch their 

minds beyond the petty limits of all the pat answers of 

bygone days. They crave the adventure of stepping off limits, 

away from the cozy security-blanket of affluence and of 

predictable schedules for living. We should have seen more 

clearly the warning signs as our young people responded 

to the Beatles and to drugs. Beyond these lay the occult 

world, arms opened wide, beckoning and enticing, and 

promising knowledge, experience, fulfillment—and all that 

makes for Satisfied Man. 

The Contemporary Scene 

Within the church today—and I include many evan- 
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gelical churches—there are many who have experienced 
direct or indirect involvement with the occult. For us to 
turn a blind eye to their plight is to disregard a particularly 

needy segment of our society. Outside the organized 
churches the number of occult-oriented people is astronomi- 

cal. It has always been more comfortable to think of the 
occult as indigenous to Africa, or India, or China, but now 

we must face up to its existence in Europe and in ‘North 

America. 
Neither can we continue to relegate it to the lunatic 

fringe of Western society, and smile tolerantly at the ac- 

tivities of the gypsy in her tent reading palms, or the tea- 

cup readings of polite parties. A close friend told recently 
of finding one of her relatives kneeling before a small image 

of Satan, praying for help before his day began. In an African 

village? No, in a great industrial city in Canada—and the 

praying man is a scientist, holding a doctor’s degree, and 
able to look back on a boyhood spent in Sunday school and 
church. 

The Canadian Broadcasting Corporation recently car- 

ried an hour-long TV program depicting the life of a Protes- 
tant clergyman in Northern Canada. A native Indian him- 
self, he was shown combining the two offices of Shaman 
of his Indian tribe with ‘‘Christian’’ minister of the Gospel. 
The CBC apparently saw no incongruity in such syncretism! 

Over 1,200 newspapers bring horoscopes to their Ameri- 

can readers daily, while bookstores filled with occult litera- 

ture make a roaring trade. Colleges and _ universities 

throughout North America have their Satan-oriented groups, 
and the profile of the occult is at an all-time high. 

In Britain, following the repeal of the old Witchcraft 
Act in 1951, there has been a great surge of occult activity. 
Demonism is very much on the scene. 

Reports indicate that in France there are more profes- 
sional healers, sorcerers, than there are medical practi- 
tioners, while in Normandy alone over three hundred chapels 
are maintained for occult purposes. 

Germany may be considered highly industrialized and 
very sophisticated, but that does not seem to limit very 
widespread occult practices all over the country. Its society 
is permeated by all kinds of occultism. 

When the government of Italy published social security 
and retirement plans for various professions, ten thousand 
witches and warlocks paraded in the streets to protest the 
omission of their own group! 
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All these North Americans and Europeans need help. 

If our Christian faith means anything at all, surely it de- 

mands of us that we understand their need and do something 

about it. We cannot lump them all together and dismiss 

them as sick, or outsiders, and try to carry on as if they 
do not exist. They are here. They are our people, and we 
must reach out to them. But first we must understand cer- 
tain important things about them. 

1. Many are escapists. It has become a cliché to say: 
“Satan (or the demons) made me do it.’’ The world of the 

occult becomes attractive to people who find it difficult to 

face up to their moral responsibilities. Many dabble with 

‘‘other powers,’ and are drawn into involvement. They often 
claim that they have tried ‘‘other remedies’’ in vain, and 

the alternative empowerment through the occult allures 

them. 
2. Many more are superstitious. Going beyond the 

bounds of revelation and common sense, they profess to 

see demonic activity in many areas: sickness, depression, 
anger, any unusual or unexplained behavior. While such 

may be evidence of demonic action, it should by no means 

be an automatic assumption. Where natural causes offer 
a reasonable explanation it is wise to accept them as the 
origin of the problem. People who jump to the conclusion 

that demonic influences are responsible for a wide variety 

of phenomena invariably become obsessed with the thought 

of demons-at-work, and suffer many of the disabilities com- 

monly found in victims of demonization. 
3. All are victims. I use the word advisedly. There is 

no point in being judgmental toward these people, even 

though as Christians we oppose and condemn all occult prac- 

tices. From a biblical perspective there is no room for nego- 

tiation or compromise here. God judges and condemns all 

traffic with demons, and we can do no less. In the sight 

of God they are guilty of transgressing His law. Each one 

is a victim too—the victim of powers immeasurably more 

powerful and knowing than he. What kind of person is he? 

(1) The curious, who experiments and plays with de- 

monic forces, only to find eventually that they are playing 

with him. 
(2) The conformist, who looks around at his peer group 

and says, ‘‘Everyone does it,’ and decides to be another 

who ‘‘does it.”’ 

(3) The dissatisfied, whose religious experience has left 

him unfulfilled and skeptical. 



304 / Demon Possession 

(4) The sad, whose bereavement inclines him toward 

anything that offers knowledge of the dead. 

(5) The rebellious, who recoils from the status quo in 

the church and in society, and seeks a viable alternative 

elsewhere. 
(6) The psychically inclined, who wants to develop sus- 

pected latent powers. 
(7) The offspring of practicing occultists, who are con- 

ditioned from childhood. 
(8) The credulous, and every generation seems to pro- 

duce its quota of them! 

Pastoral Response 

In view of the growing prevelance of occult interest 

and participation, it is highly regrettable that so many 

pastors display great ignorance in regard to the incidence 
of demonism and ways of assisting its victims. Three groups 
in particular are commonly found in most evangelical cir- 
cles—nonevangelicals rarely admit the existence of demons, 

so that their problems are of a different nature! 
1. The first group pretend that the problem does not 

exist. By theological or psychological rationalization they 

say that there are no demonized people today. Cases of 

apparent ‘‘possession”’ or ‘‘obsession’”’ are really individuals 

with mental abnormality or overheated imagination. Un- 

fortunately, pretending the problem does not exist does 
not solve it. 

2. Over-reacting to demons: Some pastoral counselors 

profess to detect demons in every unusual circumstance. 
A case was brought to my attention recently where a clergy- 

man rejected the medical profession’s diagnosis of terminal 

sickness in a young lady and claimed that it was ‘““demon 
possession in the mother.’’ Nothing but harm can come from 

such a false diagnosis; unfortunately it is frequently en- 
countered. 

3. Demon-centric conduct: This kind of response to 
demonic phenomena is also widespread, and highly suspect. 
Counselors apparently hold lengthy conversations with 
demons, carefully recording everything on tapes. Books ap- 

pear, containing details of such conversations. Since when 
have we been commissioned to accord demons center stage 
treatment? Seances reminiscent of a circus, with screaming 
demons and equally loud exorcists, are surely far removed 

from the biblical approach to demonology. 
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The Biblical Approach 

I suggest that to handle demonic situations effectively 

we must first get back to the basic treatment of demons 
in the Scriptures. First, demons are always depicted as the 
tools of Satan. They are always allied with Satan in the 
never-ending conflict of the ages. The adversary opposes 
every move of God. Demonic forces loyally serve their 

master in his quest for world dominion, and the overthrow 
of the kingdom and purposes of God. 

Second, failure to be rightly related to Jesus Christ 

causes man to play into the hands of demonic forces. The 
only safe refuge for the Christian is the center of the will 
of God. 

These two factors are important. We need to understand 
the nature of the enmity placed between the Serpent and 

the Seed of the woman (Gen. 3:15). We also need to ap- 
propriate the true defense which is only possible as we dwell 

under the shadow of the Almighty. Then only are we ready 
to engage in combat with these dark forces. 

How did Jesus Christ meet them? For example, demons 
spoke of Him. They also spoke of Paul and his companions. 
Amazingly, every recorded witness by demons to Jesus 
Christ or Paul in the Gospels or Acts is 100 percent accurate 

(see Luke 8:28; Acts 16:17). The responses of Jesus and 

Paul were similar. Although the testimony of the demons 

was accurate, they refused to accept it. They robbed the 

demons of a voice! In the New Testament one thing is cer- 
tain: in pursuance of the objective stated by Paul in Col. 

1:18 ‘‘That in all things he [Jesus] might have the pre-emi- 
nence,’’ demons were never made the center of attention. 

One significant reason for not accepting the witness of 

demons is that with demons there is nothing free. ‘““The 

wages of sin is death’ (Rom. 6:23). It has always been 
thus. Sin pays wages. Only God gives freely. A Faust may 

receive much from Satan, but sooner or later he must pay. 
Missionaries of Bible Christian Union have frequently ex- 
perienced great difficulty in counseling Europeans who 

have had previous dealings with the occult. They may 

have received health benefits through sorcery, and the 

benefits were real. But once the same Europeans begin 

to show interest in Jesus Christ, a great force within 

them asserts itself, adding to their already considerable 

spiritual blindness. Paul said, ‘“‘The God of this world hath 

blinded the minds of them which believe not, lest the light 
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of the glorious gospel of Christ ... should shine unto them” 

(2 Cor. 4:4). 
Pursuing this biblical approach still further, we note 

that ‘‘deliverance’’ is not the goal in itself. The modern 
cult of ‘‘deliverance’’ is gaining ground in many quarters. 
Generally it flourishes where much is made of demonism, 

where demons are identified in terms of sickness, the ab- 
normal, or the unusual. Fortunes are made—and lives de- 

stroyed—by this approach. In His parable in Luke 11:24-25, 
the Lord Jesus shows what happens when “‘deliverance’”’ 
is seen as merely getting rid of an unwelcome spirit. Sure- 
ly there must be a better way of dealing with demonization! 

We do not have to look far for the divine answer. 

Luke 11:21-22 is one of the most important scriptures, 

and a right understanding of the teaching of the Lord Jesus 
Christ here is vital to all concerned. “‘When a strong man 

armed keepeth his palace, his goods are in peace: But when 

a stronger than he shall come upon him, and overcome 

him, he taketh from him all his armour wherein he trusted, 

and divideth his spoils.’’ The strong man armed is of course 

Satan, who controls his possessions through his demonic 

forces. The Lord deals with the situation in a direct fashion: 
“‘When a stronger than he shall come upon him, and over- 
come him,” things change! Here is no talk of lengthy com- 

munication with demons. There is a complete absence of 

the kind of circus atmosphere so common in our day, with 
a great display of emotional excitement as victims are ‘‘de- 
livered.’’ Instead, the Greater than he comes upon him, 

overcomes him, and robs him of his spoil. This is more 

than deliverance—this is victory over an enemy and victory 
planted in the life of the victim. 

Deliverance, then, is not merely exorcising the demon. 
Deliverance is a lifelong relationship to the Deliverer, Jesus 
Christ. There can be no short cuts here. ‘‘Instant’’ de- 
liverance is meaningless magic. God wants men and women 

who know the liberating power of His Son at work in them 
day by day. Being delivered from is only the prerequisite 
for being committed to—committed to a life of fellowship 
with the Son who sets men free. 

Practical Suggestions 

In the light of the foregoing here are a number of practi- 
cal suggestions which merit consideration: 

1. In all counseling sessions, project the person of Jesus 
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Christ. If demons are real, their enmity must be presumed. 

If their enmity is accepted as a fact, the object of their 
opposition—Jesus Christ—must be recognized. He is the one 
they are after. Mere man is incidental. The great goal is 

always the Son of Man. And He alone is adequate to deal 
with such a situation. 

Jude 9: ““Yet Michael the archangel, when contending 
with the devil he disputed about the body of Moses, durst 
not bring against him a railing accusation, but said, The 
Lord rebuke thee.”’ 

2. Never settle for ‘‘mere’’ deliverance, exorcism. Much 
more is entailed. Experience corroborates the teachings of 
Scriptures here. Demonic beings always rebel at the asser- 
tion of Jesus Christ as Lord. Yet this is precisely what 

Paul teaches. Phil. 2:9-11: ‘‘Wherefore God also hath highly 
exalted him, and given him a name which is above every 

name: that at the name of Jesus every knee should bow, 
of things in heaven, and things in earth, and things under 

the earth; and that every tongue should confess that Jesus 
Christ is Lord, to the glory of God the Father.’’ It is this 

insistence on the lordship of Jesus Christ that breaks down 

the powers of darkness. It is confession of His sovereignty— 

not merely as a point of doctrine, but as a way of life—that 

releases men from enslavement, and provides for them con- 
tinuing freedom from demonization. 

3. Never disregard the victim’s own will. If he does 
not show real desire for help, you are not likely to be 

effective in your dealings with him. Does God free man 

from guilt, or sinful habits, against his will? 
4. Maintain your own spiritual and emotional balance. 

Why do so many neurotic people fancy themselves called 

by God to ‘‘deal with demons’’? They should flee the devil, 

not court his attention! 
For pastors on one hand, and doctors and psychia- 

trists on the other hand, it is always wise to seek each 

other’s help. Demonization is a complex, difficult challenge 
to anyone, and trained help in a number of areas is needful. 
It is also demanded by one’s sense of humility and integrity. 

The need for spiritual balance is a very serious one. 

In the last several years I have observed tragic conse- 

quences in the lives of men who have become obsessed 

with the so-called deliverance ministry. By neglecting major 

truths, and the “‘balance of truth,’’ many of these men have 

shown serious theological, spiritual and moral imbalance. 
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Paul professed to preach “‘all the counsel of God.’’ We should 
aim at no less. Demonology is a subject to be carefully 
investigated and tested by scriptural standards. It will not 

go away just by our ignoring it. On the other hand, who 

wants to give his life to dwelling on it? The answer to 
the conditions which created the climate for demonic ac- 
tivities in the first place is the continuous assertion of the 
lordship of Jesus Christ. Recognition of His sovereignty in 
every area of our lives, so that He will dominate all of 
life, is God’s remedy for this modern scourge. 



PART EIGHT 

Demonology and Theology 



7 : 
U oe = 4 aut ie - 

t . a 7 — Ys 

> hi vitl go-Ghee ga ) pis we” te on bd 

; i im Ae. Tieepee Seep 7 ak 
ne 7? > Gaark >». : 

r 4 S ita » wel aii “aa 
yr jum: os out “eerie at , cat = ; 

ot 
pric le Oe wa celieg OR = es 

which oolel (ee @dey oe tne th 

4 oy “ti Tt 7 in p4)tiwew ese 

hip dpa Cig ‘ey eee OF Se ewe in 4 
 — Ree GF ows) [ot Ele qgjll teqncpeeli all aif 

THE12 TRAS 



20 

Demonology Today 

ROGER C. PALMS 

My task is to look at what is happening now. That is 
a big order. It’s as large as the world. Do we illustrate 

by describing individuals who are involved in witchcraft? 

Do we tell stories of Satan worship or elaborate upon sick 
tales of unsolved murders? Do we talk of covens meeting 

on deserted beaches, and spells cast, people injured and 
blood spilt? Do we talk of horoscopes? Some ten million 

Americans are guided by astrology, another forty million 

dabble in it. Shall we talk of the more than two hundred 
thousand people committed to the cult of witchcraft in our 

country, or voodoo in Haiti, or spirit worship in Brazil? 
At what point do we stop and say, ‘‘This is an example 
of the demonic’’? 

Obviously the subject is much larger than any of these 

specifics, and because it is and affects every one of us in 
some way, we have to look at it as more than unusual 

religious experimentation and more than the subject of en- 

tertainment for movie goers and television viewers. The 

occult with its demonic oppression has become a part of 
our culture, invading our thoughts at every level. It is being 

given a degree of sophistication that brings in science, busi- 

ness and education. In short, like any theological event, 

it influences every aspect of our lives. And, since the Chris- 

tian gospel does the same, we have to look at everything 

that is happening from the perspective of where we stand 

with Jesus Christ. 
We cannot understand the contemporary occult scene 

by looking for patterns, or logical developments or reasons. 
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Both medical people and theologians would like to do that, 

but although we will try to get some kind of handle on 

the demonic in these meetings, there will be frustration 

because Satan’s activity appears as varied as every ob- 

server’s bias and as different as each occult practitioner’s 

involvement. People come to the demonic from where they 

are, and every person is different. 
When I first began my studies in the occult, I had dif- 

ficulty putting together—into some kind of package that 
I could grasp—the various aspects of occult behavior and 

worship. Then, one day in California, a lady involved in 

various forms of psychic activity said to me: “Of course 

you cannot understand it! We take a little bit from this 
religion and a little bit from that religion and put them 

together.”’ 
In short, the occult is a custom-made religion. And, 

since there appear to be at least one hundred and fifty 
subdivisions offered in this cafeteria of selection, the combi- 
nations are practically endless. That’s why you will find 

witches who believe in reincarnation and witches who do 
not. There are astrologers who also study numerology and 

astrologers who do not. In a recent article in our Blooming- 
ton, Minnesota, newspaper, Carl Weschcke, a St. Paul native 

who has been involved in the occult for many years and 
has the largest occult publishing firm in the world, told 
a reporter: ‘‘People find they may accept certain parts 

of the movement which fit into their lives, but they need 

not commit themselves to the entire scope. They may accept 
and use astrology and graphology, but deny witchcraft and 

herbal healing, whatever may seem proper or understand- 
able to them. The practical application of most occult 
sciences attracts those who wish to know more about them- 
selves, to understand options available to them and apply 
these sciences to their lives.”’ 

Three years ago when my book, The Christian and the 

Occult, was first in the works, it was necessary to convince 
many Christians that this occult activity was real. That’s 
not so anymore. Today we are not even questioning it as 
a reality, but we want to know what kind of reality it is, 

where its limits are, how far it is going in its influence, 

the satanic elements in it, and what we can do to help 
in the deliverance of people who are possessed’ or at least 

oppressed by it. And we want to know about the legitimizing 

of the many psychic studies that are opening wide new 
doors to satanic influence. 
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It should be made very clear at this point that I am 

not suggesting that every energy or force being discovered 
by people is satanic. God is still the Creator of all things. 

But Satan does use every opportunity to oppress people 
and we must be alert to that. For example: I would never 

teach that a person’s sexual drives are satanic; they are 
a gift from God. Yet we all know what can happen when 
Satan gets control of those drives. When we speak of 

telekinesis, telepathy, clairvoyance, etc., these are ap- 
parently very real, and obviously not unknown or un- 

planned by God, but definitely doorways for satanic en- 

trance. Neither stones nor bread are satanic, but Satan 

would have used them both to get to Jesus. Christians need 
to realize that. 

We could follow any one of the many tantalizing direc- 

tions available to us in occult or demonic study, but it would 

show only a small part of the whole. I’d rather not take 

that route, but, accepting the given that the occult is influenc- 
ing people in very large numbers, go on to examine some 

of the dimensions of that influence. 
In Crockett, California, John Swett High School is the 

first secondary school to teach occult studies formally. Ac- 

cording to the teacher, Robert Beck, the occult deals honest- 

ly with what might lie beyond the grave, the limitations 

of human perception, and attempts to understand intuitive 

phenomena. It can, says Beck, ‘‘become an engrossing and 

rewarding journey into realms of mankind’s deepest, most 

abiding concerns and fears.’’ 1 We might wonder what would 
happen if Christians proposed a similar course in the biblical 

teachings on eternal life, to explore ‘“‘the engrossing and 
rewarding journeys into realms of mankind’s deepest, most 

abiding concerns and fears.”’ 
From an article appearing in Business Week we learn 

that the Institute of Electrical and Electronic Engineers 

has presented a panel on parapsychology; the National 

Science Foundation is considering a conference on para- 

psychology; the National Institute of Mental Health has 
granted Maimonides Medical Center in Brooklyn funds for 
ESP tests; the National Aeronautics and Space Administra- 
tion has financed a Stanford Research Institute program 

to teach ESP skills to NASA personnel. 

The Pentagon’s Advanced Research Projects Agency 

is monitoring psychic research with the purpose of finding 

out what the Soviet Union knows because the Russians have 

been studying ESP far longer than has the U.S. The Central 



314/ Demon Possession 

Intelligence Agency is interested in what they have found. 

Robert Van de Castle who heads the dream research labora- 
tory at the University of Virginia Medical School says, ““The 

CIA wants to know whether psychics could jam computers 
and radar screens, and even whether people could be trained 

to leave their bodies.”’ 2 
Bell Telephone Laboratory scientists are working on 

telepathy and clairvoyance. Hoffman-La Roche, Inc., as well 

as other drug companies, are exploring ways to train the 
mind to control stress. Business executives are being 

examined for ESP qualities. A professor of industrial engi- 
neering at the Newark College of Engineering thinks that 

ESP makes the difference between the successful and the 
unsuccessful businessman.? 

Arthur Koestler in a Harper’s magazine article tells 
us: ‘In some laboratories, an active search is going on 
for hypothetical ‘tachyons’—particles of cosmic origin which 

are supposed to fly faster than light and consequently, ac- 

cording to orthodox relativity theory, in a reversed time 
direction. They would thus carry information from the future 

into our present as light and X-rays from distant galaxies 
carry information from the remote past of the universe 
into our now and here. In the light of these developments 

we can no longer exclude on a priori grounds the theoretical 
possibility of pre-cognitive phenomena. The logical paradox 
that predicting a future event may prevent or distort it 
is circumvented by the probabalistic nature of all fore- 
casts.”’ 4 

Both the Russians and the Americans are asking some 
serious parapsychological questions. For example, is a schiz- 
ophrenic really schizophrenic or does he somehow pick up 
the thoughts of somebody else? In other words, is he being 

influenced by some other forces than the ones that most 
of us are hearing, touching or seeing? Is a person mentally 

ill if he has this kind of unusual sensitivity? 
Scientists are alert to vibrations, auras, energies and 

forces that cannot be measured or explained in the usual 
scientific ways. The Russians are working on what they 
call ‘skin vision.’”’ American scientists are wondering about 
‘hypothetical psytrons’”’ with properties similar to the ‘‘nu- 

trinos’’ (particles of cosmic origin devoid of physical at- 

tributes—that is, they don’t have mass, weight, charge or 
magnetic field—which are capable of impinging directly on 
neurons in the recipient’s brain, thus serving as carriers 
of ESP). Axel Firsoff suggests ‘‘extrasensory communica- 
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tion by ‘mindons,’ nutrino like particles of an all-pervasive 
‘mind stuff.’ ’’ 5 

All of this brings: to mind the familiar statement of 
Sir James Jeans: “The universe begins to look more like 
a great thought than a great machine.’’® Jeans is not a 

mystic; he works with quantum theory principles. It seems 
that the principle of complementarity, which Christians have 

taught and believed on the basis of biblical revelation is 

at last being discovered by others. There is more to our 

universe than strict mechanical causality or determinism. 

Everything has an effect on everything else, and there are 

forces that heretofore we had not realized were influencing 

us. Noting this, Arthur Koestler points to Sir Joseph J. 
Thompson, who was the discoverer of the electron and was 
also one of the early members of the British Society of Psy- 

chical Research, and comments, ‘‘Why should physicists in 
particular be disposed to infection by the ESP virus? The 

answer is hinted at in the autobiographical writings and 
metaphysical speculations of some of the greatest among 

them. The dominant chord that echoes through them is a 
pervasive feeling of frustration, caused by realizing that 

science can elucidate only certain aspects, or levels, of re- 

ality, while the ultimate questions remain elusive.... We 
are now asking for something more definite—for data and 
theories that would point the way to the ultimate fusion of 

science and parascience.”’ 7 

How much of this activity is an opening for the demon- 
ic? How do we distinguish between scientific investigation 

of God’s world and ‘‘mind blowing’? manipulation by the 
demonic? Is there danger of demonic possession when psy- 
chic experiments are conducted im a psychic’s basement 

but not when they are conducted in government labora- 

tories? If a businessman uses ESP to gain some advantage 

over his competitors, is he less likely to suffer oppression 

than the witch who also uses ESP to score a profit? In 

short, does Satan respect the practitioners of pure science? 

The occult, including the full range of psychic activity, 

has captured the interest of the business world, the scien- 

tific mind, the world of spies and counter spies, inmates 

of our prisons, and our high school and college students 

(the third annual Psychic Conference was recently held at 

the University of Wisconsin-Milwaukee with forty special 

events and workshops). Recently I received the following 

letter from a man in a Colorado prison: ‘‘I have been re- 

ceived by the spirit world (known to some as the Astro 
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Plane) through much study and concentration with my own 
spirit within me. On August 23, 1974, my spirit left its earthly 

bonds and through my third eye witnessed its flight into 
the ethereal worlds. I will continue to develop myself spiri- 
tually step by step until I have reached the 7th plane which 
is the spirit mind or that of atunement with the universal 
consciousness of God the Almighty. Upon my release from 
prison, I will travel and teach the religious philosophies 
of the East, Yoga, and devote my remaining years to my 

own development and that of my students.”’ 

Most people know that there is far more to them than 

what can be examined physically. And, they know that there 
are dimensions to the universe that could, like gravity, have 

an influence over them and the things around them. There 
is a desire among many to come into a harmony with these 

forces, to seek the ‘‘universal spirit’’ or the ultimate source 

of reality and power. Maybe it was inevitable after the 
neatly packaged psychology of the thirties and forties gave 
way to the spiritual quests of succeeding generations. Maybe 

it was speeded on by the mind-expanding use of drugs. 

This quest by man for higher truths or greater powers, 

this yearning to know how he fits into the larger picture 

of life, and this longing for some controls or harnessing 

of the energies he senses should not surprise the Christian. 
We are wonderfully made, and there is a God-breathed part 

to all of us. We were created to be related to Him. There 
is an emptiness and longing when we are separated from 

the oneness with Himself that He offers. Satan would fill 
that longing for God with his offerings. Mankind has a built- 

in need for relationship with the ‘“‘God out there’’ who is 

beyond and greater than anything else. He also longs for 

an intimacy with this totally other God that gives him 
strength to cope with life’s confusions. Jesus Christ is both 
Mighty God, before all things and in whom all things hold 
together, and personal Savior, the one who will be ‘with 
you always.”’ Satan will capitalize on man’s need, steering 
him not to Jesus Christ but to his own counterfeits. 

Satan is a deceiver. Using the same basic gnostic here- 
sies that he promoted in the first century, he is urging 
people (through many different occult practices) to find 
the god beyond the God of the Scriptures. By occult activity 
a seeker can move through the various spirit planes to the 
universal mind. And, to satisfy the longing for strength, 
there are spells, incantations and harnessed energies that 
can move objects and change situations without the neces- 
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sity of coming to the One who promised: ‘‘You shall receive 
power when the Holy Spirit has come upon you.” 

Even professing Christians are being lured by Satan’s 
counterfeit offers. I have yet to speak in a church about 
the occult, when there has been opportunity for discussion, 
where there has not been at least one person present who 
admitted to some form of occult activity. And too often 
it is with a defensive, ‘‘I see no harm in this... . ”’ 

Christians are involved with ouija boards (not a parlor 
game when it is prompted by a genuine belief in a fixed 

fate), seances (I was criticized by a Christian lady who 

thought it was cute that her daughter was going to take 
part in a seance with friends), and horoscopes. One pastor 
is still convinced that God used astrology to mend a broken 

marriage. When the troubled couple came to understand 

each other’s horoscopes, they understood why they acted 

certain ways. This was an ‘‘answer to prayer,’ they insist. 
Their minister agrees. He accuses me of denying a legit- 

imate form of ‘‘therapy,’’ no different than professional 
counseling. 

There are Christians who don’t want to believe that 
Satan might be influencing them. There are some who don’t 
want to believe in Satan at all. I remember speaking at 

a seminary on the West Coast and being treated in a very 

patronizing Way because I expressed belief in a real Satan. 
And a young friend of mine, presently attending a seminary 

in the Midwest, says his school teaches a course in psychic 
phenomena but had real trouble with ideas about satanic 

influences. One day the professor said to my friend, ‘‘Now 
suppose you believed in Satan,”’ to which this young man 

quietly replied, ‘‘I do!”’ 
A friend told me about a conversation he heard on a 

radio talk show between a Jewish psychiatrist and a Roman 
Catholic priest who was trained as an exorcist. When the 
program host asked the priest if he had ever exorcised 

anyone, he said ‘‘No, it’s true I have been trained in exor- 
cism, but we now realize that most of the problems that 

we once attributed to demon possession are really psycho- 

logical. We do not need exorcism today; we need proper 

psychiatric care.’’ The host then turned to the Jewish psy- 
chiatrist who said, ‘‘We are beginning to realize that some 

conditions, once explained as psychological disorders, may 

be demon possession. There seems to be evidence of some 

kind of demonic influence.”’ 
I’m glad for this conference because there needs to be 



318 / Demon Possession 

a clear responsible Christian voice explaining the occult 

and demonic activity, and what we have available in the 

lordship and presence of Jesus Christ. I’m grateful to God 
for a renewed emphasis in the church on the power and 

ministry of the Holy Spirit. Right at the time when the 
demonic seems to be most rampant, there is also a redis- 

covery of what the first century church knew—that in the 
name of Jesus and the ministry of the Holy Spirit people 

are delivered, healed and made whole. 
We need this balanced emphasis because there are zeal- 

ous Christians who are pronouncing healing, making pro- 

phetic statements and determining who is satanic on the 
basis of their own emotional adrenaline. They are countered 
at the other end of the spectrum by Christians who either 

write off the demonic as silly imagination or who recognize 

a demonic force but relegate the power of God to ancient 
dispensations. Thus we need responsible, biblically based 

voices wholesomely balancing zeal with theological and 

psychological wisdom. 
Central to our thinking, then, in these meetings together 

should be the power of the demonic at all levels in people’s 

lives and the healing available in the name and power of 

the Lord Jesus Christ. There is a definite need to grasp 

as best we humanly can the divine mystery surrounding 

confession, renunciation and absolution. We also need to 

clarify our thinking on how, when and where and by whom 

this is to be done. How does God act through individuals, 

how does He act through the church? (See my The Christian 
and the Occult, pp. 118-121.) We should explore this knowing 

that the spiritual warfare with principalities and powers 
is real (Eph. 6:12ff.) and that the victory over these prin- 
cipalities and powers is assured through the One who has 

already led them captive (Col. 2:15). We should neither 

avoid this, fearing the label ‘“‘unsophisticated,’”’ strip from 

it the mystery of exorcism, nor add to it our own cultural 
programing. 

To conclude, the Bible calls Satan a deceiver (Rev. 
20:10), the prince of this world (John 12:31), prince of dark- 
ness (Eph. 6:12), accuser (Rev. 12:10), prince of the power 
of the air (Eph. 2:2), god of this world (2 Cor. 4:4), murderer 
and liar (John 8:44), and his followers as fallen angels 
(2 Pet. 2:4 and Jude 6). He will fight against the Light, 
using any and all means to gain entrance into the minds 
and souls of people. 

But we also know, on the authority of Scripture, that 
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in Jesus Christ the fullness of God was pleased to dwell 

(Col. 1:15-19); that we have not the spirit of bondage or 

slavery but the spirit of adoption (Rom. 8:15); and that 
we have the Paraclete, the one who stands alongside of 

us and resides within us (John 14:15-17; 15:26; 16:7-8). We 

proclaim the one who is the Good News of peace. This is 
far more than physical or emotional peace; it is total peace 

for the whole person. It is my prayer that in the studies 
of this conference, we will find effective ways to commu- 

nicate this wholeness and peace to a very confused world. 

Notes 

1. Rose Marie Levey, ‘‘Happenings in Education,” The PTA Magazine 

(February, 1974), p. 2. 
2. Research Article, ‘‘Why Scientists Take Psychic Research Seri- 

ously,’’ Business Week (January 26, 1974), p. 76. 
3. Ibid., pp. 76-78. 
4. Arthur Koestler, ‘‘Order From Disorder,’’ Harper’s Magazine (July, 

1974), p. 60. 
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6. Ibid. 
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Response 

JAMES D. MALLORY, JR. 

Mr. Palms begins his paper with observations on the 

multifaceted nature of the occult. Actually, the problem 
is even greater because what he identifies as occult is prob- 
ably only a small area of potential demonic activity. Specif- 

ically, he mentions ‘‘psychic activity, witches with and with- 

out the doctrine of reincarnation, astrologers with and with- 

out numerology, telekinesis, telepathy, clairvoyance, para- 

psychology, ESP, ouija boards, horoscopes, and scientists 
studying vibrations, auras, energies, forces’? not measurable 

in the usual ways. 

He also reveals the astounding interest in psychic phe- 

nomena from such varied sources as secondary schools, Na- 

tional Institute of Mental Health, NASA, the Pentagon, the 
CIA, Bell Telephone and business executives. Added to this 
list are those of the general public showing an increasing 

interest in the occult as evidenced by movie, TV, literature, 
games on such themes. 

All these interested parties in the occult reveal many 
different motivations. Basically all are seeking experiences 

or answers that have not come forth for them through their 
routinely held suppositions, beliefs, practices. Thus some 

are seeking religious answers or experiences; others are 
trying to satisfy scientific curiosity; others are looking for 
materialistic or militaristic gain. Probably one of the pri- 
mary reasons for the general population’s interest in the 
occult is the spiritual vacuum that exists because of their 
secularistic mind set. 

Palms raises some very crucial issues concerning oc- 
cultist and psychic phenomena: (1) Are they all from Sa- 
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tan? He apparently thinks not. (2) Are they simply our 

discovery of energies God has made which may be used 
for good or bad? An example of this is the unfolding mystery 

of the atom which may be used to kill one million people 

or one million cancer cells. (3) Do they all open the door 
to Satan? Palms says, ‘“Yes.’’ He recognizes a dilemma 
exists of how to distinguish between scientific investigation 

of God’s world and ‘‘mind-blowing manipulation by the de- 

monic.”’ 
He doesn’t tell us how to make this crucial differential. 

He does give some clues. As a person tries to find the god 

beyond the God of Scripture through different occultist prac- 

tices, becoming enamored with various spiritual planes to 
the universal mind and to satisfy the longing for strength 

with spells, incantations and harnessed energies without 
coming to Jesus Christ of Scripture, he must be opening 

the door wide to Satan’s counterfeit offers. I believe a person 

who follows this course is moving more and more to a sub- 

jective, ego-centric basis for his beliefs and less and less 
to objective truth of Scripture. He begins to make his own 

experience the basis for truth. He has made an idol of his 
own feelings, experiences and interpretations of experi- 

ences. 

I agree with Palms that professing Christians are lured 

by Satan’s counterfeit offers. In fact, I would add that some 

Christians who are not involved with what is usually identi- 
fied as the occult make the same error of canonizing their 

subjective experiences. I suspect the many ‘‘The Lord has 

told me’’ statements come from some source other than 

the Lord. 
Scripture gives further clues to help differentiate the 

works of Satan. It specifically forbids witchcraft, enchant- 

ment, divination, magic omens, horoscopes and signs (Amp- 

lified Bible) soothsaying, wizards, mediumistic activity, 

charmers and consulters with spirits. Three basic prohibi- 

tions emerge: (1) using any mechanism to predict the fu- 

ture; (2) casting spells; (3) consulting spirits. 
It may well be that many psychic phenomena do not 

fall in these categories and do represent scientific dis- 

coveries which could be used for good or evil. However, 

I agree with Palms that these phenomena particularly poten- 

tially open the door to Satan. They are in a special category 

because by their very nature they can lead a person into 

a highly subjective, mystical experience that may be very 

exciting, seemingly meeting the need to find the something 
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more to life than just the naturalistic, secularistic explana- 

tions which do not satisfy. 
However, the burning issues for me as a psychiatrist 

are not the categories Mr. Palms has mentioned. The issues 

of the current scene which concern me are to what degree 

of emotional and physical suffering can we attribute to satan- 

ic or demonic activity? 
Some enthusiastic, if not knowledgeable, Christians 

about mental illness have concluded virtually all mental 
suffering is demonic. There are demons of depression, al- 

cohol, guilt, lust, fear, etc. 

A recent book popular in some circles based on a sup- 
posed revelation from God concludes schizophrenia is a 

demonic condition. The Bible reveals very few symptoms 
of demonic activity. They include inability to speak, deaf- 
ness, blindness, falling to the ground in a rigid or stuporous 

state with grinding of teeth and foaming at the mouth, acting 
like a wild animal with superhuman strength, and having 

the ability to predict the future. Also wasting away and vexa- 

tion or being tormented is mentioned. The casting out of 

demons when successful is done by a simple command. 
However, there is a vast literature regarding demonic ac- 

tivity and their removal that has minimal biblical authority. 
Rather it comes out of the deliverer’s own experience and 

most particularly his interpretation of his experience. There 
seems to be a tendency in this literature to attribute to 

demons what is not understood by the author’s limited 
knowledge of mental illness. 

I would like to give some examples of the current scene 
which I face that pose serious problems for me. 

Here is a girl in her twenties who was told if she was 
filled with the Holy Spirit she should expect to hear God’s 
voice. She began to pray in her closet and to listen very in- 

tently. She began to hear voices which she attributed to God. 
Initially they were quite affirming with such statements as, 

“TI love you, you are my child,” etc. Later the voices became 
accusatory and profane. She became extremely depressed. 
Now her group concluded she was under demonic influence 
and began a series of deliverances. After many unsuccess- 
ful attempts to alleviate her symptoms, she was more de- 

pressed, guilty, and afraid of Christian groups or advice. 
At this point she was referred to me. With proper medication 
her hallucinations and depression were relieved. 

Another patient was told she should stop her medications 
and “‘rely’”’ on the Lord. She became increasingly depressed. 
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A person in, her prayer group speaking in tongues told 
her the Lord said her depression was now healed. Two years 
later she was still depressed and doubly discouraged. 
Christianity apparently wasn’t working. Here is a very sug- 
gestable, hysterical girl who allegedly had many demons 
cast out. Now she thinks that every pain, worry, trouble, 
and alien thought is due to a demon. She takes no personal 
responsibility for such problems. 

Palms’ statement that ‘‘there are Christians who are 
pronouncing healing, making prophetic statements, and de- 

termining who is satanic on the basis of their own emotional 
adrenalin”’ strikes me as very pertinent. 

However, there is the other side of the coin. Here is 
a young woman in her thirties. She has been diagnosed 

as schizophrenic since her teen years. She has had multiple 

psychiatric hospitalizations and treatments all without bene- 

fit. I failed to help her utilizing standard treatment. After 
much prayer and after two years of no progress, she re- 
vealed that one of her ‘‘hallucinations’’ was a presence that 
wanted to take over her being. She was tormented by this 

presence almost constantly. A couple who seem to have 

a ministry of deliverance prayed for her with very dramatic 
results. The presence was gone and has not returned for 
two years now. According to the couple three demons were 

cast out. However, she still has highs and lows which are 

probably at least partially genetically and chemically in- 

duced and she still has many interpersonal problems. But 

now she responds to chemical and psychological treatment, 
whereas prior to her deliverance nothing helped. 

My own conclusion is that Satan is the author of all that 

is destructive. The Christian’s heritage is to be in the process 
of becoming whole, being conformed into the image of Christ. 

At what point in sin or suffering one crosses some line 
where he is now under demonic influence that can be relieved 
only by a special ministry of deliverance is very unclear 

to me. The Hippocratic injunction for physicians to do no 

harm should be considered very carefully by those who 

are engaged in deliverance. There is no doubt in my mind 

that Christians in the mental health field need to become 
more aware of the fact that we do fight a spiritual warfare 

and specific prayers for deliverance are in order in certain 

cases. However, it may well be that a person who confesses 

and repents of sin, who places himself under the lordship 

of Jesus Christ, praying for healing with prayer support 

from a Christian group, blocks demonic activity without 
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even being aware of it. One thing is certain: We have an 

enemy who is a liar, deceiver, destroyer; but we have the 
victory in Jesus Christ, the God of Scripture. 
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Satan and Demons: A Theological Perspective 

JOHN P. NEWPORT 

This study is an attempt to understand Satanism and 
demonology from a theological perspective. After partici- 
pating in discussions on this subject with numerous college 
and university groups, the author has come to see that the 

grounds of belief or disbelief in Satan and demons are subtle 
and profound. The question cannot be dealt with in isolation. 

What a person believes will depend on many factors. Is 

there meaning in assertions which cannot be reduced to 

a summary of physical observations? How valid are ex- 

periences which cannot be subjected to typical laboratory 
testing? A person’s viewpoint is also influenced by his or 
her attitude toward the Bible.! 

This study accepts the biblical revelation as a normative 
guide in the difficult and critical areas of Satanism and 
demonology. It will be an exercise in biblical theology before 

we turn to systematic or philosophical theology. In other 

words, we will look at the biblical sources before and not 

after discussing the credibility of the demonic for the twen- 

tieth century. 
There is obviously a dearth of knowledge concerning 

the demonic in the Christian community. It is regrettable 

that we have waited to study the demonic until such a study 

has been forced upon us by a culture which could not find 

its answers in materialistic scientism.? 

It must be granted that the biblical teaching concerning 

Satan has been distorted both during the Middle Ages and 

in recent years. For example, in the Middle Ages, the devil 

was said to have appeared as a huge, black cat. Later it 

was said that he changed to a goat. In any case, a horned, 
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tailed, hoofed and hairy Satan with bat wings was a popular 

image. 

The present-day Christian who accepts the biblical 

teaching concerning Satan is not committed to all of the 

crude imagery that has sprung up around belief in Satan. 

In the light of medieval and modern distortions, a careful 

consideration of the biblical teaching concerning Satan is 

especially needed. 
A detailed doctrine of Satan is not found in the Bible 

until New Testament times. A number of reasons have been 
suggested for the relatively limited material on Satan in 

the Old Testament. 
God began his self-revelation in the ancient world of 

polytheism. God wanted to lead His people to a dynamic 

practical monotheism. Thus, in the Old Testament, a pri- 
mary emphasis is placed on the supremacy and power of 

the God of Abraham, Isaac and Jacob who delivered the 

Hebrews from the slavery of Egypt. 
Despite the controversy over such Old Testament pas- 

sages as Gen. 3:1-19, Isa. 14:12-15, and Ezek. 28:12 the Bible 
suggests that from the early moments of the creation of 

this world Satan was on the scene, a rebel against God. 
Pride seems to have been the cause of his fall. Following 
the suggestion in Rev. 12:9, it is said that Satan came dis- 
guised as a serpent. He is seen as the agent of temptation 
for the first man and woman (Gen. 3:10; 20:2). Although 
there is not much in the Old Testament about Satan, when 
he does appear he is always the adversary of God’s people. 
He seeks to lead God’s people into presumption (1 Chron. 
21:1) or slanders them to God’s face (Zech. 3:1). 

The most extensive Old Testament discussion of Satan 
is in Job. Here he is seen as God’s agent and minister, 

who tested human fidelity. He makes a wager with God, 
with Job as the stake. He acts, however, with the express 

permission of God and keeps within the limits which God 
has fixed for him (Job 1:12; 2:6). 

During the last part of the Old Testament period and 
the time between Malachi and the Gospel of Matthew, the 
Jews were thrown into relationships with the Persians. The 
great religious leader of the Persians, Zoroaster, taught 
that there were two great powers in the world—good (Ahura 
Mazda) and evil (Ahriman or Shaitan). Some later Persians 
taught that these two powers were almost co-equal. Contact 
with the Persians undoubtedly heightened the concern of 
the Hebrews about Satan.? 
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For many contemporary conservative scholars, the bas- 

ic message of both Jesus and Paul is seen as closely related 
to demonology and eschatology. The work of Christ is 
seen as primary in the battle with Satan. Evil is radical 

and rooted in the personal—not the abstract. Evil is greater 

than man. This is not mere mythology. Other conservative 
Bible scholars see Christ’s work as primarily a transaction 

within the Godhead. The object of Christ’s work is God. 

There is abundant biblical evidence for both views. For 
example, Luke 13:16 sees suffering as an attack of Satan. 

Heb. 12:3-11 sees suffering as a chastisement of a loving 

Father God. Both views must be held in tension. 
The use of proper principles of biblical interpretation, 

however, demand that if one view is primary in the Bible, 

it should be determinative and the other secondary. It is 
the contention of C. K. Barrett, James Kallas, George Ladd, 

and other evangelical scholars that the demonology-es- 
chatology motif is dominant—constituting some _ three- 

fourths of the material in the first three Gospels and Paul. 
If a limited cosmic-dualism is taken seriously, it means 

that the New Testament teaches that satanic forces have 
a measure of real control in the world. 

In the first three Gospels, Satan is pictured as a super- 
natural evil spirit who is at the head of a host of inferior 
evil spirits called demons. As such, he is the “prince of 

the demons” (Mark 3:22). 
In the Synoptic Gospels, the most characteristic evi- 

dence of the power of Satan is the ability of demons to 
take possession of the center of man’s personality. At the 

very outset of His ministry in Capernaum, Jesus came face 

to face with demonic powers. Immediately, the demon recog- 

nized Jesus by direct intuitive or clairvoyant insight and 

said, ‘‘What have you to do with us, Jesus of Nazareth? 

Have you come to destroy us? I know who you are, the 

Holy One of God’ (Mark 1:24). The demon recognizes a 

supernatural power in Jesus which is capable of crushing 

satanic power here and now. 
Demon possession manifested itself in various ways. 

Sometimes it was associated with other afflictions of a phys- 

ical nature: with dumbness (Matt. 9:32), with blindness and 

dumbness (Matt. 12:22), and with epilepsy (Matt. 17:15, 

18). There is only one place where demon possession is 

identified with mental illness. Obviously, the Gadarene 

demoniac who dwelt in the tombs and was possessed of 

superhuman strength was insane. Mark 5:15 states that after 
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his healing, the man was found clothed and in his right 

mind. Perhaps his derangement was due to the center of 

his personality falling under the influence of demonic 

powers.°® 

In Matt. 4:24, demon possession is distinguished from 

epilepsy and paralysis. In exorcising these people, Jesus 

did not use the crude magic and incantations of His time. 

He exorcised with the power of His mere word (Mark 1:27). 

In Matt. 12:29 Jesus talks about binding Satan. Binding 

designates in some real sense a victory over Satan so that 

his power is curbed. This does not mean, of course, that 

Satan is rendered completely powerless. He continues to 
be active. He was able to speak through Peter (Mark 8:33) 
and he entered into Judas (Luke 22:3). Oscar Cullmann 
describes the binding of Satan as a binding, but with a 

“long rope.’’7 Satan is not powerless, but his power has 

been broken or qualified (Mark 3:27). 
In the early days of His ministry, Jesus sent forth His 

disciples with power to drive out demons (Luke 10:17). Upon 
returning, they reported with joy that even the demons were 

subject to them in Jesus’ name. Then it was that Jesus 

said, ‘“‘I saw Satan fall like lightning from heaven” (Luke 

10:18). The context suggests that Jesus saw in the successful 

mission of the seventy an evidence of the defeat of Satan.® 

In Matt. 12:28, we have a record of a very important - 

point made by Jesus about exorcism. It is only preliminary 

to God’s taking possession of the vacant dwelling. Otherwise, 

a man is like a house that stands in good order, clean, 

but empty (Matt. 12:44). Unless the power of God enters 
the empty life, the demon can return bringing seven other 

demons with him, and the person will be worse off than 
he was at first. It must be remembered that demon exorcism 

is the negative side of salvation. The positive side is the 
incoming of the power and life of God.? 

Although John’s Gospel does not approach demonology 
in the same way as the first three Gospels, it is clear that 
the author sees Jesus’ mission as involving a basic conflict 

with Satan (John 16:11). John sees the world as being in 
the grip of an evil supernatural power called the devil (8:44). 
Jesus overcomes the power of Satan in the cross. 

In Acts 10:38, Peter suggests that a prominent char- 
acteristic of primitive preaching was the declaration that 

Christ freed men from the power of the devil. Paul, when 
exorcising Elymas the sorcerer, called him a son of the 
devil (Acts 13:10). In Acts 19:13, we find that Jewish exor- 
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cists were already active when Paul came to Ephesus. They 
were said to have taken up the use of the name of Jesus 

‘“‘whom Paul preached.” Philip was used to drive out un- 
clean spirits (Acts 8:7). In Acts 16:16-19, a girl with a super- 

normal knowledge or perception followed Paul. Paul evident- 

ly regarded this case as one of real spirit possession and 
expelled the demon. 

The apostle Paul taught that the world was under the 

heel of celestial world rulers (1 Cor. 2:8; 2 Cor. 4:4; Eph. 
6:12). Man is under bondage to evil powers. Salvation is 

seen in terms of rescue and God’s power. In the Pauline 

epistles there are several passages which clearly indicate 

Paul’s views. Behind idols are demons (1 Cor. 8:4ff.). In 

the latter days men shall fall away, giving heed to seducing 

spirits and doctrines taught by demons (1 Tim. 4:1). 

The archenemy of God is an evil spirit who is sometimes 

called the devil (Eph. 4:27), but usually Satan. Satan is 

the god of this age (2 Cor. 4:4), whose objective is to blind 

the minds of men so that they cannot apprehend the saving 
power of the gospel. Satan’s main objective is to frustrate 

the redemptive purposes of God. At the end of the age the 

satanic power will become incarnate in a man of lawless- 

ness. He will endeavor by one last final effort to overthrow 
the work of God and to turn men to the worship of evil 

(2 Thess. 2:4-10). However, Satan’s doom is sure; God will 
crush him under the feet of the saints (Rom. 16:20).!° 

In Eph. 6:11f., Paul states that the believer’s struggle 

is against the devil and against principalities, authorities, 

world rulers of this present darkness, and spiritual hosts 
of wickedness. These spirits are created beings. Evidently 

some of them have been allowed to exercise a large area 

of power over the course of this age. Paul deliberately seems 

to employ a vague and varied terminology in regard to 
these powers. He alternates between the singular and plural 
forms of several of the words. Perhaps he is asserting that 
all evil powers, whether personal or impersonal, have been 

brought under subordination by the death and exaltation 

of Christ and will eventually be destroyed through His mes- 

sianic reign.!! 
It should be noted that only one of the eighteen gifts 

which Paul lists in 1 Cor. 12; Rom. 12; and Eph. 4 relates 

to the demonic. This gift is sometimes called the discernment 

of spirits. It is discussed in 1 Cor. 12:8-10. Scholars disagree 
on whether or not all of the gifts listed by Paul should 

be normative for the life of the entire church. Some of the 
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distinct supernatural gifts seem to be primarily related to 

the apostolic period. For example, gifts of apostleship and 

prophecy seem to be given for the founding of the church 

(Eph. 2:20). However, the gift of distinguishing between 

the spirits seems to be potentially available to all Christians. 

In practice, however, its exercise will probably be limited 

to a rather small’ number of Christians who will use the 

gift reluctantly when occasion demands. !” 

The book of James evidently sees a double source of 

temptation. One source is the inner nature of man. At the 

same time the author recognizes the existence of the devil 

and implies that he too is the source of temptation, for 

he warns his readers to resist the devil and he will flee 

from them (4:7). This resistance probably has reference 

not only to temptation to sin, but to every wile by which 

Satan tries to turn men from the truth. James obviously 

shares the Jewish Christian view of the existence of demons, 

although he refers to them only in passing (2:19). James 

does not develop the method by which temptation can come 

both from the inner man and from the devil." 
A vivid statement in 1 Peter portrays the devil prowling 

around like a roaring lion seeking whom he may devour 

(5:8). The passage in 3:19-20 says that Christ went and 

preached to the spirits in prison. A widely accepted inter- 
pretation suggests that Christ proclaimed the victory of the 
gospel to the fallen angels imprisoned in Hades. The preach- 
ing described in this passage may not mean an offer of 
salvation but rather the triumphant announcement that 

through his death and resurrection Christ had broken the 

power of the spirit world.4 

In 2 Pet. 2:4 there is a statement that is a New Testa- 
ment source for the idea that evil spirits are fallen angels. 

There is considerable material concerning this idea in the 
apocryphal books such as 1 Enoch. According to Peter, there 

is a class of angels who sinned and who were therefore 
cast down into Sheol where they are prisoners until the 
day of judgment (2:4).15 

Jude 6 tells of angels who left their proper dwelling 

and who are kept in eternal chains in the nether gloom 
until the judgment of the great day. This is seemingly a 

verbal quote from the interbiblical book called 1 Enoch. 
Jude does not call 1 Enoch Scripture, although it obviously 
had some value for him.!® 

1 John 4:1 is oftentimes seen as a reference to demon 

discernment. In this verse, John urges his readers to test 
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the spirits. It must be remembered, however, that the pri- 
mary reference is to the so-called prophets. They are to 
be tested by the norm of orthodox Christian tradition, at 
the center of which is the real incarnation of Christ (4:2-3). 
John would imply that Satan was behind any heresy in- 
volved.!7 

An important passage in the book of Revelation, chapter 
12, portrays a vision of the powers that operate in the spir- 
itual world behind the scenes of human history. The red 
dragon, or Satan, is seen as seeking to destroy the woman 
(a representation of the ideal and historic church) in an 
age-long battle. In 12:4-5, Satan’s effort to destroy the Mes- 
siah is frustrated. Instead, Satan himself is cast down from 
his place of power as a result of a spiritual conflict (12:7f.). 
Because of his defeat, Satan is even more infuriated and 
seeks to destroy the woman, which is the church. This con- 
flict between the dragon and the woman would help to ex- 

plain the evil which the church experiences throughout its 
entire history (12:11). This evil can be seen as beginning 
at the hands of the Roman Empire and being culminated 
in the final Antichrist.18 

In Rev. 12:4, John states that the tail of the dragon 
draws a third of the stars of heaven and casts them to 

the earth. This is usually seen as referring to a primeval 

war in heaven since stars are familiar symbols of fallen 
angels. In Rev. 19:20, a dramatic portrayal finds the dragon, 

or Satan, being bound and shut up in the bottomless pit 

for a thousand years. At the end of the thousand years, 

he is released and entices men to rebel against Christ and 

the saints. Finally, he is cast into the lake of fire along 
with the Beast and the False Prophet (20:10).19 

From this survey of representative biblical statements, 

it is evident that the satanic and demonic is a dominant 
theme of the New Testament. This satanic-demonic teach- 

ing, however, presents difficulties for systematic theolo- 

gians. For example, it demands at least a limited dualism. 

It should be remembered that biblical thought is not pri- 
marily concerned with philosophical difficulties. Rather, the 

Bible is concerned with a realistic description of human 
existence and its bondage. It does not give us a fully de- 

veloped theodicy or a theoretical justification of God and 
the place of evil in his world. Instead, it tells us of God’s 

action in history to bind and ultimately completely defeat 

Satan.2° 

The biblical materials, however, avoid an ultimate dual- 
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ism which would make Satan equal with God. Neither in 

Judaism nor in the New Testament does this antithetical 

kingdom of evil opposing the Kingdom of God become an 

absolute dualism. The fallen angels are helpless before the 

power of God and His angels. Furthermore, in the New 

Testament, all such spiritual powers are creatures of God 

and therefore subject to His power. 
There were groups in the first century, as today, who 

attributed evil to misfortune or capricious fate. For the 

Bible, however, evil has its roots in personality. Demon 

possession is almost always related to personal sin. Even 
though Satan can tempt, he can be resisted by the will. 

Of course, the human will can yield to him. 
In primitive religion, each demon is a law unto himself 

and acts irrationally rather than according to a predeter- 

mined pattern and purpose. In the Bible, evil is not a dis- 

organized chaotic conflict of powers as in animism. Rather, 
it is seen to be under the direction of a single will whose 

purpose it is to frustrate the will of God.?! 
At this point, it might be well to point out that to take 

Satan and the demonic powers seriously is to expect them 

to work just where we do not expect them. We read in 

2 Cor. 11:14 that Satan ‘‘disguises himself as an angel of 

light,’”’ and that his servants ‘‘disguise themselves as ser- 
vants of righteousness.’’ It was not to the political subver- 

sives, prostitutes, social outcasts and dishonest business- 

men, but to the moral, law-abiding Pharisees that Jesus 

spoke of ‘‘your father the devil’’ (John 8:44). Perhaps, today, 

Satan and the demonic forces are also at work where people 
allow their own morality, respectability and law-abiding 
piety to become more important than the needs of their 
fellowmen.22 

To hold a doctrine of Satan does not mean that God 
is less than all powerful or that He is not love. God evidently 
limited himself in order to give men and angels freedom. 
Obviously, there cannot be freedom unless there is the pos- 
sibility of decision and rebellion. 

Belief in Satan and the demonic raises serious theo- 
logical problems related to man’s freedom and responsi- 

bility. As has already been indicated, Satan normally cannot 
possess or control us except by our own consent. Man’s 
original decision, made in the depths of his personality, 

voluntarily opens his personality to a demonic invasion. It 

makes it possible for a person to come under bondage to 
the powers of evil. As men and groups of men give way 
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to the insidious temptation to be as God and usurp their 
delegated powers for their own ends, this demonic bondage 
becomes more real.23 

Only in rare cases could there be anything like complete 
demonic possession. Even then, man cannot escape the sov- 
ereign claims of God.?4 

Another theological problem raised by belief in Satan 
relates to the sovereignty of God. The Bible teaches that 
the power of the demonic is limited. Man can never be 

so totally corrupt that the forces of darkness have complete 

control over human history. The devil acts only within 

the limits set by the divine sovereignty. The devil is one 

whose power was originally granted to him by his Creator. 
We must beware of ascribing to Satan an authority which 

verges on the absolute. Actually, evil is always parasitic. 

Satan feeds on the good and in destroying the good he will 
ultimately destroy himself.25 

Satan, because he is a created being, may yet serve 

God’s purpose. The divine justice at times makes use of 
the rebellious powers of darkness. They may oppose all 

order, but they cannot escape the judgment of Him who 

ordained order. Oftentimes, the rebellion is overruled by 
God to accomplish His will.?6 

The biblical emphasis upon Satan as personal will safe- 

guard any metaphysical dualism which might come if we 

speak of evil in abstract terms. The realm of Satan is a 

realm of will, intention and meaning. If evil is organized 

and dynamic, it must belong to the level of personal and 

purposeful activity. In fact, the devil and demons seen as 
personal can better meet philosophical problems than can 

abstract metaphysical systems. 
Eric Rust and other philosophical theologians criticize 

Paul Tillich at the point of his neglect of the personal. Til- 

lich’s approach is ontological and he couches his descrip- 
tion of the demonic in impersonal and metaphysical rather 

than in personal terms. His monistic approach to reality 
leads him to conceive God as carrying the demonic within 

his own being. He has obviously been influenced by the 

monism of Schelling and the mystical theology of Jacob 

and Meister Eckhart. In God himself there is a kind of 

duality. God, who is essentially form-creating, has also a 
form-destroying aspect in the inexhaustible depths of being. 

This aspect asserts itself when God creates the finite and 
the creaturely. Out of the depths of being, creative powers 

surge up into the finite beings as the vital impulses in human 
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personality. Men are tempted to break through the limited 
form in which they are imprisoned and to realize the in- 
finite in the finite. So sin approaches man from a level 

beyond his freedom and yet appeals to his freedom. His- 

torical man is thereby tempted to use his creative powers 

for his own destruction.?? 
This viewpoint, held by Tillich, is basically monistic 

and abstractly speculative. From one perspective, it would 
appear to identify the Fall with creation. From another 

perspective, man has some responsibility. The actual re- 

sponsibility for sin and evil seems, however, to be placed 

more upon God than upon man. Tillich’s conception of God 

is grounded more in speculative mystical theology than in 

revelation.28 
The biblical portrayal of evil in a personal form, as 

in the fallen angel story, avoids both monism and dualism. 
It does not place too much emphasis on the power of the 

demonic but preserves man’s responsibility for his sin. Even 
though man permits the demonization of his creative works 

and passes under bondage to them, his life and his world 
remain in the hands of God. They can never be ascribed 
to the absolute sphere of influence of the devil. The category 

of Satan and the demonic is thus seen as providing the 

necessary theological tool for understanding the sin of man 
in historical existence. 

Donald R. Jacobs, on the basis of extensive mission 
experience, suggests that great harm has been done to the 
cause of Christ because demonology and the victory view 
of the atonement have not been considered respectable dur- 

ing the modern mission era. He makes this statement be- 
cause he believes that most people in the non-Western world 
convert to another faith because of seeking more power. 

In Africa, Latin America and Polynesia the world view of 

the people resembles that of the New Testament world, 

a world populated with spirits. Jesus proved His lordship 
by becoming Lord of the spirits, exorcising demons, healing 

the sick and forgiving sins. Modern missions has dealt al- 
most exclusively with the sin-forgiving aspect of the faith. 
But the demons remained and they were exorcised, as they 

had been for centuries past, by traditional shamanistic prac- 
tices. Christian faith, therefore, had its limits. What Christ 
was not expected to do, the local practitioners could! Ac- 
cording to Jacobs, by failing to introduce Jesus to all levels 
of spiritual beliefs in a culture, an undergirding is given 
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to a sort of spiritual dualism in which Jesus answers some 
questions, and other spiritual powers, others.29 

Fortunately, as we noted in the discussion of biblical 
passages, the victory, or triumphant view of the atonement, 
is coming back into its own. The sacrificial, substitutionary, 
propitiatory and redemptive views of the atonement all have 
validity. However, the triumphant view must take its proper 
place. Much of the New Testament, as has been indicated, 
has to do with the power of Satan and demons, and this 
victory view should be seen as quite important. In some 
unexplainable way the death of Christ has constituted an 
initial defeat of these powers. This is clearly set forth in 

Col. 2:15. George Ladd, for example, feels that a more satis- 
factory translation of Col. 2:15 is that of the RSV, which 
understands the verse to mean that Christ has disarmed 
the spiritual powers, stripping them of their insignia of rank 
or of their arms. Thus the verse states that by His death 
Christ triumphed over His spiritual enemies, winning a di- 
vine triumph over the cosmic powers.?° 

One other advantage of the biblical teaching on the de- 

monic is that it does not show speculative interest in Satan 
or demons as do many of the Jewish apocalypses and other 
non-biblical sources. The New Testament interest is pri- 

marily practical and redemptive. It recognizes the super- 
natural power of evil, and its concern is the redemptive 

work of God in Christ delivering men from these evil 

forces.*! 

About A.D. 250 Eusebius states that the office of exor- 
cism was the third of four minor orders in the church. One 
function of the exorcist related to the development of infant 

baptism and the developing dogma of original sin. Exorcism 
removed the impediment to grace resulting from the effects 

of original sin. Furthermore, the whole world was seen as 

being under the power of the devil. Givry suggests that 

in those early centuries it was taught that a child entered 

the world under the auspices of a demon. A voluntary re- 

nunciation of the devil was required of a candidate for bap- 
tism. When infants were baptized, the renunciation was un- 

dertaken by sponsors on their behalf. The pre-baptismal 

exorcism ceremony included a command ‘Come out of 
him, thou unclean spirit!’’ Books are available giving the 

exorcism sentences used by such notables as Ambrose and 

Cyprian.°2 

Since the Reformation, it has been widely debated as 

to what extent baptism and exorcism are sacramental and 
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to what extent symbolic. In New Testament terms it is dif- 

ficult to say ‘‘baptism’’ without also thinking ‘‘faith” (Col. 

2:12). Teaching about exorcism, as has been seen, is not 

developed by Paul and the other apostles. 
The movie, The Exorcist, has raised many problems 

about the relationship of the sacramental system to exor- 

cism. The exorcigm in the movie appeared to be semi- 

mechanical without any relationship to personal faith. 
The Protestant Reformation saw a reaction to the elab- 

orate exorcism rites which are portrayed in the movie, 

The Exorcist. Luther recommended that demonic possession 
be cured by prayer alone. John Wesley, like Luther, evident- 

ly used prayer instead of elaborate exorcist rites. Donald 
Bloesch contends that we are freed from possession, not 

by any incantations and magic, but by the proclamation 

of the gospel and the prayers of the church. Although Bloesch 

admits that there may be a place for a liturgy of exorcism, 

the church must be aware of psuedo-exorcism which is mag- 

ic. Our reliance must not be on psychic dynamics and drama 

but on the word of the cross which alone is able to expel 

the demons. We should also recognize a charism of exor- 
cism, which means that certain people are especially gifted 
at dealing with the curse of demon possession.*?? 

The doctrine of fallen angels or demons also presents 

a problem for the theory of knowledge. In their normal 

being fallen angels are not perceptible by our senses. Of 

course, we cannot see our own minds or souls, but we do 
have a kind of direct awareness of ourselves. Since I am 
not a fallen angel, I cannot know experientially what it 
is like to be one. Nor can I learn about these demons from 
their bodies since in their own being they are bodiless. It 

is true that in certain instances in Scripture, angels (fallen 

and unfallen) appeared in human form for a special purpose 

on a special occasion but these are very rare instances. 
Even though they do not have bodies, fallen angels are 

like humans in the sense that they are conscious, intelligent 
beings.?4 

The essence of our knowledge about fallen angels rests 
on the authority of revelation. The Bible shows us that 

the demons are continually at war with God.and man. 
They haunt and exploit the material world and those who 

inhabit it. They are strong and cunning yet devoid of true 

wisdom and powerless against the Cross. Theology can seek 
to draw out the implications of what is said in the Bible.*5 

H. A. Hodges suggests that there are two experiential 
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sources of knowledge:about fallen angels. One source is 
a kind of direct nonsensory spiritual awareness. The other 
source of knowledge is based on the effects of their deliberate 
actions. Men can perceive in themselves the effects of their 

action and so draw conclusions about them. The scope of 

their action is limited. Fallen angels cannot act directly 
upon the will, but they can and do act upon the imaginations, 

thoughts, emotions and desires. Where they find a passion 
alive and active in us, they can play upon these passions 

and fantasies and so intensify the passion. Evidently they 

can also inject fantasies and feelings which have no ground 
in our own character and experience. Bodily sensations, 
too, evidently can be awakened by the same agency.*® 

There are, however, difficulties in relation to these ex- 
periential sources. One is that it is too easy to accept an 
event uncritically as a product of demonic agency, without 

adequately considering what other causes may also be at 

work. This is especially true where there is a strong imagi- 

native and emotional interest in the idea of fallen angels 

and a comparatively slight knowledge of the ways of the 

world and of the human soul. Discrimination is certainly 

needed in this area.*” 

J. Stafford Wright contends that the place of possession 

by an evil spirit is the spirit of man, which is the gateway 
to the spiritual world. If a person’s spirit is empty, he will 
either be unorganized, or organized around some inadequate 

center. Unpleasant complexes may develop as a natural 

consequence, producing mental and physical symptoms. 

Possession by a demon may intensify these symptoms, and 

may also produce a flood of supernormal effects. The demon 
may seize on unpleasant personality groupings that are al- 

ready forming, and emerge as a new personality in the 

person. If the case is genuine demon possession, the casting 
out of the demon in the Name of Jesus Christ will enable 

the normal personality to function again and the physical 

symptoms to disappear.*® 
Bloesch suggests that the names of the demons should 

be understood as representing desires implanted in the heart 

by Satan, such as death, lust, and hatred. The voices of 

the demons should generally be interpreted as the voices 

of the other self, the alter-ego, although the content of what 

is said may very well be directed by the devil.*? 
A key issue in relationship to Satan and demonology 

is the problem of demythologizing. The most radical yet 

straightforward attempt to deal with New ‘Testament 
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demonology is that of Rudolph Bultmann, the well-known 
German biblical scholar. He frankly admits that demonology 

(and eschatology) are central in the thought of Jesus and 
Paul. For modern man, however, Bultmann contends that 
demonology is irrelevant and invalid. He suggests that 

modern man does not see sickness, including demon posses- 
sion, as a theological but as a medical problem. Christians 

should give up being hypocrites and/or idiots. The answer 
is to demythologize. Demons are to be seen as our own 
evil impulses and not as external concrete forces outside 

of us and acting upon us. Terms like the id, oedipus complex, 

and compulsive delinquency are more appropriate. 
Bultmann claims that he only wants to alter the form 

of the gospel—not its content. Kallas and other biblical schol- 

ars contend that Bultmann alters the form and essential 

content of the gospel. If one says that man is not open 
to evil personal and external powers, then, to be consistent, 

one must go on to say that man is not open to good personal 
and external powers such as Jesus Christ and the Holy 

Spirit. The Bible contends that for redemptive purposes God 

does go beyond the normal laws set forth by science. Ac- 
cording to Kallas, many Christians have demythologized, 
gained an audience, and lost a message. 

At least Bultmann is more forthright than other Protes- 

tant scholars. James Denny ignored the New Testament 

teachings on Satan and the demonic as does Vincent Taylor. 

Edward Langton does not believe Jesus would have de- 
liberately taught a false theory of demons. Langton’s own 

view, however, is that as a part of His incarnation, Jesus 

was as limited in knowledge of demons as He was in science. 

Demons, for Langton, are a part of a time-bound world 

picture. Others, such as C. H. Dodd, suggest that there 
must be a recognition of the fact that Christ had to adapt 
His language to communicate to the prescientific mind. 

Bernard Ramm suggests tests to distinguish between 

what is cultural or a part of a first-century world picture 
and that which is transcultural or part of a perennially 
valid and divinely inspired biblical world view. There are 

no simple rules but some general guidelines can be given. 

Whatever in the Bible is in direct reference to natural 
things is usually stated in terms of prevailing cultural con- 
cepts. This material about natural things is not antiscientific 
but prescientific. That which is theological or in teaching 
form is usually transcultural. An example would be in the 
area of biblical psychology. The statements about internal 
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organs such as the heart, liver, and kidney possessing 

psychical properties would be assigned to the prevailing 
culture. These are physiological ways of representing our 

deep emotional and volitional life. The statements about 
man’s soul or spirit being in the image of God are trans- 

cultural. The transcultural truth partakes of the binding 

character of inspiration, not the cultural vehicle. This same 
procedure is used in laying bare the essential teachings 

of the classics such as Plato and other ancient writings.*° 

In the writer’s book, Demons, Demons, Demons, the thesis 

that the idea of a personal Satan and his demonic cohorts 
is a part of a perennially valid and inspired biblical world 
view is accepted. 

The approach which differentiates between the world 
picture and the world view is especially urgent in regard 
to the doctrine of man. Here the Bible moves beyond secular 

anthropology. The Christian thinker will be concerned to 
interpret the scientific evidence in the light of the biblical 

teachings. He will deny those presuppositions from which 
different and alien metaphysics may be developed. In rela- 
tion to God-man categories, the biblical teachings and con- 

cepts should control our thinking. Satan and demonology 

are concerned with God-man categories and relationships. 

This thinking is always to be under the guidance of the 

Spirit who testifies within our living experience. 
The resurgence in the West within the past ten years 

of many different kinds of occult practices has cast renewed 

doubt on the confident conclusions of so-called scientific 
beings. Increasing numbers of Christians have found them- 

selves confronted with men and women possessed of Satan 

and have found that they have needed the ability to distin- 

guish between spirits and to cast them out in the name 
of Christ. This was especially true in California in the 

late 1960's. 
The Anglican Bishop of Exeter has pointed out that in 

Western countries today, the widespread apostasy from the 

Christian faith, accompanied by an increasing recourse to 

black magic and occult practices, is revealing the presence 
and the power of evil forces and the contaminating influence 

of an evil atmosphere in particular places and environments. 

The need, therefore, for the restoration of the practice of 

exorcism to its proper place is becoming steadily more ur- 

gent and more evident.?! 
It is encouraging to note that a number of prominent 

theologians are emphasizing the biblical perspective on 
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demonology. These include Karl Heim, Gustaf Aulén, 

Gustaf Wingren, G. C. Berkouwer, Helmut Thielicke, and 

Eduard Thurneysen. Some psychiatrists and medical men, 
including A. Lechler, Thomas V. Moore, Bernard Martin, 

as well as psychologists like Charles Corcoran, also affirm 
the existence of supernatural demonic powers. A promi- 

nent theologian, Thurneysen, states that the demonic view 

of illness and sin in the Bible is not to be regarded as 
surpassed by modern psychology and psychotherapy. What- 

ever psychopathic phenomena may come to light through 
psychological probing, they are not the primary cause of 
man’s trouble according to biblical thought. Rather, they 
are the reflection and refraction of that metaphysical bond- 

age to the powers of darkness.?2 
This does not mean that developments in the understand- 

ing of mental illness are not to be taken into account. Bloesch 
contends, however, that mental illness studies and insights 

are not fully adequate to deal with many cases which repre- 
sent the bondage of the will rather than disorders of the 
mind.‘ 

Having suggested that the ability to distinguish between 

spirits is a valid spiritual gift in our time, there is caution 

that should be expressed. This gift of discernment, like many 
other spiritual gifts, has been misunderstood and abused 
by many Christians from time to time. 

Oftentimes there is a confusion between demon in- 

fluence, demon subjection and demon possession. The marks 

of demon possession are very extreme and quite rare. 
Demon subjection is perhaps more common. The marks 
of demon subjection are much less extreme than demon 
possession. Alfred Lechler suggests some of the character- 

istics of demon subjection: nonreceptivity to divine things, 
religious doubt, inaptness for true knowledge of sin, inability 
to concentrate in Bible reading and prayer, persistent lack 
of peace, inner unrest, temper bursts, blasphemy, depres- 
sion, and suicidal thoughts. With these marks is joined vari- 
ous compulsions toward drunkenness, sexual immorality, 
falsehood, theft, smoking, and drugs.44 

Bloesch suggests that we should distinguish between 
being a prisoner of Satan, which is like possession, and 
being the servant of Satan, which is like subjection. All 
servants of sin are in one sense servants of Satan in that 
sin is the will of the devil and not the will of God. Yet 
to be a prisoner of Satan in the full sense means that one 
must choose just as the devil chooses. Sinners as such still 
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have the freedom to choose between greater and lesser evils. 

Some say this should be seen as a distinction between op- 

pression by the devil and possession by the devil. All people, 

including Christians, are oppressed by the devil, but only 
a few become wholly possessed.*5 

Another problem concerned with exorcism is the im- 

portance of the distinction that must be made between 

mental illness and demon possession. While the two may 
occur simultaneously, and while possession may cause or 

worsen mental illness, there is no necessary connection be- 
tween them. Just as Christians are prone to physical illness, 
so they may fall victim to mental illness. Nothing can be 
more harmful to those who are so distressed than to be 

told that they are possessed of the devil and for an in- 

stantaneous cure to be attempted by exorcism. Mental ill- 

ness signifies a disorder of the mind whereas demon posses- 
sion represents the bondage of the will to radical evil. 

Of course, as has been indicated, one does not discount 

the fact that psychic illness may in some cases be a symptom 
and manifestation of spiritual slavery to evil powers. *® 

Donald Jacobs suggests that much of psychiatric work 

is little more than an exercise of description. Ultimately 
the question remains, why do people have a tendency to 

pathological disintegration? At least a partial answer to 

this question is to be found in the area of the will, where 
a person makes either positive or negative decisions about 

the business of living. If the questions about why a person 
should love or live are not answered, then the demons can 

move in and produce a variety of symptoms from schizo- 

phrenia to suicidal compulsion.47 
When people reach this low stage, society moves in and 

tries to help reintegrate them. In most cases, the person 
is placed in the hands of the modern shaman, the psychia- 

trist. The psychiatrist is supposed to lead them to self-under- 

standing and convince them that there is purpose in life. 
If this does not become clear, shock therapy may follow. 

In some cases, conditioning techniques are used.*8 
Sidney Jourard, a practicing psychologist, feels confi- 

dent that something goes on at the center of the will which 

he calls inspiration, or spirit mobilization. Jourard calls 

for positive hope. Perhaps the doctor helps the patient to 
catch a positive spirit. Love can also do this as well as 

prayer.’ 
Jacobs does not suggest that all mental demoralization 

is caused by demons, but he does think that much of it 
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is. Therapy in theological terms calls for the demon present 

to be exorcised and the person filled with the Spirit of 

God who consistently affirms life. The Spirit of God has 

no suicidal tendencies.*” 
Remember, however, the warnings. Demon possession 

is quite rare. It is most likely after considerable and per- 
sistent moral decay has taken place. Recurrent temptations 

are common to all Christians and these should be dealt 
with through repentance and cleansing by the atonement 

of Christ. Insanity is in no way synonymous with demon 

possession. 
The New Testament would seem to suggest that the 

ability to distinguish between spirits should be sought only 

when confrontation is made with those who may be pos- 

sessed. It is significant that in the ministry of Paul we 
read only once of his casting out an evil spirit, and this 

he did apparently reluctantly after being bothered for many 

days by the girl who was possessed (Acts 16:16-18). Some 

Christian leaders, such as the cases in California, have sim- 

ilarly been forced by circumstances into exorcism. They. 

have told of the mental, physical and emotional exhaustion 
which they have suffered as a result. While they have re- 
joiced in the victory which has been accomplished in the 
name of Christ, they nonetheless speak of shrinking from 
any further direct confrontation with Satan unless it is ab- 

solutely necessary. This is quite different from some Chris- 

tians who are seeking spirits everywhere to cast out.®! 

Exorcism became so widely prevalent in the medieval 

period that the Roman Catholic Church had to take decisive 
steps to control exorcism. The Roman Ritual, issued in 1614 

under Paul V, offered strict rules for exorcism. Later, exor- 

cism was restricted to priests who had gained episcopal 

permission. The eminent theologian, Karl Rahner, holds out 

for genuine possession in rare cases. He agrees that it is 

very difficult to distinguish between mental illness, para- 

psychological faculties and demon possession. In some cases 
both psychological help and exorcism should be utilized. 

Rahner is opposed, however, to exorcism as a theatrical 
ritual in which demons as well as God are addressed. This 
sort of demonstration emphasized can of itself induce a 
state of possession (in the pathological sense). Rahner ap- 
parently accepts the idea that ceremonial exorcism can act 
effectively on a sick man’s subconsciousness. The adjura- 
tions addressed to the demon, the sprinklings with holy 
water, the stole passed around the patient’s neck, the re- 
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peated signs of the cross and so forth, can easily call up 
a diabolical mythomania in word and deed in a psyche al- 
ready weak. 

The debate continues on the dangers of premature 
exorcism. Sudbrack suggests that the practice of exorcism 
has in the past caused many medical precautions and 
treatments to be neglected. Many main-line Catholics urge 
continuation of exorcism if the demands of the Roman 
Ritual in making certain of the demoniac nature of the 
affliction are met. 

Exorcism and the gift of discernment need wisdom, 
special care and discernment in their exercise. This can 
only come from the Spirit of God himself. Bloesch suggests 

that one should be careful in seeking a special gift such 

as exorcism without at the same time seeking the divine 
Healer, Jesus Christ. Our attention should be focused not 
so much upon the gifts as upon the Giver.®2 

Despite the dangers, the gift of the discerning of 
spirits is very necessary in our day when pagan cults and 

alien ideologies are making a bid for the souls of men. 
But we do not want to end on a note of pessimism. We 

would state once again that the New Testament teaches 
that Satan is not co-equal with God. He is a created being 

who has rebelled and can tempt—but not force. Further- 
more, the main concern of the Bible is not with the devil 

but with God and the gospel of His grace. Satan and the 

demonic have been overcome by the life, death and resur- 

rection of Jesus Christ. The New Testament never allows 
complete pessimism. In the end Satan and his angels will 
be completely overcome. In fact, Jesus came into the world 

to ‘“‘destroy the works of the devil’ (1 John 3:8). The cross 

was decisive victory over Satan and Satan’s hosts (Col. 
2:15). This victory insured that countless numbers would 

be delivered from the dominion of darkness and transferred 

to the Kingdom of Christ (Col. 1:13). 
In Eph. 6:11-18, Paul describes the armor of God—the 

biblical gospel, integrity, peace through Christ, faith in 

Christ, prayer, etc.—which furnishes to the believer spiritual 

security. 
The recent fascination with Satan and demons is par- 

tially a reaction to an earlier disbelief. Christians should 

beware of an excessive credulity as well as extreme re- 

ductionism. Satan and the demonic are active but the main 

thrust of Christianity is on the availability of God’s power 

and love in Jesus Christ and the Spirit. 
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Criteria for the Discerning of Spirits 

GORDON R. LEWIS 

Suddenly a rather ‘‘typical’’ person, who has done little 
more unusual than play with a ouija board, has dramatic 

personality changes, speaks with a different voice, manifests 

extraordinary strength, uses the most obscene language and 

expresses hatred of God and Christ. On some of these oc- 

casions, objects near him move about by an unseen power. 

Probably the first reaction of many to this is sheer 
unbelief. Is the report accurate? If the alleged phenomena 
occurred beyond a reasonable doubt, were they stage- 
managed tricks? Could they be accounted for by physical 

or mental disorders? Are psychic factors such as ESP at 

work? Could the spirits of dead people be active in this 
case? Or might this be traced to demons (fallen angels, 

agents of Satan)? These and other explanations call for 
careful consideration. 

After a lengthy discussion of possibilities like these, one 

participant exclaimed, ‘“‘This field is full of subjectivity!”’ 

Another said, ‘““We need help in spirit-discerning.’’ Another 
noted the prevalence of belief in ancestral spirit influences 
in the third world and wondered if the criteria for discern- 
ment could be different in the East and the West. Another 
said, ‘‘It is impossible to prove the existence of a possessing 
spirit.” 

This chapter seeks to outline an approach to these basic 

epistemological questions. Fewer and fewer people can es- 

cape the responsibility of making some responsible judg- 
ments concerning alleged activities of spirits. That difficult 
task is not left to a few who may claim a special gift from 

the Holy Spirit for discerning spirits (1 Cor. 12:10). Clearly, 
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all Christians are to witness, but all do not have the gift 

of evangelism. Similarly, all Christians are to test the spirits 

(1 John 4:1-3), though all do not have the gift of discerning 
them. When that gift is exercised by the power of the Holy 
Spirit, the judgment will not be out of harmony with reality 

or other truth about the actual state of affairs. The problem 
is, how can we know the truth about the cause of these 
unusual phenomena? 

The Meaning of Proof 

It is impossible to prove the existence of possessing 

spirits, if by ‘‘prove’’ is meant a kind of mathematical or 
logical certainty. But that is possible only in relating symbols 

with stipulated meanings. In matters of fact, history, law, 

medicine and life in general we must be satisfied with a 

preponderance of evidence or conclusive evidence beyond 

reasonable doubt. On the basis of high probability we often 

act with moral responsibility and psychological certitude. 

In matters related to the influence of spirits, we can hope 
for no higher probability than in other matters of fact and 

experience. 

- Observed Phenomena 

The diagnostic indications of acute demonic attack col- 
lated from eight different authorities by John Richards! in- 
dicate more precisely the type of phenomena to be accounted 

for. 

A. Change of personality 
Including intelligence, moral character, demeanor, 

appearance 
B. Physical changes 

1. Preternatural strength 
2. Epileptic convulsions; foaming 
3. Catatonic symptoms, falling 
4. Clouding of consciousness, anaesthesia to pain 

5. Changed voice 
C. Mental changes 

1. Glossolalia; understanding unknown languages 

2. Preternatural knowledge 
3. Psychic and occult powers, e.g., clairvoyance, tele- 

pathy and prediction 

D. Spiritual changes 
1. Reaction to and fear of Christ; blasphemy with 

regret as in depression 
2. Affected by prayer 
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E. Deliverance possible in the name of Jesus 
As this is a diagnosis in retrospect it falls outside the 

range of pre-exorcism symptoms 

Granting that phenomena like these are observed in 

many different areas of the world by competent witnesses 

(such as physicians and psychiatrists), numerous explana- 

tions may be offered. 

Hypotheses, Hypotheses 

Faced with phenomena like these, one may yield to 

the temptation to avoid all causal explanations and simply 
describe the phenomena as they appear to responsible ob- 

servers. Phenomenologists challenge the claim that phil- 
osophers must start with unexamined presuppositions. State- 

ments are true, not because certain other statements are 

true, but because they describe the phenomena correctly. 

The phenomenologist does not frame theories, but simply 
examines them. He endeavors to avoid all unexamined pre- 
suppositions and to examine all phenomena carefully. He 

desires to take none of them as familiar or understood until 
they have been carefully explicated.2 This descriptive ap- 

proach has a temporary value for those coming to the subject 
with presuppositions against the activity of spirits in the 

world and those who attribute too much to spirits. Sooner 
or later, however, we are face to face with the persistent 

question, ‘““Why?’’ Aetiological explanations cannot be ig- 

nored. We cannot permanently sidestep the demand to ‘‘put 
it all together.” 

So bring on the hypotheses! Superstition, suggestion, 

projection, delusion, manipulation, physical or mental ill- 

ness, spirits of dead people, spirits of fallen angels (demons), 

Satan himself, angels or God. No holds are barred in hypo- 
thesis making. However, if the proposed explanations are 

to be considered seriously, they must meet two standards. 

First, they must be defined with sufficient clarity that others 
may know what is being proposed. Second, some evidence 

must be relevant to the verification procedure so that there 
is a genuine investigation. The case cannot be settled on 
a priori assumptions. Some evidence must count for verify- 
ing or falsifying the proposal. 

Christians can no more foreclose a careful testing of 
explanations in a given case than others. Since God has 
freely chosen to create the various kinds of beings there 
are and to permit the fall of some into sin, the world has 
not emanated from God with an automatic necessity. So 
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none can infer what God must have done, in spite of evidence 
to the contrary. Christians only can discover what God has 
in fact chosen to do or permit. Unexamined Christian a 
prioris are no more likely to square with reality than un- 
examined, non-Christian assumptions. 

In looking at the world of occult happenings, John War- 
wick Montgomery stresses: ‘‘We must ‘suspend disbelief,’ 
check out the evidence with the care demanded for events 
in general, attempt to formulate explanatory constructs that 
best ‘fit the facts,’ and at the same time be willing always 

to accept facts even if our best attempts to explain them 
prove inadequate.”’ 3 

General Criteria of Truth 

Can minds open and closed to the possibility of demonic 

factors in human events ever meet? Discussion on such 
emotionally charged subjects needs a meaningful basis upon 

which to proceed. Some criteria of truth need to be agreed 

upon in order that interpretation and argument may have 
some ground rules or points of reference. Christians under- 
stand these norms as significant for all men as creatures 

of God. Because God made man in His image to know and 

rule the world, man can attain truth about God and the 
world. God reveals His existence, power and righteous de- 
mands to all men (Rom. 1:18-20; 2:14-15). All human beings 

regardless of their suppression of these matters are re- 

sponsible to acknowledge the truth before God.4 
Standards of testing truth-claims regarding spirits, as 

all other subjects, grow out of who we are and the world 

in which we live. Criteria of truth are not invented arbitrarily 

in a vacuum. Truth is the key to reality. A true hypothesis 

leads us to what actually is the case, not away from it. 

The following criteria have been held in widely different 
areas of the world and in different times, by people of very 

different philosophical perspectives. Those criteria to- 
gether are often called the coherence criterion. It incorpo- 
rates the elements of many other criteria and provides the 

most checks and balances in our quest for truth about reality. 
1. Empirical fit. In spite of radically different world 

views, the observable data must be reckoned with sooner 

or later. We cannot escape reality and live in a dream 

castle. Differences of perspective on the ultimate meaning 

of events must not blur the public data given in the phenome- 
na associated with spirit influence. What a naturalist ob- 
serves as a descriptive scientist is the same as what a 
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Christian observes as a careful diagnostician.® Both see 
water as H,O, but one regards its ultimate explanation a 

product of nonintelligent forces, the other a product of God’s 
creative wisdom and power. Similarly, the phenomena 

associated with demonic influence (listed above) are given 

for people of all metaphysical beliefs. And any view that is 

true must fit these facts. 

The truth about a given matter, in Christianity, cor- 

responds to the mind of God on that matter. God created 
and sustains all aspects of reality. He takes all factors into 

account in His judgments. Insofar as humanly possible our 
hypotheses must be consistent with all the facts relevant 
to a given matter. A proposed explanation of allegedly de- 

monic phenomena should, ideally, account for everything 

given in relation to the case. Since researchers are limited, 

it is more realistic to regard that hypothesis as true which 
accounts for the greatest amount of the evidence with the 
fewest difficulties (ad hoc explanations). Our question, then, 

becomes one of deciding which possible hypothesis or com- 
bination of hypotheses can explain the many types of phe- 
nomena related to allegedly demonic factors in human life. 
The truth, as God sees it, will account for all the data. 

2. Logical noncontradiction. A true view of phenomena 
alleged to be demonic does not contradict itself or other 
known truth. The universe is a wni-verse—one world. In 
spite of the diversity within it, it coheres. A true view of 
the reality we experience, while accounting for the diversity 
of phenomena, cannot meaningfully affirm and deny the 
same thing at the same time and in the same respect. The 
law of noncontradiction provides a sure sign of error, but 
by itself, consistency does not guarantee the truth of a hypo- 

thesis. Many proposed explanations may be logically pos- 
sible (consistent), but not empirically possible (they do 
not fit the facts). 

From the standpoint of Christianity, furthermore, the 
truth about a matter at issue corresponds with the mind 
of God on it. How can we know God’s mind? As God looks 
at a case of alleged demon possession, God’s view of it 
is noncontradictory. God cannot deny himself (2 Tim. 2:13). 
It is impossible for God to lie (Heb. 6:18; Tit. 1:2). A true 
view of the situation is a noncontradictory view. This was 
the case even for the Old Testament prophets. Their teaching 
could not be regarded true, or of God, if it contradicted 
previous revelation (Deut. 13:1-5); nor their ‘“‘signs” signi- 
ficant if they did not fit the facts (Deut. 18:21-22). 
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3. Existential viability. A true hypothesis consistently 
accounts, not only for the external, empirical data, but also 
the internal data of human experience, such as intellectual 

honesty, justice and love. As Francis Schaeffer puts it, you 

are able to live consistently with a true hypothesis.’ If 

the diagnosis of a given person’s condition calls it epilepsy 

and that disease is treated but the patient does not improve, 

the diagnosis is not true. It is not one with which the patient 

can live satisfactorily. And it is not one that participants 
in a ministry of healing can live with authentically. 

From a Christian stance, acceptance of the God revealed 
in Christ and Scripture enables a person to be ruthlessly 

honest with himself before principles of morality. He need 
not gloss over his unworthy motivations, lack of love, pride, 

anger, covetousness, lust, faithlessness, prejudice, injustice, 

greed, etc. With complete candor, he can confess what he 

really is to God, and receive forgiveness on the basis of 

the cross of Christ. A Christian has identity as a child of 
God, purpose in life, love for God and others, and power 

to say ‘“‘No’’ to temptation. In short, he has life abundant 
(John 10:10). Christianity is a world view and way of life 
with which you can live life to the fullest.8 

Are the criteria of truth different in Eastern countries? 
As I taught in India during a sabbatical and interviewed 
leaders in several Eastern countries on communicating the 
gospel to the Eastern mind, I found an initial emphasis 

upon Eastern people’s lack of appreciation for coherence. 

One former Hindu illustrated them for me. He said, “I am 
Bhaskar; I am not Bhaskar.’’ From the standpoint of ap- 

pearance he is a person named Bhaskar, but from the stand- 
point of the alleged ultimate unity of Brahman, he is not 

Bhaskar but Brahman. These statements do not affirm and 
deny the same thing at the same time and in the same 

respect, however. Two different respects (phenomenal ap- 
pearance and ultimate reality) are in view. The same is 

true when he said, “I live only one life, and I live many 
lives’’ (in transmigration of the soul). The first statement 

refers to the single present existence; the second to the 

supposed transmigrations of the soul. Since the same respect 

is not in view, the statements are not logically contradictory. 

I found that Hindus who were supposed to “buy’’ con- 
tradictions, would not do so with some of their most fun- 

damental beliefs. ‘‘All is Brahman,” they maintained. They 
would not listen to the suggestion that something was not 
Brahman. Again, they maintained that all we can observe 
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is maya or illusion. They were no more inclined to receive 

contradictions than Westerners when I suggested that some 

verifiable events are not maya. When one day I purposely 

contradicted an earlier assignment, I found Eastern stu- 

dents no slower than Western students to challenge the 

professor’s right to contradict himself where their work was 

concerned. 
Just as the law of noncontradiction was operative in 

the East (underneath its denial), so was the criterion of 

fitting the facts. Although the material world was said to 

be illusory, illnesses had to be treated by doctors and nurses, 

food was essential and on the roads one had to dodge ani- 

mals, pedestrians, bicycles, bullock carts and automobiles. 

Labelling sensory phenomena illusory did not reduce the 

importance of reckoning with them. And one could not 

live consistently with the denial of the reality of empirical 

data. Accidents, sickness and death were stark and dreaded 

realities. Visible money was indispensable to bargaining 
in the markets, however unreal it was said to be. 

Although on the surface it appears that criteria of 

truth may be different in the East and West, underneath 
I did not find them totally other. Anywhere in the world 

the truth about any given matter must without contradiction 
account for all the empirical data and one must be able 

to live consistently with it. Integrating all three general 

tests of truth, Francis Schaeffer shows that Christianity, 

which, after all, originated in the Near East, not the West, 

is true for all men everywhere. ‘Christianity... consti- 

tutes a non-self-contradictory answer that does explain the 

phenomena and which can be lived with, both in life and 
in scholarly pursuits.’’ 9 

On the above criteria there is a conclusive amount of 
evidence supporting the hypothesis that a personal Creator 
and Lord of all exists and has revealed himself to men 
in the person of Jesus Christ and the teaching of the Bible. 
Belief in the God disclosed in Christ and Scripture gives 
the most consistent, factual and viable view of all human 
experience. 

In contrast, the spiritualist’s hypothesis of communica- 

tion with spirits of the dead in an evolutionary universe 
with an impersonal, immanent god fails to meet the criteria 

of truth. Spirit-messages contradict each other on the nature 
of Jesus Christ and other things. The spirits allegedly giving 
the messages and their content are extremely difficult to 

confirm as leading researchers in the Society of Psychical 
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Research have acknowledged. Also documented else- 
where!’ is the admission of spiritualists that often the 
most sincere attempts of people to communicate with the 
dead over many years may be in vain. When a message 
does come it may come from a “‘naughty spirit’’ intending 
to deceive, or be a practical joke, unwise counsel on mat- 
ters with which the spirit has no knowledge or merely a 
reflex of the message the sitter at a seance wished to hear. 
The spiritualist’s hypothesis of communication with the 
spirits of dead people is far less consistent, and factual 
than Christianity, and a person cannot live as consistently 
with it. In terms of general criteria of any truth, this hypo- 
thesis of communication with the dead must be regarded 
untrue. 

A Christian Structure of Reality 

In a Christian view of reality, the ultimate being is 

a personal God. He is infinite, eternal and unchanging in 
His wisdom, power and holy love. Every other person and 
thing derives its existence from Him. He sustains and 
rules the world as Lord of all. In His omnipotence, He can 

and will overcome all the forces of evil, visible and invisible. 
God created angels, spirits intended to implement His 

general and redemptive purposes in the world (Heb. 1:14). 

One of the highest of these created, angelic spirits rebelled 
against God and by his own will (and no more ultimate 

cause) became the devil. Others who were filled with pride 

and wanted to become as God joined Satan in his rebellion. 
These fallen angels are called spirits or demons. Since their 
fall, there has been a great battle among the unseen powers 
of good and evil. Teaching on the reality of the kingdom 

of darkness, as well as the kingdom of God, permeates 

the Scriptures from beginning to end. To demythologize one 

or both of these kingdoms is to violate the intention of the 
biblical writers and do injustice to the ordinary usage of 
words in their historical, grammatical contexts. 

Reality includes not only the divine and the angelic- 
demonic orders, but also the human level of existence. By 

nature human beings are children of the devil, prone to 

deceive, and to destroy the work of God. Unrepentant for 
their sin and refusing to accept Christ’s provision of forgive- 
ness, their spirits after death suffer torment. They do not 
return to warn others of what lies ahead (Luke 16:19-31). 
Other human beings, repenting of their sin, and trusting 

Jesus Christ’s provision, are delivered from the kingdom 
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of darkness into the kingdom of God’s dear Son (Col. 1:13). 

Freed from bondage to sin, they share God’s fellowship 

and purposes as long as they live. At death their spirits 

go to be with Christ who has ascended from the earth 

(2 Cor. 5:6-8; Phil. 1:22; Heb. 12:23; Rev. 6:9). Miraculously 

Moses and Elijah appeared in glorified bodies at Christ’s 

transfiguration as did others at Christ’s resurrection (Matt. 

17:1-3; 27:52-53). But these exceptional events cannot con- 
stitute evidence for a regular possibility of communication 

with disembodied spirits of the deceased. What is thought 

to be communication with the dead in Bible times is at- 
tributed to the deceptions of demons (e.g., Acts 16:16-18). 

On the human level of reality, then, are the people of God 

and the people of the world and the spirits of the ungodly 

dead and the spirits of the dead who died in the faith. 

Knowing that biblical Christianity is true on the general 

criteria of truth, we know that reality includes four levels 
of existence: (1) God, (2) angels, and demons whose leader 

is called Satan, (3) the spirits of the believing and unbeliev- 
ing dead human beings, and (4) the living human beings, 

both believing and unbelieving. 
Morally, reality has two basic divisions. On the side 

of the good are God, angels, the spirits of the dead in Christ 

and living disciples of Christ. On the side of evil, are Satan 
and his demonic hosts, the spirits of the unbelieving dead 

and the living persons who persist in rebelling against 

God’s revelation in nature, Christ and the Bible. The ulti- 

mate source of all evil is Satan (Rev. 12:9). Clearly, on 
a Christian view of reality, there is no a priori reason why 

angels, demons or human spirits of the dead could not con- 
tact and influence life on earth. Influences from good and 
bad human spirits and angels and demons are neither logi- 

cally impossible nor empirically impossible. The question 

remains whether there is adequate empirical evidence for 
asserting any or all of them to have actually occurred. 
Similarly, if demonic possessions should be confirmed, there 

is no logical or a priori reason why there could not be 
exorcism by the power of Christ (or even other powers, if 
the evidence should point in other directions). 

Criteria for Distinguishing the Holy Spirit 

from Satan and Angels from Demons 

Granting different orders of intelligent existence in 
reality, the all-important distinction is moral—between the 
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good and the evil spirits. One of the most blasphemous 
misjudgments a person can make is to attribute the power 
of the Holy Spirit in Jesus Christ to evil spirits (Mark 

3:22-30). Three distinctively Christian criteria need to be 
incorporated with the general criteria above to discern the 
moral nature of spirits at any level accurately. 

1. The Spirit’s chief end—God’s pleasure. The highest 
value on a Christian world view is ascribed only to the 

living God, Creator of heaven and earth. Worship and ser- 

vice of any created thing, however exalted, more than the 
Creator is sinful idolatry (Rom. 1:25). When Jesus was 
incarnate on earth, He was about His Father’s business. 
He called upon people to worship the Father in spirit and 

truth (John 4:23-24). He said, ‘‘My meat is to do the will 

of him that sent me’’ (John 4:34). He did not act of His 

own accord (John 5:19) nor on His own authority (John 

5:30). He said He came in His Father’s name (John 5:43). 
He emphasized, ‘“‘I have come down from heaven, not to 

do my own will, but the will of him who sent me” (John 

6:38). Shortly before His crucifixion Jesus prayed to the 

Father, “‘I glorified thee on earth, having accomplished the 

work which thou gavest me to do” (John 17:4). Christ, 

as filled and led by the Holy Spirit, exemplifies the chief 

end not only of men, but angels—it is to glorify God and 

enjoy Him forever. 

Evil men and evil spirits, in contrast, seek to utilize 

the hidden wisdom and great power of God to their own 

selfish ends. Their lust for secret knowledge and occult 

powers leads them from genuine religion to magic. Like 
the Canaanite nations of old, people today rebelliously 
attempt to usurp divine prerogatives. Professor Douglas 

Miller stressed this in responding to my paper, when he 

said, ‘‘These attempts to coerce the divine would have far 
reaching implications in a religion that affirms a God 
who is absolutely sovereign and will not tolerate any human 
effort to intrude upon that sovereignty. God will not be con- 

trolled. Any attempt to direct or manipulate God implies re- 

bellious idolatry.” 
Paul, like Isaiah, knew that idols were nothing in 

themselves, but he warned that sacrifices to them were 

to demons and not to God (1 Cor. 10:19-20). He continues, 
“T do not want you to be partners with demons. You cannot 

drink the cup of the Lord and the cup of demons. You cannot 

partake of the table of the Lord and the table of demons. 

Shall we provoke the Lord to jealousy? Are we stronger 
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than he?’”? No man can serve two masters! Our ultimate 

concern cannot be directed to God if it is directed to our- 

selves or other created spirits. 
So one of the clearest indications that deceptive demonic 

powers may be at work is preoccupation with self-worship, 

self-glorification. One who refuses to turn from magic to 

attribute ultimate worth to God in spirit and in truth (John 

4:24) may be in the grip of demonic deception. At least 

he is open to it. Demonic activities cannot be limited to 

the few instances of possession. 
2. The Spirit’s supreme authority—God’s Word. We 

need to be alert to the counterfeit claims of evil spirits. 
Do you want to know the future? The final authority is 

not the stars, not the tea leaves, not the ouija board, not 

the words of a medium or the words of spirits directly. The 
final prophetic authority must be God’s Word written. Do 
you want an abundant life of wisdom and power? What 

is reliable and best for you to know has been revealed in 

Scripture. ‘‘The secret things belong unto the Lord our 

God; but the things that are revealed belong to us and 

to our children for ever, that we may do all the words 
of this law’ (Deut. 29:29). All Scripture, Paul says, ‘“‘is 
inspired of God and profitable... that the man of God may 
be complete, equipped for every good work’’ (2 Tim. 3:16- 

17). 
On the authority of Jesus Christ, the Scriptures own 

claims, and an abundance of historical and ecclesiastical 
evidence, we know that the Bible was written under the 

direction of the Holy Spirit. Any influence upon our lives 

tending to discord with the teaching of Scripture is not of 

God. The Christian’s supreme source of information about 
life after death and fullness of life at present is the Bible. 

Do you genuinely seek to ascribe ultimate worth to God? 
How do we know what pleases and glorifies Him? We know 

through the revelation of His pleasure in Scripture. To 

show greater esteem for occult ‘“‘revelations’’ than for bibli- 
cal revelation is an insult to the Almighty God who lovingly 
created us to worship and serve Him. 

3. The Spirit’s preeminent message—God’s gospel. Do 
the messages from the spirit-world give priority to God’s 
plan of redemption through the person and work of 
Christ? God’s Holy Spirit prepared the way for the coming 
of the Messiah throughout Old Testament history. Christ 
incarnated God’s loving purposes for fallen men. The New 
Testament proclaimed the good news of Jesus’ completed 
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atonement and triumphant resurrection. In all the creeds 
and confessions of the church throughout the centuries, the 
gospel of Christ has been found to be the central message 
of Christ and the Scriptures in revealing the Father’s grand 
design. 

Where in all the alleged communiques from the spirits 
of dead people is there any call for repentance from sin 
and faith in Christ? Why, if either the believing or unbeliev- 
ing dead communicated with the living, would either fail 
to warn of the consequences attendant upon rejecting the 
Savior? Why should the teaching of supposed ancestral 
dead consistently contradict the scriptural gospel? Why 
do the spiritualist’s messages say that God is impersonal? 
that men are not lost sinners in need of divine mercy 
and grace? that men are capable in themselves of endless 
self-improvement? that Jesus was divine only in the sense 

in which all people are alleged to be divine? that the cross 
was not an atonement for man’s sin? that Christ’s resur- 
rection was a mere materialization? that disciples of Christ 
are to anticipate no personal fellowship with God? that 
the basis of man’s hope is in human works not divine 
grace? 1! 

As you hear accounts of words from dead relatives 
which seemingly no one else could know, and when you 

learn of the distinction between ancestral spirits and evil 

spirits in African tribes (Donald Jacobs’ chapter), the 

most consistent hypothesis to explain the phenomena 

seems to be communication from dead people. But when 
you stop to realize that these alleged messages from the 
dead give no warning about the torments of the life beyond 
separated from the Father—the source of all good, you 
wonder if there is not some deception by Descartes’ evil 

genius. Then you fail to find any references to the gospel 
of Christ, let alone any priority for that message central 

to the entire Christian faith. Finally, you conclude that the 

only consistent account of the content of spirit-messages, 

so antithetical to the gospel of Christ, is agents of the 

father of lies. 
However good and beneficial the spirit-messages may 

be thought to be, the gospel of Christ does not have priority 
in them. Secondary matters, if not outright blasphemy and 
obscenity, have usurped the place that rightfully belongs 

to the gospel. As Bernard Ramm has explained, ‘‘The chief 

enemies of man are sin and death (1 Cor. 15), and the 

divine remedy is Jesus Christ crucified and risen from the 
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dead. This is the first witness of the Bible (2 Tim. 3:15). 

If the cultists heard the Holy Spirit they would hear this 

message. The fact that they do not so speak indicates that 

they do not hear the voice of the Spirit, which in turn means 

that they have an improper principle of religious authori- 
ty.” 2 

Guidelines for Applying the Criteria 

Setting forth criteria in an orderly fashion is one thing; 

applying them to a difficult case is another. No suggestion 

is intended that there are easy answers to complex and 

difficult problems. Little can be done regarding applica- 
tion to a specific case, without a specific case with which 

to deal. But some tentative suggestions may be made. 

The first step is gathering the relevant data in order 

to know exactly what the phenomena are. Psychiatrist 
John White in his chapter helpfully outlines a skilled pro- 
cedure. He inquires about ‘‘Joe’s’’ history in relation to 

the occult. Then he determines if there are any phenomena 
distinctively characteristic of demonic influence. He is 

also concerned to detect any signs and symptoms common 

to both mental illness and demonic influence. Finally, he 
asks if there have been any surrounding phenomena such 

as rappings, knockings, and unexplained movement of 
objects. As full a case study as possible, even in nonmedical 

language is indispensable. 

Second, seek the simplest hypothesis with sufficient 

explanatory power. If there are indications of physical 

illness, by all means have these examined by a physician. 
If his diagnosis and treatment result in a removal of the 

problem phenomena, seek no further causes. If the pheno- 

mena continue, they may be attributed to a mental illness. 
Any possibilities along this line should be checked out with 
a psychiatrist. If his diagnosis and treatment result in 

removal of the troublesome symptoms, you have the truth 

and need seek no further. Similarly, the simplest consistent 

explanation of the phenomena may be demonic activity, 

for occult powers are manipulated for ends other than the 
pleasure of God, contrary to Scripture and by-pass the 

gospel. Then the way to deliverance may involve confes- 
sion of sin and the casting out of the demon(s) in the name 

of Christ and by the power of His shed blood. When the 
person is set free, the hypothesis has been confirmed and 
so is regarded as a consistent account of a matter of fact 
with which we are able to live satisfactorily. 
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Although the simplest explanation is sought, many 
cases may require a complex explanation. These cases 
may not be limited to just the physical, just the mental 
or just the spiritual realm. Two areas, or all three, may 
be affected. In these cases, it is well for Christian physicians, 
psychiatrists and ministers to cooperate in their healing 
ministries. Whenever a spirit’s influence displeases God, 
contradicts Scripture and demeans the gospel, it is probable 
that a demonic factor is part of the problem. If so, no 
amount of physical and mental therapy will suffice. 

To say that a demonic factor may be involved is not 
to say that a person is necessarily ‘‘possessed.’’ Just as 

it is important to distinguish between God’s ordinary prov- 

idential activities and His extraordinary miraculous ac- 

tivities, so we may distinguish Satan’s ordinary activities 
from the extraordinary ones. 

No one on earth can escape the ordinary influences of 
Satan and his demonic hosts through the worldly environ- 

ment and the flesh within. Who can say he perfectly meets 

the criteria listed? Many may profess allegiance to them, 
but does anyone perfectly fulfill them? Does anyone 

always lovingly please God, obey the Bible’s teaching, give 
priority in his communication to the gospel and its impli- 

cations? To the extent that people (believers and unbe- 

lievers) fail to measure up to these criteria, they ‘‘follow 

the course of this world, the prince of the power of the 

air, the spirit that is now at work in the sons of disobedi- 
ence.’’ The apostle Paul adds, ‘“‘Among these we all once 

lived in the passions of the flesh, following the desires of 

the body and the mind, and so we were by nature children 

of wrath’’ (Eph. 2:2-3). Christians at Ephesus needed the 

whole armor of God to stand against the wiles of the devil. 
‘For we are not contending against flesh and blood, but 

aginst the principalities, against the powers, against the 
world rulers of this present darkness, against the spiritual 
hosts of wickedness in the heavenly places” (Eph. 6:11-12). 

Clearly both Christians and non-Christians are subject 
to the ordinary influences of the satanic world order. 

Through the intermediate means of the fleshly nature with- 
in and the corrupted world around suggestions occur to 

us contrary to God’s pleasure and revealed will. Tempta- 

tions strike at the heart of our relation to God and His 
purposes. A mere temporal advantage may seduce the 

tempted away from an eternal good. When we should be 
loving God, we love the fallen world system, yielding to 
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the lust of the flesh, the lust of the eyes and the pride 

of life (1 John 2:15). Each person who is tempted, James 

explained, ‘‘is lured and enticed by his own desire. Then 

desire when it has conceived gives birth to sin; and sin 

when it is full-grown brings forth death’? (James 1:14-15). 

In the usual pattern, then, temptation is an incitement of 

human desire through the world and the flesh to worship 

and serve the creature more than the Creator.!8 

The recent publicity concerning possessions and ex- 

orcisms must not blind us to the ordinary demonic factors 
in life. The demonic character of much that is excused and 
rationalized must be underlined. In contrast to the fruit 
of the Holy Spirit is fruit ultimately of the devil in the 
‘‘works of the flesh...immorality, impurity, licentious- 
ness, idolatry, sorcery, enmity, strife, jealousy, anger, sel- 

fishness, dissension, party spirit, envy, drunkenness, carous- 

ing, and the like’”’ (Gal. 5:19-21). Injustice, prejudice, and 

materialism have no part in God’s kingdom. 

Aware of the pervasiveness of evil produced by ordinary 

demonic activity through the present world order and the 

flesh, we sense the urgency of ‘‘deliverance ministries’’ 

of evangelism for non-Christians and growth in grace for 

Christians in their homes, churches, businesses, nations 

and cultures. We need the whole armor of God and the 
faithful exercise of the gift of every member in Christ’s 

body to deliver people from the effects of personal and 
social evils. 

As if the ordinary devastations of the demonic were 
not enough, Satan sometimes resorts to extraordinary 

attacks upon people in the world. These extraordinary at- 
tacks may be of two kinds, one without the person’s con- 

sent, the other with it. Illustrating the first is Job. This 
man of God did not seek hidden sources of knowledge and 

power, but God permitted Satan to attack. Satan used two 

bands of raiders and a fire from heaven to kill Job’s live- 
stock and a great wind to destroy the oldest son’s house 
and all Job’s children who were in it. Finally Job’s body 

was covered with loathsome sores and his suffering was 
very great (Job 1-2). Job’s integrity was attacked by Sa- 
tan’s temptations of extraordinary force. These were not 
invited by any occult curiosity or experimentation. Job 
was not responsible for this. Some authorities find evidence 
indicating a hereditary factor in certain cases of demonic 
oppression. A victim cannot be held responsible if he 
has not subjected himself to demonic influence. 
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The second type of extraordinary demonic activity is 

encouraged by the openness or consent of a person to it. 
Like any temptation, it may begin in apparently harmless 
types of curiosity and experimentation. A former spiritual- 
ist, Raphael Gasson, explains that in one’s first seances 

“the student is learning to relax his body and to keep 

his mind on one thing until he has reached a state of what 
could be regarded as self-hypnosis and passivity, which 
results in his not thinking for himself. He becomes an 
automaton through which evil spirits work by taking 

advantage of his passivity.’’15 Those who would experi- 
ment with Eastern religions may note the dangers in 
complete passivity. That leaves an open invitation to evil 

spirits. The fruit of the Holy Spirit, in contrast, is self- 
control and biblically guided meditation and activity. 

Extraordinary demonic activities with initial consent 

or not are documented in many other chapters of this book 

and so their horrors are not rehearsed here. 

Summation 

By what tests can we discern the activity of spirits? 
First, can we know that there are spirits? The hypothesis 
that there are is more consistent, factual and viable than 

@ contradictory hypothesis and so it is true. Another ap- 

proach may be taken. The hypothesis that the Bible is 

God’s revelation to men (true in all that it teaches) is 
more consistent, factual and viable than the contradictory 
hypothesis, and the Bible teaches the reality and activity 

of spirits. 
How can we determine whether a spirit is good or evil? 

It is good if it loves and glorifies God above all other 
beings, speaks and acts in harmony with the teaching of 

Scripture and gives priority to the good news of Christ’s 

atoning provisions for needy men. Ideas and actions from 

the spirit world exalting a creature above God, contradicting 

the Bible and ignoring the central message of Christ and 

the Scriptures (the gospel) is ultimately of Satan. 
In applying these criteria to particular cases we may 

ask whether the hypothesis of ordinary or extraordinary 

demonic activity consistently accounts for all the related 

phenomena and whether the hypothesis of human responsi- 

bility or the alternative hypothesis consistently accounts 

for the history and phenomena. 

In arriving at these very crucial judgments and acting 
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upon them appropriately, the Christian is most aware of 

his need for the Holy Spirit’s illumination. The third Person 

of the Trinity abides with the believer to teach, guide and 

lead. God has not promised that the decisions in life will 

be easy, but He has given believers His Spirit to be their 

counselor. Faced with the agonies resulting from Satan’s 

ordinary and extraordinary antagonism to all God’s pur- 

poses in the world and the church, the Christian cries out, 

“Who is sufficient for these things?’ Then he remembers 

that God’s grace is sufficient in him through the Spirit of 

grace. And he knows that God did not give him the spirit 

of fear, but of power, and of love and of a sound mind 

(2 Tim. 1:7). 
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Satan and Demonology in 

Eschatologic Perspective 

CLARENCE B. BASS 

The doctrine of Satan as articulated within evangelical 
churches today seems to focus on the conflict between 

Satan and man. Satan is presented as the ‘“‘adversary,”’ 

lurking within the world, seeking whom he may devour. 

Demons are Satan’s henchmen whose primary purpose is 

to ensnare men in his program, thus defeating the will of 

God in their lives. The conflict is seen as one in which 
man, in weakness, is pitted against the wiles of Satan and 

demons, and can succeed only as he flees toward God for 
divine succour. 

While the Scripture does describe the relation between 

man and Satan in these ways, this type of emphasis focuses 

our attention away from the central biblical and theological 

understanding of the nature of Satan and demons since it 
all but eclipses the eschatologic note of the dualistic strug- 

gle between God and Satan. It minimizes the striking empha- 

sis which the Scriptures make about the defeat of Satan 
by Christ and the inaugurating of the Kingdom of God as 
victor over Satan. 

In my estimation the most singularly needed emphasis 

in the study of Satan and demonology is to recapture one 
of the most dominant themes in Scripture, that is, an un- 

derstanding of Satan and demons from an eschatologic per- 
spective. 

This eschatologic emphasis is nowhere more forcefully 
presented than in Mark’s Gospel, particularly chapter one, 

and in Luke’s account of Jesus’ temptation (Luke 4:1-6). I 

should like to examine both of these with you. 
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Let us first note the eschatologic features of the Gospel 
of Mark. Probably our oldest account of the life of Christ, 
it is an eschatological book from beginning to end. It begins 
with an eschatological title: ‘‘The beginning of the gospel 
of Jesus Christ, the Son of God” (v. 1). The term ‘‘Son of 
God”’ is a messianic concept taken directly from Ps. 2. 

Mark is here deliberately identifying his understanding 

of Jesus as the Christ with the eschatological hope expressed 
in Israel in terms of the messianic Deliverer who is to come. 

In effect he is saying, ‘‘I write about Jesus Christ, who 
is the Son of God for whom you have been waiting.”’ 

As if to confirm this, Mark then quotes two Old Testa- 
ment texts, one from Malachi and one from Isaiah, both 

of which are accepted by Israel as announcing that the 

coming of the true Messiah is to be preceded by an eschato- 

logical prophet. That prophet is identified as John the Bap- 
tist, who says, ‘“‘He who comes after me is mightier than 

I.... I baptize you with water, but he will baptize you 
with the Holy Spirit.” 

These words of John carry great eschatologic weight. 

The advent of the great messianic age for the Jews was 

to be marked by an outpouring of God’s Spirit. John says, 

“He will baptize in the Spirit,” as if this is a bold announce- 
ment that indeed the Christ is the Messiah. 

Bear in mind that Mark is selecting his material in 

such a way as to demonstrate his central motif—that is, 

that Jesus is the fulfillment of the messianic expectation, 

that He is indeed the Christ. Great significance must there- 

fore be placed upon Mark’s chronology of events. He re- 

cords the baptism of Jesus in eschatologic context since 
he records the voice of God saying, ‘“‘Thou art my beloved 

Son, with thee I am well pleased.’’ This quotation comes 
directly from the messianic imagery of Ps. 2:7 and of Isa. 

42. 
We can easily surmise the first reaction to Mark’s 

introduction of Jesus to the Jews. Quite clearly it presents 

the person and ministry of Jesus from the eschatologic 
perspective. This is no mere historical account of the life 
of Jesus. Mark is not simply putting down on paper the 

sum of what Jesus said and did. No, Mark presents him 

as the Messiah Deliverer, fully documented to be so by 

the major features of Jewish messianic expectations. 
But all of this is merely a prelude to the central thrust 

of Mark’s eschatologic theme, which comes boldly into 

focus with the temptation in the wilderness and in Jesus’ 
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announcement of the inauguration of the kingdom through 

his own person. 
Mark’s account of the temptation is cryptically summed 

up in the phrase, ‘‘He was tempted by Satan.” For a 

larger understanding of the significance of the temptation 

we must turn to Luke’s account. Luke’s more detailed 
account helps us to understand the eschatologic note. He 

records that Satan showed Jesus all the kingdoms of the 
world in a moment of time, and said to Him, “To you 
I will give all this authority and their glory, for it has been 

delivered to me, and I give it to whom I will.”’ 
Notice the various aspects of Satan’s statement. He had 

the power to cause all the kingdoms of time to pass before 

Jesus as if in but a moment of time. He had the authority 
to promise it to Jesus. He seemingly had the right to do 

this since the world was his. He said, “It [the cosmos, 

the world, the temporal-spatial sphere of human history] 
has been delivered to me, and I give it to whom I will.” 
Either Satan was lying, or this world is his. Since Jesus 

seems not to rebuke him, but rather to accept the statement, 

we may then conclude that Jesus acquiesced to the fact 

that the whole world lay in the grip of Satan, even though 

he had usurped it. 

What follows the temptation account in both Luke and 
Mark is vitally significant to the eschatologic theme. Luke 
says that after the temptation Jesus went into the temple 

and read from the prophet Isaiah: “‘The Spirit of the Lord 

is upon me, because he has anointed me to preach good 

news to the poor. He has sent me to proclaim release to 

the captives and recovering of sight to the blind, to set 

at liberty those who are oppressed, to proclaim the accept- 

able year of the Lord.’’ Luke dramatically records that after 
He had read Jesus ‘‘closed the book, gave it back to the 

attendant, sat down, and the eyes of all in the synagogue 

were fixed on him. And he said, Today this scripture is 

fulfilled in your hearing.’’ What more bold eschatological 
claim could Jesus have made than this! 

While Luke’s account is dramatic, Mark’s record of the 
same emphasis is certainly more pointed. Mark depicts 
Jesus as preaching the gospel in Galilee saying, ‘‘The time 
is fulfilled, and the kingdom of God is at hand; repent, 
and believe in the gospel.’’ This is no idle statement on 
the part of Jesus, but rather a bold and strikingly dramatic 
announcement, ‘The decisive hour of God’s breaking into 
human history with deliverance has come—it has come in 
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me—the kingdom is here; therefore repent and believe in 
me. I am the Deliverer. The day of salvation has arrived. 
The age of the Messiah has begun. Your God reigns in 
your midst.” 

Perhaps it would be wise for us to depart from our 
consideration of the Mark-Luke eschatologic presentation 
of Christ to structure for ourselves a quite simple approach 
to the roles of both Satan and Christ in human history, 
as a prelude to what both gospel narrators develop next. 

The accompanying diagram shows the time-line of 
human history bisected by the Second Coming of Christ. 

The Age to Come—Christ's 

reign over the Cosmos. 

wV/ 

The entry of Christ into human history is to usher in the 
‘‘Age to Come,”’ an age of peace and righteousness. We 

know that that age is yet to come. However, the age before 

Christ’s return is known in biblical terms as this Present 
Evil Age. 

This Present Evil Age—Satan’s 

reign over the Cosmos. 

x 

This Present Evil Age is the time in which the cosmos 
“Has been delivered into Satan’s hands” (presumably at 

the Fall). 

If this were the only reality with which we have to 

deal, we could conclude that Satan rules this age until 
Christ comes and that in His second coming Christ will 

defeat Satan and usher in the Age to Come. However, Mark 

1:15 records Jesus as saying, ‘““The kingdom is here’’ (not 

‘‘to come’’). What did Christ mean? How can the kingdom, 
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which is future, be in the present? That the Age to 

Come will be when Christ comes again is certainly an 

eschatological statement. However, it is even more of an 

eschatological statement to say that the Age to Come came 

when Christ entered human history as the Incarnate One. 

The diagram below suggests that when Christ came the 

first time, He reached into the future, into the Age to 

Come, and proleptically brought it forward (or back) 

through time and introduced it into the present. 

This interpretation follows the motif of Oscar Cullmann’s 

‘‘already but not yet’ and suggests that when Jesus an- 

nounced that the righteous reign of the kingdom was being 

ushered into the present through His own self, that He also 

was announcing that He was ready to do battle with Satan 

for the whole of mankind and the cosmos of human exis- 
tence. 

When this point is understood, Mark’s chronology of 

events in his eschatologic presentation of Jesus becomes 

highly significant. Immediately after the kingdom announce- 

ment, Mark chronicles the call of the disciples and then 

the first public ministry. Jesus taught in the synagogue 

where He astounded His hearers, ‘‘for he taught as one 

who had authority, and not as the scribes.’’ There was a 

man there with a demon spirit. As Jesus taught, the 

demon spirit cried out: ‘“What have you to do with us, Jesus 

of Nazareth? Have you come to destroy us? I know who 

you are, the Holy one of God.”’ Notice that the demon spirit 

recognized Jesus for who He was, the Holy One of God. 
Jesus did not point out the demon but rather the demon 
recognized Him. The demons were terrified by Him because 

they recognized the divine power within Him which spelled 
their ultimate doom. Matthew records the cry of two demon 
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spirits as saying: ‘‘What do we have to do with you, Jesus 

Son net God? Have you come to torment us before the 
time?”’ 

The eschatologic note of Mark is sounded throughout 
the gospel. Jesus’ life is presented in terms of a conquest 

over the powers of evil as personified by Satan and demons. 

In fact, if we enlarge our consideration to the whole of 

the New Testament teaching, our central theme of under- 

standing Satan and demons from the eschatologic perspec- 

tive comes more sharply into focus, i.e., that Satan is the 
diametric antithesis to God, dominant in this world-order, 

and that Christ came to break Satan’s hold on man by 

defeating him and setting man free from his enslavement. 

Only from this perspective can we finally focus on the 
two distinctive features of the New Testament: the fall of 
God’s creation (both cosmos and man) under the dominion 
of Satan; and, the presence of the kingdom of God in human 

history in the person of Jesus Christ. To put it in less 
theological terms, the central theme of the New Testament 

is that of an attack being launched by God against the 

demonic. Jesus is the Messiah who shatters the forces of 
evil and restores God’s creation to himself. 

Let us trace these two themes briefly. The first theme 

is that Satan and demons are in antithesis to God. 
The names ascribed to Satan and demons suggest this 

antithesis. In addition to the more formal names of Satan, 

the Devil, Beelzebub, the Wicked One is described as the 

serpent, the dragon, the lion, the accuser, the tempter, the 

destroyer, the adversary, the enemy, the prince of devils, 

the prince of this world, the god of this world. Demon 
spirits are called principalities, powers, gods, angels, devils, 

unclean and wicked spirits, spirits of wickedness, elements, 

rulers of this world of darkness, spirits of wickedness in high 
places. 

These names connote their distinguishing features. 

Demon spirits are personal beings with demoniacal powers. 

As personal beings, they have will and intellect, but this 

will and intellect is invariably directed toward evil ends 

as they exert their malevolent and demonic powers. More- 
over, they are not just evil beings who misuse their power, 
but are frequently presented in Scripture as evil power 

itself. They do not merely possess power, but they are 

power. They exist as power (Col. 1:16). Sometimes they 

are presented as beings who have power; at other times 
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as powers which have being; but always whether being 

or power, as evil in intent and action. 
These evil powers permeate all existence. They in- 

fluence men, producing both spiritual and physical mala- 
dies. They invade history, affecting both institutions and situ- 

ations. They pervert the routine affairs of men. The religious 

sphere is penetrated through lust and greed, even trans- 

ferring into angels of light to cause error and doctrines of 

devils. 
When the spirits penetrate the world and the circum- 

stances of human life, they conceal themselves in the 

world and in the affairs of men. Their hidden nature, which 
seems to be one of their characteristics, makes them im- 

penetrable to human reason. They work through the spirit 
of this world as princes of the power of “‘air.”’ 

Hence, they penetrate every aspect of human exis- 

tence—man, the elements, circumstances and institutions of 

life, even spiritual realities—and subject them to their 

domination. This domination has as its purpose the dis- 
tortion, ruin, annihilation and undoing of God’s creation. 
Therefore, their ultimate intent is to bring death to the 

good creation of God. Satan is the ruler of the ‘‘empire 

of death”’ holding men “‘all their lifetime subject to slavery 
through the fear of death’”’ (Heb. 2:14-15). 

Yet, in antagonism to God, the demonic powers pre- 

sent the world of death as good and entice men through 
seductive design to commit themselves to the evil world- 
order. They lead men to death by portraying evil as pleas- 
ant. 

Finally, though ultimately dependent upon God for their 

source, they become as autonomous in their being, ego- 
centric and self-willed. Precisely because of their quest for 

autonomy, they place themselves in opposition to God, 

seeking to destroy not only His creation but their own need 
to be dependent upon Him. Hence, their opposition to God 
is not one of mere incompatibility, but malevolently evil 
in its very intensity. 

The second theme in this eschatologic perspective is 
that the kingdom has come through Christ, and with it the 
doom of evil powers. 

We have already noted the context within which the 
biblical writers place the exorcisms of Jesus, i.e., they are 
presented as evidence of Jesus as victor over the demonic. 
Repeatedly, these accounts show not only the power of Christ 
over the demonic, but the fear, the abject horror which 
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demons had for Christ. Recognizing Him as the Son of God 
they cried out, ‘‘Have you come to torment us before the 
time?”’ meaning of course, before the time of their ultimate 
defeat. 

We return now to our basic theme—that when Christ 
ushered in the kingdom, which is yet to be but now present, 
He entered into eschatologic battle with demonic powers, 

the victory which He won not only at Calvary and the open 
tomb, but through His own incarnate person. The ultimate 

judgment of God, in the person of Jesus, has broken upon 
the world and spelled the doom of evil powers. 

Though Christ’s triumph over evil powers is final in 

an eschatologic sense, it is somewhat muted by the delay 

of the final and total entry of the kingdom into time, and 

in that sense is not yet final as far as the world is concerned. 

The overthrow of the evil spirits and the breaking of their 
powers will be revealed at the final appearing of the Victor 
at the end of time. 

Until that ultimate decision, the evil powers are 

weakened and have no future but to await their final judg- 
ment. Until then, they are “‘princes of this world that have 

come to naught” (1 Cor. 2:6). Yet, awaiting their certain 

doom, they thrash about with a frenzy arising out of panic. 
The recent spate of activity as reflected in the rise of the 

occult is but an evidence of the desperateness of their ac- 

knowledged plight. 
Let there be no mistake about the decisiveness of 

Christ’s victory, however. The defeat is not a provisional 

one, but ultimate, final, and complete. The eschatologic note 

is sounded by Paul in Col. 2:15. Borrowing the imagery 
of the ancient world in which a victorious warrior paraded 

his spoils of war in a triumphant march into his city with 

all of his captured slaves on display, Paul writes: “‘And 

on that cross Christ disarmed the principalities and rulers: 

he made a public spectacle of them by leading them as 

captives in his victory procession.”’ 
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