


























The Unify of Opposiies

In the beginning, God created the
heaven and the earth,” recounts the biblical Book of Genesis.
“And the earth was without form, and void; and darkness was up-

on the face of the deep. . . . And God said, Let there be light: And
there was light. . . . And God divided the light from the dark-
ness. . .. And the evening and the morning were the first
day." Creation seems to imply contrast: Light reveals
darkness; morning ends the night. As the Genesis slary
unfolds, other universal opposites emerge: male and
female, good and evil, and finally life and death.
These and other paired energies dominate cre-

ation tales around the world.

For most societies, however, the great
dualities of nature are not unalterably
opposed. Instead, such forces combine

and intertwine. In the sacred artifacts
pictured here and on the following
pages, light confronts darkness, the

. genders commingle, and death dances
- with life in scenes of rebirth and resur-
rection. Even good and evil are con-

joined in such ambiguous figures as the

b snake—to some cultures a magical
e symbol of health and good fortune, to
» o others a harbinger of malice and deceit.
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Mmm[enwhkmd twenty-three feet high, this
th-century ¢ honors the Hindu god Shiva, a
mddﬁmdddqbnﬂ'maﬂapposﬂacombhe









Paired dragons guard the pin-
wheel embiem of yin and yang
in this eighteenth-century Viet-
namese mother-of pear) inlay
left). Each of the two forces,
locked in harmony as much as
tn opposition, holds the seed
of its opposite: The dark yin
contains a tiny speck of yang,
and the paler yang embodies
an embryonic germ of yin,
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Half black and half white, Shiva
balances atop a tamed demon
and a bull - respective tokens of
death and fertility - in the
seventeenth-century Hindu
painting above. Powerful be-
cause he unifies all opposites,
Shiva is at once the source of

’ maternal gentleness as well as
- of the warrior’s strength.
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Hiarmony irom a
Divided Universe

Like the two sides of a single coin, the
opposing principles of the cosmaos are
never far apart. Peast altcrnates with
lamine, mght follows the day, and
bicth begins a'life story that ends in
death. To moke sense of this (caseless
interplay. some laiths envision single
but ambivalent deities like the part-
colored Shiva at near left In their own
divine persons. such androgynous
gods represent both life and death
creation and destruction, divine jushice
and malicious fate

Traditional Chinese philosophy takes
a more abstract view, envisioning all
aspects of the universe in lerms ol two
distingt forces catled vin and yang
Somelimes referred to as the receplive
and the creative pninciples. or the
passive and the active, yin and vang
cembody almost every conceivable
duality Yin, for example, 15 linked to
the ideas of femininity, darkness,
night. valleys. and the directions west
and north, while vang represents mas
culinity, light, daytime, mouniams
east, and south

Despite the utter opposition between
the two principles, however, good
fortune follows only when both the
yin and yang are present to the same
degree, a state of cosmic balance
gracefully depicted in the classical
image al far jeft



A symbol of masculinity and
the procreative force, this
stone linga from castern
India is also said to repre-
sent the original cosmic egg,
because it has no flat sur-
Jace on which to balance.
Natural red features in the
polished rock represent the
Jemale implicit in the male.



The Elernal Dance
oi Male and Female

Qr all the coasmuc dualines, gendet is
casily the most central to worshipers
owrs perscongl identities and the most
commonly incorporated into tradition
and myth Almost all deities, tor exam
ple, are Jesignated either male or
temale and exhibit powers associated
with misculimty or femininty  In some
laiths, sacred dbjects ol worship are
duedtly inspired by male or female
argans Hindu devotees of Shiva, for
instance, venerate phallic emblems

A masculine triangle pointing
upward and a feminine triangie

pointing downward form the
star-shaped yantra at left, a
meditation device employed by
Indian Tantrics to help guide
their thoughts. Adepts consider
the figure'’s central point, or
bindu, a locus of creativity and
the generative force.

Mother Earth meets Father Sky
in the twentieth-century Navajo
sand painting below. Earth
(lent) is adorned with the imag-
es of sacred plants, while Sky
(right) bears images of the sun,
the moon, and the Milky Way.
Red marks on the necks of each
primordial parent are symbols
of fertility and life.

calicd tingas rleftl. which are olten
seated i concave objedts called yons
That represent the vilva of a goddess
Geometne emhlems Hke the Indian
yantta above present the same duality
I more e¢soteric form

In religions that worship a male sky
eod and a female earth as depicted at
nght. frutful harvests are often seen as
the olispng of intercourse hetween
the two. Similarly, human sexual union
holds a mystical significance for many
cultures, 1or it ts in thal encrgetic cou-
pling of opposites that all future life-
of either gender —begins
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Carved by an anonymous Celt
around the second century
BC, the warrior at right looks
back to heroic feats and for-
ward to his inescapable death,
The Celts believed a fatalistic
acceplance of death inspired
greater courage in battle,

Found in the tomb of Tut
ankhamen, the lapls amulet at

' left depicts a scarab, or dung
beetle. Scarabs were symbols

! of eternal life to ancient
Egyptians, who believed the
Insccts came to life spontane
ously in pellets of dung.

In a supposed case of natural
resurrection, the legendary
phoenix—pictured at right in
a sixteenth-century German
bestlary —was said to live 500
years, immolate itself on

a pyre, then reappear in the
ashes of its bumed corpse,
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Lii¢ and Death in an Endless Cycle

| “Life follows upon death. Death is the

beginning of life. Who knows when the
! end is reached?” wrote the fourth-
century-BC Taoist Chuang Chou, who
like most Eastern philosophers as-

ed after death. “If then life and death
are but consecutive states, what need

have | to complain?"
As in ageless images like
the Celtic stone carving above, the

sumed human beings were reincarnats,

human need to reconcile existing life
with inevitable death—one's own, that
of loved cnes, even the autumnal
death of vegetation and the waning of
the winter sun=finds expression In
every culture. Same religious faiths

| view death as final, with human identi-

ty surviving only in the:
those left behind. But in:
systems—from that of an
the Taolsm of Chuang Ch
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ern Puddhism. Christianity, Isiam, and
the Hindu beliefs represented at nght—
death is not the end hul the beginning
of new life. Symbolizing the concept <f
rebirth through sacred images and
fabulws tales, these tradittons portray
death as a doorway into ancther cxist-
ence: in some faiths a paradise of
eternal hliss or a hell of suffering, in
others simply an opportunity to live
another life on this earth.
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The Hindu goddess Kali stands
over her consort Shiva’s awak-
ened persona while his double
lies sleeping in this eighteenth-
century painting. Worshiped
as the source of both life and
death, Kdli holds symbols of vi-
tality —the lotus of regencration
and the bowl of abundance—in
her left hands, while her right
hands wield the sword and
scissors of physical mortality.
The goddess wears a necklace
of severed human heads
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-\ g ﬁ ) trants of Both wond and evil, so the

: recurent symbols ol fiuman el
have alten Laken o g mixed sigouli
cance. venerated n one era only to be
desplsed i another 1o anclent Greece,
tor example, most homes displayed
paintings of hencticent snakes over the
tamuly altar The snakes were consid €7
cred symbols ol carth magic, fertility
and tegendration” Bul in sodielics
learful ol Its somelimes deadly bite,
the serpent became a guilelul messen
wer ol evil, tvpitied by the Satanic
specimen that wmpted Eve in the
Garden of Eden and brought about
umankind's fall from grace

Strularly, e unicorn wilh s thrust
ing horn scemed the embodiment oF
insatiable lust 1o many medieval Euro
pean scholars A tweltth-century rule
bock for nuns described the beast as
wicked, wrathtul, and an-emblem o
violemt people, and a wnicom's hom
scon camy Lo e regarded 2s highly
aphrodisiac, Yeu the very pursuit o
umicorn horns o make the treasyned
love pokton fed others to view the
mythical beast as an innocent victim
In the frdditions that shapaed modern
behefs aboul the umcorn, trusting
passivily came Lo the Tore as the uni
corn became the atchetype of purity
virtue, and innocence betraved

A serpentine Hindu Nuga
guands the source of wisdom
amd sucred knowledge in the
seventh-century Indian carving
at upper left. Benevolent 1o the
virtuous but capable of terrible
violence against hlasphemers,
such serpent demigods were
said to carry within themsclves
the forces of darkness and
light, earth and water. To the
ancient Egvptians, however, the
t had no benevolent side.
Every night, the snake demon,
Apophis, spirit of darkness,
attucked the sun god, Ra, scen
here as a cat, As depicted in the
Jourteenth-century-BC puinting
Jfrom the Book of the Dead at
Ieft, Ra solved that problem by
cutting off the demon's head.



In the sixteenth-century
allegory above, a diminutive
unicorn representing chasti.
ty peaccfully rests its head
on a maiden’s lap. For much
of recorded history, howev-
er, unicorns were more com-
monly viewed as muscular,
lustful beasts with piercing
homns. That perception of
the creaturce holds full sway
in Albrecht Durer’s 1516
engraving The Abduction of
Proscrpina (left), in which a
unicorn, nostrils flared,
hoofs pawing the carth,
seems a willing accomplice
to a forcible kidnapping.




CHAPTER 1

Dualifies As Old As Time

he story was horrifying, bizarre, hair raising—and it so riveted moviegoers
that by 1980 The Exorcist had rung up the fourth highest box-office receipts
in motion-picture history. The film portrayed a case of diabolic possession,
during which a little girl leads an appalling double life for a brief but terri-
fying period of weeks: One moment, she is a sugar-and-spice personifica-
tion of good; the next, she has been transformed into a wicked, foul-
mouthed embodiment of evil.

The grisly climax of the movie takes place in an elegant brick home in
the fashionable Georgetown section of Washington, D.C. By the final reel, a
wise old Roman Catholic priest has died of a heart attack, a young priest has
leaped to his death from a window, and the innocent child whose body has
been claimed by the demon is left curled on the floor, shriveled from malnu-
trition, but otherwise cured and utterly without memory of the horrifying
acts to which she has been a party.

It is a short walk from the Key Bridge, which spans the Potomac River,
to the narrow flight of stone stairs where the film crew of The Exorcist shot
the pivotal scene in which the exorcist’s assistant plunges to his death in a
desperate attempt to banish the devil—the ultimate incarnation of evil. To
this day, many Washingtonians quicken their pace as they pass that stair-
way, even though they doubtless realize that they have fallen victim to so
much Hollywood trickery.

The plot of this box-office bonanza was in fact a highly fictionalized
account of an actual case that involved an alleged demonic possession. In
1949, an exorcism was performed by Roman Catholic priests on a fourteen-
year-old boy, whose sufferings had been formally recognized by the Church
as the workings of Satan himself. The teenager’s symptoms, however, were
not of the same grotesque order as those wreaking havoc on the movie’s
tormented child, Regan MacNeill.

In the Hollywood version, Regan is afflicted with ghastly skin lesions
and projectile vomiting. Her head is made to turn around on her neck a full
360 degrees, and her faculties and vocal cords are seized by the devil, who
talks through her mouth in a child’'s sweet voice alternating with a frightful




adult growl—or jabbers at length in Latin of things that a
small girl could not possibly know.

Yet the symptoms of the real-life boy victim were
strange enough in themselves. Welts reportedly appeared
on his skin forming the words GO TO ST. LOUIS, and a va-
riety of phenomena were said to have occurred in his pres-
ence that are most often associated with poltergeists. For
one thing, the Lutheran pastor of the teenager’s family
church claimed to have seen the youngster’s bed vibrating
and its mattress undulating violently. The minister also
spoke of having witnessed an episode in which the boy rose
from the floor while seated in a chair and floated across the
room. Some time later, after doctors had declared that the
boy was perfectly normal, a Catholic priest who had been
called in to assess the situation reported that a relic of Saint
Mary Margaret had been torn from the bed and hurled
against a mirror.

Eventually, a Catholic archbishop judged that the boy
was diabolically possessed and authorized the performance
of an exorcism. During the intensive campaign of prayer
and religious devotion that followed—it lasted thirty-five
days—the Jesuit priest undertaking the ritual waged a pri-
vate war on Satan. The boy, meanwhile, suffered occasion-
al convulsions and repeatedly lapsed into unconsciousness.
He frequently shouted obscenities and lashed out violently
with his fists, once breaking the nose of a semi- _
narian who was assisting in the exor- / ol SJdv
cism. Although the youngster knew
no Latin, he uttered the word
Dominus again and again.
And he spoke of seeing a
big red devil and nine
smaller ones, who were
driven away by Saint
Michael the archan-
gel. The skin writ-
ing’’ phenomenon
also recurred, climax-
ing—according to the

officiating priest, who took it as a sure sign of the devil at
work —when the boy cried out the name of Jesus and marks
appeared all over his chest forming the characters of the
word HELL.

In due course, these strange occurrences came Lo an
end, and the exorcism was pronounced a success. Happily,
the boy’s symptoms vanished and he went on to live a nor-
mal life. Yet ever since this episode transpired, some ob-
servers of religious matters have questioned whether the
boy’s sufferings were sufficiently grave to warrant a formal
exorcism. The procedures in such cases are well estab-
lished in Roman Catholic canon law, but many people felt
that this poor tormented adolescent was racked by nothing
more serious than extreme physiological disturbances
brought about by the onset of puberty.

By the time these events had been fictionalized, how-
ever, and hyped up for use in a movie script, the audience
was allowed little room for doubt concerning their gravity
The film conveyed the notion that the devil was clearly
abroad, in full possession of a human soul, and nastily
spoiling for a fight. On the screen, the young priest chal-
lenges the devil to enter his body instead of Regan Mac-
Neill's and then sacrifices himself by plunging to his death
in the hopes of taking Satan with him. Presumably, though,
the Evil One manages to escape and continues his diabolic

war on God and humanity.
X What is certain is that Satan es-
caped into the public imagination
Obviously, the movie’s lurid plot
and sensational special effects
accounted for much of 1ts
popularity, but it just as
clearly struck a nerve
for millions of view-
ers who found the
subject matter ter
ribly unsettling
Shortly after the
film appeared In




1973, there was a sharp rise in the number of people claim-
ing to be possessed by the devil—an increase noted both in
the United States and abroad. Many troubled souls be-
seeched their ministers and churches to be granted rites of
exorcism. Even people who were not so deeply confused by
the message of the film felt jolted by reflections on the pos-
sibility of an evil force abiding in the world that competes
with the forces of good for possession of human souls.

The compelling notion of an everlasting struggle between
good and evil is as old as the history of human thought. 1t
has figured in humankind’s most ancient fantasies and has
played a central role in many of the major religions. The
philosophical and theological questions posed by the very
existence of evil in the world continue to trouble many peo-
ple to this day.

Yet the confrontation of good and evil is only one of
myriad contrary elements in a universe apparently forged of
paradox. From such earthly contrasts as day and night or
male and female, to more abstract opposites such as love
and hate or joy and sorrow, to life and death—the most pro-
foundly disturbing disparity of all—the recognition of duali-
ties, or opposing principles, at every turn in human exist-
ence has perplexed and haunted thinking people from time
immemorial. It is not too broad a proposition to suggest
that all of the myths, religions, and philosophies ever con-
cocted have ripened from a deep-seated human need to ex-
plain the dualities inherent in the cosmos.

Proof of this age-old fascination with opposing forces
is to be found in the legends that turn up in nearly every
culture about a better place—an Eden, a heaven, or a nirva-
na-—that was the original seat of human existence and must
be our ultimate goal in this life. A consistent theme that
crops up in all of these legends is that paradise is marked by
a perfect unity: There, all is one; humans are united with the
Divine and all dualities are eliminated, or at least rendered
benign. Psychoanalyst Carl Jung described the concept of
nirvana as a "liberatic pposites.” In a related view,
Rumanian-born relig ar and historian Mircea Eli-
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ade regarded paradise as a place where opposites could co-
exist without opposing each other. Eliade found in the my-
thologies of the world a great longing for a place where all
contrary things could abide serenely together as part of a
mysterious unity.

A vivid evocation of this ideal is presented in the great
Islamic legend that describes the prophet Muhammad's
night journey to the seven heavens of the universe. As Mu-
hammad enters the second level of heaven, he encounters
an angel of perfect beauty: “‘One half of his body was of ice
and the other half of fire; and yet there was no counterac-
tion nor enmity between them."

Thus one might imagine that a lonely shepherd in an-
cient Mesopotamia, being fearful of the cold and dark hours
of the night, would naturally long for the comfort of day-
light. He would yearn not so much for a world devoid of
night, but for one in which the cold did not freeze his bones
once the sun had departed and for one in which the dark-
ness held no terrors.

hepherds and princes alike knew all too well that

the night was indeed fearsome. They also knew that

human beings were just as capable of hating and

fighting as of loving and cherishing one another,

and that some babies sickened and died while oth-
ers laughed and grew strong. It was probably inevitable,
therefore, that people throughout the ages would continue
to ask themselves what terrible things might have hap-
pened in that faraway paradise to upset its blissful unity
and allow the ubiquitous effects of such monstrous contra-
dictions. How had the world come so far from its pristine
state of oneness?

Almost without exception, the world’s great myths of
creation undertake to answer this question by imagining a
fall from the original state of oneness. As Eliade put it: “The
world came into existence as a result of the breaking of pri-
mordial unity.” The Fall, although it varied greatly in its in-
numerable versions in mythology, always sets loose a host
of tribulations for the earth and its inhabitants. Yet the fall
from grace or natural perfection is also understood to be an







White angels and black batlike
devils Jorm one another’s back
drops in Escher’s Circle Limit
IV (Heaven and Hell), **Good
cannot exist without evil, and
if one accepts the notion of
God, one must postulate a devil
likewise,"" the artist wrote.
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At any corner of this popular
Escher print, Convex and Con-
cave, all seems normal, but
when the eye crosses the center
line, impassible contradictions
intrude. Ascent hecomes de
scent, floor becomes celling,
and oppasites somechow coexist.

Scowling pessimists point cau
tiously at smiling, waving opti-
mists in Escher’s lithograph
Encounter. Emerging from a

flat, gray wall onto a three-

dimensional, black-and-white
stage, the figures seem to greet
one another and shake hands.




essential prologue to the existence of humanity. As desir-
able as a state of perfect unity might be, it is also somehow
beyond the bounds of the human imagination. Duality is not
only inevitable, it seems; it is also entirely necessary. Eliade
continues: “The world's existence, as well as existence in
the world, presupposes a separation of light from darkness,
a distinction between good and evil, a choice and a ten-
sion.” Add to that list the distinction between male and fe-
male, and it would contain all the essential elements that
are found in the myths of creation, stories that humans
have spun out for thousands of years to explain their place
in this fractured world.

In the earliest human cultures, formed as Homo sapiens
emerged from the Stone Age, the earth itself was often per-
ceived as a goddess, who was the original creator. Later
cultures invented more elaborate religions and worshiped
different gods, but the idea of the earth as a mother persist-
ed in many of the legends about the world’s creation. There
is a glimpse of such a goddess in the mythology of the
Pelasgians, a prehistoric people believed to have lived in
what is now Greece before the rise of what is generally
thought of as Western civilization.

In the beginning, according to the Pelasgian myth-
makers, there was Chaos, which is where most creation
stories originate. To the Pelasgians, however, Chaos was
not just a great cloud of nothingness. Rather, it was a dy-
namic region that contained tremendous potential—a place
of great energy but no differentiations to define things as
separate or individual. There were, in short, no dualities.
The grand scheme of creation, in this view, was to impose
order on a limitless kernel of possibility. This idea was
passed down through the centuries and has become part
and parcel of our very definition of the universe: Cosmos is
the Greek word for “‘order.”

According to the Pelasgians, naked Eurynome, god-
dess of all things, was the first to arise from Chaos. From
this and other clues, as a matter of fact, some historians
have suggested that the Pelasgians probably lived in a ma
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triarchal society. In any event, Eurynome looked upon the
vast sameness of Chaos and almost inadvertently created
the first cosmic duality: Finding nothing to stand on, she
separated the sea from the sky so that she could dance on
the waves. This primal division of matter resulted in distinc-
tions between air and water, up and down, wet and dry,
and it came to be looked upon by the Pelasgians as the first
step in bringing forth order from Chaos. Because there were
now at least two separate principles, they believed, there
would have to be interaction between the opposing forces,
and this brought about the entire creation process.
long with order would come trouble, however,
and it is worth noting that the root of the German
word for "sin" is Stunde, which is also related to a
German word for “'sever” or ""separate.” As Eury-
nome danced, she stirred up behind her the north
wind, or Boreas, which she then transformed into a great
serpent called Ophion. Eurynome’s dance aroused the pas-
sion of Ophion, who wound himself around the body of the
goddess and copulated with her. Becoming pregnant, Eury-
nome took the form of a dove and eventually laid the uni-
versal egg, which the serpent then wrapped in the coils of
his body and held until it hatched. This act released all oth-
er things in the universe, and by this process, the sun, the
moon, and all the heavenly bodies, including the earth,
came into being.

If the separation of water and air embodies the first
universal duality in the Pelasgian story of creation, the ap-
pearance of the serpent introduces another, for he becomes
the masculine half of the male-female duality. The serpent
would play this same role in many other creation myths as
well. In this one he is dependent on the female force for his
existence but is nevertheless necessary for the creation of
the world. The wind god turned serpent is therefore a giver
of life, and some scholars have connected Ophion to the old
superstition that mares can become pregnant without mak
ing contact with a stallion simply by turning their hindquar
ters to the wind

The Pelasgian myth goes on to relate that Eurynome



and Ophion settled down on Mount Olympus, where they
lived until a ferocious domestic argument broke out. It
seems that the serpent, rising above his station, began to
claim that he, not she, actually created the universe. Furi-
ous, Eurynome kicked out the serpent’s teeth and banished
him to the underworld. For the human race this battle
would have enormous consequences: From Ophion's teeth,
Eurynome created the first man, Pelasgus, and originated
the prehistoric race of Pelasgians.

Gradually the ancient matriarchal cultures (if in fact
they ever actually existed; some scholars dismiss this inter-
pretation of old myths) gave way to male-dominated ones,
and the hierarchy of deities reflected the change. By the
eighth century BC, when the Greek poet Hesiod’s epic,
Theogony, provided a genealogy for the already vibrant pan-
theon of Greek gods and goddesses, the Supreme Being
was the male deity Zeus.

Yet Hesiod's story of creation, like that of the Pelas-
gians, begins with the female principle. According to He-
siod, Gaia—or earth—rose from Chaos to set in motion the
entire process of creation. She bore a son, Uranus, who rep-
resented the star-filled heavens and thus was the opposite
of his mother the earth. And Uranus came to equal his
mother in grandeur.

In creating the duality of heaven and earth, Gaia im-
posed the beginnings of order on Chaos. Now it was time to
people the universe, so Gaia and Uranus coupled and pro-
duced a divine race called the Titans. There were six female
Titans and six male ones, as well as a later variety of mon-
strous beings known as Cyclopes. Once again, as in the
Pelasgian myth, there was a falling-out between the earth
goddess and her consort, because the hideous Cyclopes so
horrified Uranus that he shut them up in a place far be-
neath the earth. So far below heaven was this place, in fact,
that the myth says it took an anvil nine days of falling to
reach its depths.

Uranus's act so enraged Gaia that she conspired with
her last-born Titan son, Cronos, to punish her former part-
ner. Cronos did so with a vengeance. Waiting until Uranus
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slept, the Titan seized his father’s genitals, cut them off with
a sickle provided by his mother, and threw them into the
sea. From Uranus's awful wound the Furies were loosed,
and out of subsequent conflicts among the Titans, Zeus was
born to assume control of the universe and oversee the
birth of humankind.

Although the details of these two creation stories dif-
fer, the myths are similar in that they both postulate that a
primal separation—in the one case, the parting of the heav-
ens and the seas, and in the other, the division of heaven
and earth—is an essential condition for the creation of the
physical world. Then in order to people the universe, first
with gods and later with humans, both stories contrive to
establish another fundamental dualism, that of female ver-
sus male. Neither myth, of course, provides any clue to the
unanswerable question of what there was before Chaos
came into being.

strong theme of violence runs through most of

the creation myths, and in many of them dismem-

berment of a god or primal being provides the

substance for the next stage of generation. Thus

Uranus was brutalized by his son Cronos, who is
in turn eviscerated by his offspring Zeus. A powerful Baby-
lonian myth describes how heaven and earth were fash-
ioned from the body of a dragon called Tiamat, cut in two
on the battlefield by the heroic warrior Marduk. According
to the Maori of Polynesia, Tane-mahuta, son of Pangi the
sky father and Papa the earth mother, had to rend his par-
ents before he could emerge from the womb. In Norse my-
thology a huge hermaphroditic giant called Ymir is sun-
dered by three of his grandsons. Then, as one version of the
story recounts: "Of Ymir's flesh the earth was fashioned, /
And of his sweat the sea; / Crags of his bones, trees of his
hair, / And of his skull the sky."”

Not all stories of creation were so rooted in violence,
however. Around the time that Hesiod was living in
Greece—most likely, the eighth century BC—Hindu priests
in India were writing a series of poetic dialogues called the
Upanishads, which were commentaries on the even more
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A Jewish cabalist holds the tree of life in this 1516 illustration.
The spheres represent ten facets of God, including the opposing male
on the right and female on the left and a harmonizing midiine.

ancient writings called the Veda, the scriptures of the Hindu
religion. One of these dialogues contains an account of how
the Supreme Self, the deity sometimes called Brahma, went
about the task of creating the cosmos in a much gentler and
more generous way.

In the beginning this Self was alone, but because he
was lonely, he took no delight in his existence. To remedy
this situation, he made himself fall into two, and there arose
a man and a woman to fill the void. These two embraced,
thus establishing the human race. The original man and
woman, born of the Supreme Self, went on to transform
themselves by turn into a cow and a bull, a mare and a
stallion, and so forth all the way down to the ants. And in
this way all living creatures came into being. Brahma came
to be regarded as a sort of all-in-one duality —the embodi-
ment of diversity and, at the same time, the single Supreme
Self in which everything was one.

Besides introducing the idea of a self-contained duali-
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ty, this tale from the Upanishads also provided a motive for
creation in the loneliness of the original being. This theme
is reflected in several other creation myths as well. A Bul-
garian legend, for example, tells how God was out walking
alone one day when he spied his shadow following him.
“Get up, comrade,” God urged, and Satan emerged from
the shadow requesting that the universe be divided equally
between them. The two signed a contract to the effect that
God would hold sway over the living, while Satan com-
manded the dead.

similar legend that originated in central Asia de-
picts God sitting on a rock wishing that he was
not alone. "'If only I had a brother, | would make
the World,” he says, and spits onto the waters.
From his spittle a mountain takes shape before
his eyes. When he splits the mountain with his sword, the
devil steps out, asking to be his brother. God balks at such
a relationship with the devil, but he does agree that they
should become companions. Between the two of them, God
and the devil create the world and fill it with many per-
plexing contradictions.

Creation myths helped ancient peoples feel as if they had
some understanding of how the world got to be such an
unharmonious place. In a similar fashion, one role of the
world's multitude of religions—many of which grew out of
their attendant myths—has been to rationalize life’s ongo-
ing dissonances. In early polytheistic religions, like those of
ancient Greece and Rome, the pantheon of gods always in
cluded a number of bad actors or mischievous spirits who
could be blamed whenever things went awry. However,
when the uncompromisingly monotheistic creeds of Juda
ism, Christianity, and Islam evolved, life’s troublesome du-
alities became harder to explain away. The problem is a
thorny one: If God is all powerful and all good, how can he
tolerate the existence of evil in the world?

There have been many answers proposed in responsc
to this vexing riddle. Some religions, while maintaining
God's omnipotence, insist that he allow

s evil to exist In or



der to test the faith of his followers. Most Christian creeds
teach that the whole matter boils down to the free will that
1s at the disposal of humanity. According to this line of ar-
gument, God created Satan so that the descendants of
Adam would be forced to choose between the paths of right-
eousness and corruption. However much havoc the forces
of evil might wreak, they will always be subordinate to the
almighty force of Good. In a few cases, religions have faced
the problem of evil head-on by adopting a position known
in theological scholarship as dualism.

In reality, every religion incorporates certain aspects
of dualism, because they all in one way or another distin-
guish between what they consider sacred and what they
hold to be profane. Put more simply, they make a clear dis-
tinction between good and bad behavior. In precise theo-
logical terms, however, a religion that is truly dualistic pos-
tulates the coexistence of two fundamentally separate
forces of good and evil. It teaches that these opposing forc-
es will be eternally distinct and forever at odds with each
other in the universe.

ne ancient creed that embraced such a concept

was Zoroastrianism, which arose in Persia, long a
™ meeting ground for ideas from both the Eastern

and the Western worlds. Also known today as

Parseeism, Zoroastrianism probably took shape
around the sixth century BC. It is thought to have exerted a
significant influence on later developments in both Judaism
and Christianity, but it differed substantively from those re-
ligions in its insistence on the separateness of the two great
principles of good and evil.

Zoroaster, the founder and prophet of this still-
vigorous religion, is thought to have been born near Teh-
ran, the capital of present-day Iran, about 600 years before
the birth of Christ and twelve or so centuries before the
birth of Muhammad, the prophet of Islam. Little is known
about the details of Zoroaster's life, but legend suggests
that his birth was a miraculous event.

A young woman named Dughdov conceived a child,
but God intervened and the three parts of this child’s be-

ing—his heavenly glory, his guardian spirit, and his bodily
self—passed through heaven and settled in the expectant
mother’'s womb. Even before the birth, the story goes, Zoro-
aster’s radiance was so great that his mother’s body lighted
up the whole of his father’s village. Upon coming forth, the
baby smiled and a light continued to surround the house. It
was said that from the day of his birth he could communi-
cate with God, who was known in ancient Persia as Ahura
Mazda, or Ohrmazd.

Zoroaster grew up in spiritual bliss, and at about the
age of thirty, he set off to wander in the desert for a period
of meditation and soul-searching. There he had a vision in
which he was transported into the presence of God, and
from that time until his death at the age of seventy-seven,
he devoted his life to converting the Persians to a new faith.
In time, Zoroaster, who is also known as Zarathustra, came
to be revered as a model for priests, warriors, and farmers.
He was also esteemed as a great healer, a mathematician,
and a scholar.

The earliest teachings of Zoroaster have survived in
the form of seventeen hymns called the Gathas. These fo-
cused on Ohrmazd, the highest god, creator of heaven and
earth, and on his fierce opponent, Ahriman, who was the
spirit of evil. Surrounding Ohrmazd in his battle against
Ahriman were embodiments of his noble attributes, among
them truth and immortality. These qualities came to be
identified with specific individuals, who were somewhat
similar to the Christian archangels. They would be called
Amesha Spentas, or Bounteous Immortals, by the Zoroastri-
ans. Ranged against them, under the command of Ahriman,
were vile demons and archdemons of which the most insid-
ious was a personification of
dishonesty known as Lie.

Zoroaster's cosmology
was essentially monotheistic,
because Ohrmazd was su-
preme. Yet Ohrmazd had not
created Ahriman and did not
entirely control him. The devil

In Rembrandt’s 1638 etching
Adam and Eve, the two huddle
under the tree of knowledge
and contemplate the forbidden
Sfruit. In the Bible, the serpent
urged Eve to taste the fruit,
saying, ‘’God knows that when
you eat of it your eyes will be
opened, and you will be like
God, knowing good and evil.”
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had freely chosen his path of wickedness and was expected
to pursue his evil ways right up to the bitter end. Ohr-
mazd would not prevail until sometime in the distant future.
At that time all the world would be raised up to live with
God in his glory.

The centuries that followed the life of Zoroaster added
layers of myth and dogma to the master’s teachings. Even-
tually, Ohrmazd was reduced to the level of Ahriman so
that the two of them became coequal spirits, locked in eter-
nal conflict. Here was a fully dualistic formula in which the
god ot good was in no way
responsible for the presence
or the power of evil. The sep-
aration of good and bad was
so complete in this later form
of Zoroastrianism that two
distinct vocabularies were
used in discussing them. Con-
sequently, Zoroastrians re-
served the words head, hand,
speaking, and dying for use in
reference to the forces of
good, while using words such
as skull, claw, howling, and
perishing in talking about the
evil forces.

This view of equally
matched influences for good
and for evil carried a certain
element of fatalism, but Zoro-
astrianism remained some-
how an essentially optimistic
creed—indeed, it came to be
known by its followers as the
Good Religion. Zoroaster had
taught that the physical world
in all its manifestations was
the creation of Ohrmazd and,
therefore, of good, and that

even though the flesh was subject to Ahriman’s tempta-
tions, it could not in itself be evil. Asceticism and denial of
the virtuous pleasures of life were regarded by Zoroaster as
denials of God. On the day of the month dedicated to God,
devout Zoroastrians were enjoined to "drink wine and be
merry.” Courtesy and charity, along with a deep-seated
respect for fellow creatures of nature, were other hallmarks
of the religion.

The Good Religion became the official faith of the Per-
sian Empire in the third century AD. But as might have been

This Syrian fresco records a rare image of the Persian
prophet Zoroaster, who taught, probably six centuries before the
birth of Christ, that good can and must overcome evil.
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expected in the cauldron of
religious foment and creativi-
ty that we now call the Middle
East, there were disagree-
ments among the different
factions of Zoroastrianism
that brought about schisms
and sweeping reevaluations
of many of the prophet Zoro-
aster’'s teachings. One reli-
gious movement that may
have arisen as part of this
splintering process was called
Zurvanism. The origins of
Zurvanism are not entirely
clear, and it may have been a
completely separate religion.
If indeed it was an offshoot of
Zoroastrianism, it greatly di-
luted the dualistic focus of the
parent religion.

Zurvanism taught that a
higher principle, thought of as
Infinite Time, or Zurvan, gave
birth to Ohrmazd and Ahri-
man, who were twins. Thus
the opposing spirits of good
and evil were no longer irre-
ducible forces but the prod-




ucts of a higher, ultimate
being. According to the Zur-
vanist mythology, Ahriman
was to have hegemony over
the world for 9,000 years, and
then his benevolent brother
would take charge. In the
end, when it came, Zurvan
would take sides with the
favored son, Ohrmazd, and
would help him to vanquish
his evil twin.

The rise of factions like
Zurvanism marked a period
of decline for Zoroastrianism,
but the end of that creed as
a major world religion came
in the seventh century AD,
when the potent tide of Islam
spread over Persia and the
whole Middle East. The Good
Religion is still practiced to-
day by about 10,000 people in Iran, however, and by per-
haps 100,000 or so Parsees of the Indian subcontinent,
where some followers of Zoroaster resettled after being dis-
placed by Islam.

A dictum familiar to some scholars of religious history in-
structs that orthodoxy breeds heresy. And just as Zurvanism
probably sprouted among disgruntled Zoroastrians, so an-
other mutinous doctrine grew in rebellion to Judaism, the
still-new Christianity, and the religions of Persia. This doc-
trine came to be known as Gnosticism, from the Greek
word gnosis, which means ""knowledge.”’ The ideas that the
Gnostics embraced had nothing to do with intellectual or
scientific learning but revolved around what one Gnostic
tract called "knowledge of the heart.”” The Gnostics be
lieved that truth came to them through personal revelation
rather than through faith or liturgical instruction. This atti

A copy of an ancient Persian work shows that Ohrmazd,
Zoroastrian god of good (bottom, right), defeats his winged evil
twin, Ahriman—if mortals (top) choose to do good.

tude was expressed in mod
ern times by Carl jung who,
when asked if he believed in
God, responded, 'l don't
need to believe, | know.”

As Gnosticism grew in
the shadow of the orthodox
religions, it developed an in-
herently dualistic outlook on
the world. In general, human-
kind was seen to possess a
spark of divine goodness,
sometimes called the pneu-
ma, or breath. But the physi-
cal world itself was regarded
as irrevocably evil. Thus,
even the human body, which
gave shelter to the pneuma,
was considered profane, be-
cause it was part of the mate-
rial world. Gnostics in the
Jewish tradition saw the He-
brew God, Yahweh, as merely a lesser spirit, or demiurge,
who had created the world and along with it death and
everything evil.

Similarly, Christian Gnostics saw no good In the
world, and no hope of salvation except through absolute
denunciation of the flesh. In the view of one second-century
Gnostic teacher, Christ never really became human, be
cause he could not actually assume a physical body, which
would by its nature be evil. What Christ did do, according to
this view, was to show humanity that the way to communi
cate with the divine was through personal revelation

The dualism of the Gnostics was gloomy 1n the ex
treme, because it had nothing but revulsion for the physical
world. Followers of this tradition could still be found in the
lands of the eastern Mediterranean as late as the sixth cen
tury, but the religion had ceased to be a serious threat t
Christianity or Judaism by about AD 30

In all probab



A wooden twin doll from West
Africa’s Hausa tribe depicts
twins as both two beings and
one. Some peoples, helieving
gods to be born in palrs, greet
the hirth of twins with joy;
others see twins as evil and
an their birth perform rity-
als to ward off misfortune.




the teachings of Gnosticism were both too hostile and too
esoteric ever to have formed the basis for a broad-based,
popular religious movement. And the fledgling Catholic
church may have usurped whatever appeal Gnosticism did
hold by incorporating its concerns into the still-formative
Christian theology. Nevertheless, in the fourth century, the
Catholic hierarchy pronounced Gnosticism an apostasy and
took steps to eradicate it as a formal religion by means of
severe persecution.

Gnosticism never completely died out, however, and it
inspired several subsequent dualistic religious movements.
in the third century BC, Gnostic influences helped give
shape to Manicheanism, which is often seen as the quintes-
sentially dualistic religion. Manicheanism was founded by
the son of a noble family named Mani, who was born in the
year 216 near Seleucia-Ctesiphon, the capital of the Persian
Empire. At age twelve, according to legend, Mani was visit-
ed by an angel called at-Taum, after the Persian word for
“twin.'’ This spirit was sent by God to command the boy to
leave his father's religious sect, which combined Gnostic,
Jewish, and Christian religious precepts. Twelve years later,
at-Taum confronted Mani once again, instructing him to go
forth and proclaim his own doctrines. From that moment
on, the angel became Mani's spiritual twin and accompa-
nied him in all his travels, guiding him and inspiring him
right up to the religious leader’'s death, when at-Taum
opened the gate to heaven.

uring his life, Mani journeyed widely throughout
Persia and for a time was exiled to India. He
claimed that his preaching fulfilled the work of
Zoroaster, Jesus, and Buddha, all of whose teach-
ings he had studied and mastered. But Mani
seemed most driven by his hatred for the notion that God
could possibly have created evil. Rejecting that idea, he pro-
posed a rather complex religious mythology that expanded
on the premises of Gnostic dualism. He postulated that
there were two fundamental principles from the beginning:
God, who is greatness and light, and Hylé, who is inherent
in all earthly matter and is an equal to God in terms of pow-
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er. The physical world had been created from the bodies of
Hylé's followers. They had imprisoned the spark of divine
light in the gross materials of plants, animals, and human
beings in order to protect it. Mani repudiated the Christian
sacraments, believing that only knowledge could save one’s
soul and that no mere ritual could cleanse the flesh of its
inherent evil.

The founder of Manicheanism preached that the best
hope for preserving and liberating the divine spark was to
purify it through a life of asceticism. Only by denying the
flesh, he believed, could one gain a true knowledge of one's
self and thereby find a means to communicate with God, as
he had managed to do with the help of his angelic twin
Mani prescribed a life of rigid self-denial in which the elect
of his disciples were required, among other things, to forgo
material wealth, sexual intercourse, and any more than one
vegetarian meal a day. Devotees who were not prepared to
undertake such puritanical measures were referred to as
“hearers,” and they could serve God by providing food and
other necessities for those who had chosen the strait-laced
path of self-denial.

Mani predicted that when the end of the world came,
all those who had struggled to keep the divine spark alive
would be relieved of their material baggage and elevated to
the sphere of eternal light. Sinners and the world’s physical
dross would then be squeezed into a great round lump of
filth, called the globus, and banished forever to the realm of
darkness. The inherent dualism of the cosmos would thus
be perpetuated for all eternity.

Mani was imprisoned by the Persian ruler Bahram I,
who considered him a threat to the Zoroastnan faith The
religious leader died in chains in the year 276, his body was
flayed and the skin stuffed with straw to be displayed for all
to see. The religion he left behind combined features of
Christianity, Buddhism, and Zoroastnanism, as well as cle
ments of Hindu devotion. Despite the extraordinary de
mands that it placed on adherents, it found ready accept
ance in many regions from China to Rome

Manicheanism survived as a major Asian religion for




nearly a thousand years. In the West, its influence was con-
siderable, but much more short-lived In the fifth century,
the great champion of Catholic orthodoxy, who would
eventually be canonized as Saint Augustine, was a Man-
ichean for nine years before converting to the Roman
church and seeking his salvation through baptism. Like the
teachings of Gnosticism, however, Manicheanism eventual-
ly ran afoul of Roman Catholicism, which branded it hereti-
cal And by AD 600, Manicheanism, too, had been eradicat-
ed as a formal religion in the West.
he essence of Mani's message surfaced again in the
teachings of a tenth-century Bulgarian priest
named Bogomil. He also believed that all material
things were evil and filthy. They were the work of
the devil, whom Bogomil claimed to be the elder
son of God and the brother of Christ. Despite this relation-
ship, Bogomil held that the works of Satanael, as he called
the devil, were absolutely distinct from the spiritual uni-
verse of God. The manifestation of Christ on earth and his
Crucifixion were seen by Bogomil as mere illusions. The
Bulgarian's followers, who themselves came to be known
as Bogomils, taught that the Virgin Mary had not actually
given birth to Christ but that he had entered her body
through her right ear and then issued forth again as a phan-
tom. Even the cross on which Christ had been killed was to
be reviled according to the Bogomils, because it had been
made by Satanael.

Marriage and procreation, which could lead only to
the production of yet more matter, were abhorred within
this view, along with meat, wine, churches, and any form of
church hierarchy. The Bogomils rejected the sacrament of
baptism and denied the presence of Christ in the eucha-
rist. The only set way for devout followers to express
their faith was by reciting the Lord's Prayer at regular
intervals night and day. :

This bare-bones version of Christianity some-
how found fertile ground in Bulgaria and Asia Minor
and even flourished for a while among the aristocracy
of Constantinople. It was finally suppressed by the Otto-
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man Turks in the fourteenth century. By that time, the word
Bogomil had come to denote anyone who espoused out-
landish beliefs. Another brief but stark reemergence of the
influences of Manicheanism occurred in southern France
and northern ttaly in the twelfth and thirteenth centuries.
Called Catharism, it apparently arrived via Asia, inspired by
Byzantine Gnosticism in addition to Manicheanism, and
probably by the ideas of the Bogomils as well. Because of
their uncompromising views on the proper standards for pi-
ety, chastity, and poverty, the Cathars believed that they
were closer (o the spirit of true Christianity than were the
followers of the Roman Catholic church. The name given to
their doctrine was derived from the Greek word katharos,
which means *‘pure.”

For the Cathars, evil was considered a primal, eternal
element that was separate in every way from God's spiritual
realm. Satan, who was the chief promulgator of evil, was
not as powerful as God. But God was not so mighty as to be
able to prevent Satan from creating the material world,
which was held to be wicked and transitory. The Cathars
believed that even if the earth should someday vanish, by
some unforeseen turn of events, evil would remain in exist-
ence. The way to salvation, according to this sect, was
through a life of self-denial and religious ritual calculated to
promote firsthand encounters with the Divinity through di-
rect psychic contact.

Like the Manicheans and the Bogomils, the Cathars
felt that human beings could become worthy of such divine




illumination only by denying the flesh that imprisoned their
souls. Total abstinence from animal flesh, strong drink, sex,
or any sort of creature comfort was the lifelong regimen of
the most devout Cathars, who were known within the sect
as "‘the Perfect.” Barefoot and plainly dressed, pale and thin
from fasting, these holy men walked from village to village,
preaching a return to the true Church of Christ and con-
demning the rituals and excesses of the Church of Rome. In
many places, the message of the wandering Cathar ascetics
was eagerly received by a populace that was anxious for
spiritual revival.

Like other austere dualistic creeds, the Cathars were
careful to accommodate those listeners who were attracted
to their message but not willing to adopt the severe lifestyle
of the Perfect. Such run-of-the-mill "‘believers’” came to
make up the great majority of Cathar faithful and were al-
lowed to lead more or less normal lives. By the middle of
the twelfth century, they had become so numerous, partic-
ularly in the Languedoc region of south-central France, that
the cathedrals of the Roman Catholic church were looking
noticeably empty during mass. Faced with this severe chal-
lenge, the hierarchy of the Church of Rome once again
raised the red flag of heresy and responded with brute force.
In 1208, Pope Innocent 111 proclaimed a crusade against the
Cathars, launching one of the
most vicious assaults in the
long history of religious
conflict.

A series of
military crusades,
led by greedy
nobles from the
north of France un-
der the banner of
the Church of Rome,
ravaged the southern regions of that country
with unprecedented ferocity. In 1209, for example,
the entire town of Béziers, a Cathar
stronghold, was destroyed and its 20,000

Surprise waits within a painted
wooden thunderbird mask
(ieft), which yawns open (right)
to reveai a human face. Mem-
bers of the Haida and other
tribes of the Northwest Coast
wore such masks during ritual
dances, acting out their beiicf
in the dual human and ani-
mal nature of their gods.

citizens were put to death at the order of the Catholic bish-
op of Citeaux. In 1244, the last open resistance of the Cath-
ars was crushed when the crusaders sacked the town of
Montségur and burned 200 of the Perfect. By that time,
more than a million people had been slaughtered in this
horrifying campaign, and by the mid-fourteenth century, the
Cathar heresy had been exterminated. The Church fathers
in Rome could breathe easily again.

Most historians believe that the religious issues were
little more than a pretext for an out and out land grab by the
powerful aristocrats who led the crusade against the
Cathars. For at least some within the Church hierarchy,
however, the religious disputes were very significant in-
deed. At the heart of the disagreement was the dualistic
conviction on the part of the Cathars that all matter was
inherently evil. From this perspective, Christ the Savior
could not possibly have been born of the flesh of Mary, and
his corporeality could only be understood as an illusion.
Furthermore, Christ’s death on the cross would have to be a
fiction, and his physical resurrection would run counter to
logic. After all, the highest objective from the Cathars’ point
of view was to shuck the body altogether and achieve a
purely spiritual existence.

The denial of God's supremacy over evil struck at the
heart of Roman Catholic doctrine, which held that by bring-
ing together the spirit and the flesh in the person of Jesus,
God had resolved the duality posed by the coexist-
ence of good and evil. In this supreme gesture,
God had demonstrated that the
weaknesses of the flesh could
gbe transcended by purity of

Spirit. Not only could the hu-
man flesh be cleansed, but the
vil himself could be neutral-
ed by earnest evocation of
e Word of the Lord. It is to
Shis optimistic end that the rit
B! of exorcism is invoked in
'y !oing battle with Satan when



he has succeeded in taking possession of a human soul.

For the short term, the Catholic church succeeded in
suppressing the dualistic heresies that threatened its su-
premacy over Western religious expression. But awareness
of the dualities that are implicit in human existence would
never disappear altogether. The idea was lodged too firmly
in the secular philosophies of the West and had been since
long before the birth of Christ. For their part, the philoso-
phies of the East tended to take a much less hard-edged
view on this matter—in fact, they often embraced the es-
sential dualities.

One of the earliest explicitly dualistic philosophies to
find expression in the West was enunciated by the
Pythagoreans in the sixth or fifth century BC. These Greek
thinkers, who were of a mathematical bent, set out to de-
scribe the world with what might today be viewed as scien-
tific objectivity. But what they actually described was a
world permeated by contradictory forces. According to their
intellectual descendant, Aristotle, the Pythagoreans dis-
cerned ten first principles of the world, set out in a list of
opposites. The opposing principles were limited and unlim-
ited, odd and even, square and oblong, at rest and in mo-
tion, straight and crooked, one and plurality, right and left,
light and darkness, male and female, and good and evil.

Such rational binary exposition set the stage for the
philosopher Plato, who was born in Athens in 427 BC and
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Zodiac signs crowd the heavens
in this elaborate seventeenth-
century engraving. Since antiq-
uity, people have tried to com-
prehend their existence through
astrology, the study of how the
celestial order governs the cha-
os of everyday human life.

studied at the foot of Socrates. Plato
went beyond the explicit dualities ex-
pressed in the Pythagoreans' list of op-
posites and suggested that form has an
altogether separate existence from
matter. He taught that every material
thing has a corresponding ideal form
that is distinct from the object itself.
Within this scheme, physical objects
are subject to change and decay, but
their ideal form—their idea—is eternal
and unchanging. Thus humans may be
different from one to the next, and are
certainly mutable and temporary, yet they have an ideal,
immutable form that is humanity itself. Plato’s concept of
dualism applied as well to abstract ideas as it did to physical
objects. For example, an object could be beautiful, whereas
quite apart from the particular qualities of that object was
an ideal form that might be dubbed “beauty itself.”

Plato believed that ideal form or true reality could be
comprehended by the intellect only in its function of exer-
cising reason. On the other hand, the ephemeral reality of
material things was the province of the senses. In thus ele-
vating the intellect above sensual perception, Plato glorified
reason as the highest component of the human psyche and
credited logic with being the sole path to the perception of
ideal reality. His eloquent arguments proving the separation
of intellect from feeling have resonated persuasively
throughout the history of Western theology and philosophy.
It can even be argued that his ideas were at the root of an
implacable dualism that, more than a thousand years later,
gave rise to modern scientific thinking.

The Greek philosopher’s vision of the structure of the
universe was of tremendous significance and is a prime ex-
ample of a particular way humans have dealt with the prob-
lem of duality. Twentieth-century American philosopher
Alan Watts has written that the human mind tends to re-
duce things to binary comparisons and finds it easier to
think in terms of either and or than of both and and. In the




same vein, Carl Jung attested that "the essence of the con-
scious mind is discrimination; it must, if it is to be aware of
things, separate the opposites.” Such views suggest an ex-
planation for the philosophical outlook that tries always to
perceive the world in terms of hard-edged dichotomies—
everything must be either this or that. Such a mental ap-
proach has been particularly evident in the philosophies of
the Western world.

Many religions and philosophies, however, particular-
ly in the East, have taken a more supple approach to duali-
ty. While recognizing the ubiquity of opposites in the world,
these viewpoints tend to describe the opposites in terms of
polarity rather than duality. Within such an approach,
paired disparities are regarded as two parts of the same
whole rather than as antagonistic dichotomies. For exam-
ple, if birth is viewed as implying death, then death might
logically imply rebirth.

he word polarity is derived from the Greek word po-

los, which means “pivol.” A magnet provides an

example in the physical world of the somewhat elu-

sive Eastern understanding of duality: It is a bit of

metal that contains two poles of force—positive
and negative—that are nevertheless totally interdependent.
A magnet without its two polar forces is nothing more than
a lump of metal.

Perhaps the most evocative representation of polarity
is the yin-yang symbol com- : )
monly associated with Chi-
nese religion and philosophy.
The symbol is a circle that is
half black and half white, the
two halves separated by a
sigmoid line, curving in two
directions like the letter s.
Thus each side of the symbol
demonstrably penetrates the
other and contains a seed of
the other. The light half, yang,
is thought of as the active

Fortuna, the four-handed Roman goddess of destiny, mocks
free will as she forces humans to ride the wheel of fortune—a device
that allots good and bad luck by chance alone.

side and is associated with the male principle and heaven
The dark half, on the other hand, is considered passive and
Is associated with the female principle and earth. Always,
however, these dualities are joined inseparably and togeth-
er form the whole.

According to an ancient Chinese text known as the /
Ching, or Book of Changes, these complementary opposites
sprang from a single cosmic cell, called ch’l, or qi, which
was brought into existence by the creative force called Tao
Out of the continuing creativity of Tao, the dualities pro-
duced everything else. This process of creation represented
a dynamic system in which everything was in a state of con-
tinual flux and invention. The goal—implicit in the yin-yang
symbol—was to achieve harmony between fluctuating
states of oppositeness.

In a similar fashion, two of the great religions of the
East, Hinduism and Buddhism, stress the interconnected-
ness of life’s dualities instead of their separateness. For ex-
ample, one of Hinduism’s most important mythical figures
is Shiva, who is both the god of creation and of destruction.
Shiva is also identified with the masculine principle; his op-
posite is the goddess Shakti. In a culture whose mythology
is rich in erotic anecdote and symbolism, the male-female
duality is recognized explicitly, and yet the merging of the
sexes is far more important than their differences. The im
portance of the union of Shiva and Shakti is honored in the
saying, “Shiva without Shakti
is a corpse.” Indeed, Tantra—
one of the many different
strands of Hinduism—teach-
es that salvation can be
achieved by the ritualized en-
deavor to achieve perfect
sexual union.

Although Hinduism and
Buddhism recognize humani-
ty's sense of separation from
cosmic unity, both religions
hold that the perception of




Facing both sun and moon, the
two-headed dragon (right) was
Sfor alchemists a symbol of

the dual nature of mercury —
both metal and liquid. As the
scientist-spiritualists of the
Middle Ages, alchemists sought
to transform metal into gold
and also to raise their own
earthly impurity to golden per-
Sfection. They symbolized the
reconciliation of opposites, as
in the hermaphrodite Rebus
(below) and in the marriage of
sun and moon (opposite).

being apart is in
fact an illusion.
In the Vedanta
philosophy of Hin-

with the whole is considered
an eternal reality. It is not
part of some distant nirvana;
rather, it exists in the present.
Thus, the goal for humanity is

e not to achieve union but
simply to recognize it and embrace it.

In the same vein, Buddhism teaches that humans
bring upon themselves anxieties over their perceived duali-
ty, because they fail to understand that all dualities are in
fact part of the whole. They also invent a false “1,”” or ego,
that is perceived as being separate from the rest of the uni-
verse. A key element in Buddhist practice is the struggle to
achieve samadhi, a mystical state in which the believer is
able, through a rigorous course of
meditation, to rise above all
the perceived dualities and
to resolve all the conflicts with- o
in his or her body and spirit. c

Many other branches of
Eastern thought and religion have
taken similar steps in stressing the
importance of reconciling dualities rather
than simply dwelling on them. Two such practices
that found their way to the West in ancient times were
astrology and alchemy. Both were to some degree
forerunners of modern scientific disciplines—astrolo-
gy predated astronomy, and alchemy was an early
form of chemistry. Likewise, both pursuits flour-
ished throughout the Middle Ages in Europe, when
spiritual and mystical values were given prece-
dence over the cold-eyed reason of the Greek
philosophers.

Astrology has been described as one of the

duism, the unity of the self
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oldest attempts to find an answer to
life’s distressing dualities. From the beginning,
humans must have noticed the apparent di-
chotomy between the earth and the heavens:
All around them, they perceived disorder—pes-
tilence, war, unbridled emotion, unexplainable
natural disasters—while in the night sky a cool har-
mony prevailed, guiding the stars and the planets.
With the exception of the occasional comet or su-
pernova explosion, events in the heavens seemed
utterly regular and predictable. Surely, it
seemed, celestial serenity must hold
a message for those dwelling  ___
in the disorder below. —_—
For millennia humans have
tried to decipher that message, and in ancient cul-
tures, those who could read the
future in the motion of the planets
were the most respected of seers.
In the scientific climate of today’s
world, particularly in the West, the
influence of astrology has been
greatly diminished. But the sense that ce-
lestial forces must in some way influence ter-
restrial events has never died away, and books
and articles providing horoscopes remain ubiqui-
tous in many parts of the world.
Modern astrology focuses on the interplay of
polarized cosmic energies as a guide to under-
standing the human condition. Astrologer Dane
Rudhyar suggests that two universal energies,
which he calls day-force and night-force, ac-
tively affect the dual roles that people are re-
quired to play as individuals and members of a
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society. Day-force represents the personal
“1,” while night-force signifies the collective
“we."” Between them, in constant but shifting
balance as the seasons vary in their cease-
less cycle, the dual cosmic forces come to-
gether in a dynamic union of opposites that
integrates the human urge for inner order, or
personality, with the collective demands of social
and cultural harmony.
The ancient art of alchemy was based on a
belief in the unity of the universe and the re-
latedness of all material phenomena.
To be sure, alchemy was a
metallurgical craft, and
alchemists toiled for cen-
turies in their laboratories in
a vain quest to turn base metals into gold. But alchemists
were also philosophers, and their chemical theories and ex-
periments were based on a commonly "\3{'@
shared understanding of the nature of the rg{_“‘ . ;X\
physical world. Indeed, alchemy has Iy & °
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as a relatively coherent philosoph- e, | ~87
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ities of the world and the human 7 = i | b

psyche, and—in particular—the 1!

duality of spirit and matter. "
Most aichemists did not ' 1 {

view good and evil with the in- |

exorable dualism of the Gnos-

tics, but they did believe that all

earthly things, animate and inani-

mate, possessed a cosmic spirit.

Within this framework, even

metal was regarded as being

37

somehow alive, to be purified and perfected in
the same way that people could improve them-
selves. To the alchemists, the spirit of gold—
which was clearly the highest form of metal—was simply
imprisoned in the lesser metals, owing to some improper
balance of mercury and sulfur or salt, the fundamental in-
gredients of all matter. Thus, the metals could aspire to
higher spiritual states as easily as humans could. The proc-
ess would occur at its own pace in nature, but the alchemist
hoped to hurry it along. To elevate the base metals to their
perfection as gold, the alchemists used a marvelous array of
chemical processes designed first to reduce the metals to
their fundamental ingredients and then to re-create or re-
crystallize them into a new, more noble pattern.

In the same way, some alchemists aspired to
guide the human spirit to a higher plane of oneness
with the cosmic spirit. This transmutation of
the psyche required intense, lifelong study and
disciplined intellectual pursuit. The ultimate
goal was to dissolve one’s temporal identity

and reshape it in a more perfect state,
closer to one’s true nature. In short, the goal
was nothing less than spiritual salvation

For European alchemists, eternal
salvation was officially the business of
the Catholic church. Perhaps for this
reason, the alchemists’ findings

\  were often couched in mystfyingly
| 3 allegorical terms. Still, it was not

% the Church that ultimately forced
=i f'h either the alchemists or the

S S astrologers to go underground
What made their arts no longer
1 tenable was the rise of a mecha
i nistic view of the world that
grew out of the reemergence
ol Plato’s notions about the
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preeminence of reason over In

tultion, And a revolution In



the sciences that began with the observation of Nicholas
Copernicus that the heavens did not revolve around the
earth further undermined the reputation of the magical arts.

The man who established Cartesian dualism, the seminal
modern philosophy that gave rise to this new order, was a
product ol the Renaissance—a time that transformed many
Western attitudes about society, aesthetics, and politics.
René Descartes was born in France in 1596. A mathemati-
cian and philosopher who contributed to many areas of hu-
man learning, his most lasting legacy was to unshackle the
scientific outlook from earlier preconceptions about the
physical world, so that scholars could conceptualize entire-
lv new theoretical models and mathematical laws.
escartes conceived his thesis at the age of
twenty-three, after a period of intense study that
left him in a sort of creative frenzy. He consid-
ered the night of November 10, 1619, to be the
turning point in his life; historians have called it
the "pentecost of reason.” That night, in the city of Ulm in
Baden-wiurttemburg, Descartes had three separate but re-
lated dreams: In the first dream, he encountered horrifying
phantoms in the street; in the second, he heard a deafening
clap of thunder; and in the third dream, he read a mysteri-
ous book of poetry. Even Descartes had a hard time ex-
plaining the relevance of these dreams to the new system of
thought he would propose, but it was clear to him that they
represented a kind of elegy. To Descartes, his dreams signi-
tied a leave-taking from the "poetic’” way of knowing that
had characterized the philosophies of the Middle Ages. In
those times, scholars had relied on an intuitive path to
learning about the universe by being at one with it.

In the Cartesian era, intuition would take a back seat
to reason, and scholars would begin to view humankind as
separated from the rest of the cosmos. Descartes regarded
the universe as being divided into res cogitans and res ex
tensa: The former were all things conceived by the intellect,
which could have no physical measurements; the latter
were the things of the material world, which were measur-
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able and could have no psychic component. The human
body and the brain belonged to the second category, but the
mind, along with its thoughts and desires, was res cogitans.
Like Plato, Descartes felt that the res extensa were subject
to change and decay and were therefore not beyond ques-
tion or doubt. Only pure thought was absolute and indubi-
table —a conviction that led to Descartes’'s famous axiom, "'l
think, therefore 1 am.”

Descartes’s separation of thought from things led to a
degree of philosophical objectivity that made it possible to
devise abstract mathematical laws and to define the me-
chanical principles governing the physical workings of na-
ture. In the earlier world-view, scholars perceived them-
selves as being one with nature to such a degree that they
were essentially no different from a tree, for example, and
thus were not truly open to the idea of analyzing the tree’s
precise physical structure. Only through detachment came
objectivity. And with objectivity came a scientific under-
standing of the workings of the universe. Descartes ac-
knowledged an omnipotent God, but he felt that all physical
phenomena could be examined and explained in mechani-
cal and mathematical terms. This insight led directly to the
stunning scientific achievements of Isaac Newton and oth-
ers a mere half-century later.

Yet Descartes’s notion of mind and matter as utterly
distinct, important as it was to the cause of scientific objec-
tivity, led to some difficult paradoxes of its own. If the mind
(res cogitans) and the brain (res extensa) operate independ-
ently, as Descartes maintained, then how can one explain
the way that the mind seems
to exert a direct causal influ-
ence over the body? If a per-
son thinks about lifting his or
her arm, and the arm rises,
that should prove a causal
connection betwen mind and
matter. Descartes was con-
fronted with this problem and
never managed to frame a

A young woman, half her body
a skeleton, embodies the ulti-
mate duality as she gazes from
The Mirror of Life and Death.
This seventeenth-century
French engraving belongs to a
genre of art showing the ravag-
es of time. The verse advises,
’To love beauty is unwise, for
time destroys it. In this world
nothing lasts, everything chang-
es, and the moment we start to
live, we start to die.””
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very satisfactory explanation. But his Dutch disciple, Arnold
Geulincx, had an ingenious—if not altogether convincing—
solution to the paradox.

Imagine two clocks, Geulincx suggested, which both
keep perfect time. When one clock points to the hour, the
chimes on the other one will always sound. Although it
might seem that the one timepiece is causing the other to
chime, they are in fact acting separately—only in perfect
harmony. 1t may follow, Geulincx claimed, that the mind
and the body just appear to be working together: When the
mind decides to raise the arm, the body lifts the limb, not
because the mind has told it to do so, but because they are
two perfectly synchronized organisms set in motion by God
the clockmaker.

By the nineteenth century, Descartes's separation of
mind and matter had led some philosophers to a perception
of the world as a huge, soulless machine in which the spir-
itual aspirations of human beings were entirely subordinat-
ed to the mechanistic workings of governments and social
classes. The most profound and influential statement of
such an outlook took shape in the writings of Karl Marx and
Friedrich Engels, lifelong friends and collaborators. The
goal of these two political theorists was not only to explain
but to eliminate what they considered to be an inevitable
conflict between individuals and the larger society brought
about by the enormous advances in technology during the
Industrial Revolution.

The philosophy of Marx and Engels was called dialec-
tical materialism: It was based on philosophical materialism
and was "‘dialectical” to the extent that it relied on a meth-
od of logic popularized by philosopher Georg Wilhelm
Friedrich Hegel in which the contradictions of opposing
forces are continually resolved. Marx believed that all proc-
esses occurring in nature, philosophy, or human history
were dialectical. The world was constantly changing, mov-
ing toward a perfect unity through a process in which oppo-
sites always came into conflict. The opposition of a thesis
and an antithesis would eventually be resolved through a
synthesis, but that resolution could result only in further
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conflict—until, that is, perfection was reached and the indi-
vidual and society could exist in perfect harmony.

In historical terms, Marx and Engels believed that the
bourgeois revolution would arise from economic conditions
brought about by the rise of industry. Capitalist expansion
had created a class of wage slaves, called the proletariat,
which was destined to revolt against the bourgeois society.
This synthesis would eventually cause the destruction of
both the bourgeoisie and the proletariat; then there would
be a utopia in which there was no opposition between the
individual and society.

Thwarting this desirable goal, said Marx, was human
cupidity, which at least one writer has likened to Zoroastri-
anism’s evil spirit, Ahriman. Greed would obstruct the his-
torical path to utopia just as Ahriman would constantly
throw himself in conflict with the goals of Ohrmazd. Ac-
cording to Marx, private property was the antithesis of the
proletariat, and the proletariat would eventually be forced
to abolish itself and wealth together. Marx reasoned that if
the state took control of private property and seized the
sources of capital in trust for society, the social class divi-
sions would disappear. Individual wealth and the proletariat
were opposites, he argued, and by eliminating the duality
between them—that is, by distributing the wealth among
the proletariat—society would achieve wholeness.

But it must seem to some Marxists that their grand
scheme underestimated the power of Ahriman—or human
cupidity—and, just as in Zoroastrian myth, the forces of op-
position continue to blight humankind: Marxism, as it has
been applied in the real world, has been blighted by human
error. Karl Marx’s notion for resolving social dualities and
thus curing all social ills has faded with the gradual disinte-
gration of Communist systems of government. Meanwhile,
the social conflicts that first drew Marx’s attention resurface
as new political expressions of the ancient universal duali-
ty—developed nations against undeveloped nations, north-
ern peoples versus those of the south. And so the world
remains in the grip of the same familiar tension as human-
kind continues its age-old search for wholeness.




The Dari Side of Fairy Tales

0nce upon a time, a boy climbed
a beanstalk to a giant's castle, a fairy godmother rescued a girl
from her wicked stepmother, and an ugly beast courted and won a
beautiful maiden. In the enchanted world of fairy tales and nursery
rhymes, such exotic goings-on are not only possible but common-
place. Talking wolves, child-devouring witches, and shape-shifting
princes are run-ol-the-mill characters in this mythical realm. On
casual consideration, their adventures seem extraordinary, utterly
remote from everyday life—but, in fact, the symbolism of these
characters and events is highly relevant Lo the real world.

Such children’s tales retain their appeal chiefly because they
are fun and imaginative. But psychologists and others believe the
stories work on a deeper level as well, symbolically mirroring im-
portant junctures in a child’s development and evoking the funda-
mental dualities of good and evil, youth and maturity, or ignorance
and enlightenment. Stories such as Cinderclla and Jack and the
Beanstalk speak from a timeless, placeless world in which univer-
sal themes defy barriers of culture, language, or era. Readers and
listeners of all nationalities immediately recognize the archetypes
featured in these tales: Witches and ogres, for instance, clearly car-
icature the evil in humankind, while beneficent fairies personify
the good. The following pages examine six familiar stories that
capture a few of the complexities of the human condition,




Secrels from a
Child’s Unconscious

In the human psyche, a ceaseless tug of
war is played out between the forces al
the conscious and unconscious mind
Children’s stories illustrate this tension
with characters symbolically confronting
aspects of their personalities that were
previously beyond thelr awareness Such
moments of self-recognition often yield
surprising insights. As with real-life chil-
dren, traits opposite those displayed on

the surface dwell undetected in charac
ters’ unconscious thought processes

In the nursery rhyme Little Miss Musfer a
girl is confronted in a startling manner by
a symbal, psychologists would say, of her
unconscious. Sitting calmly on a tutfet of
earth, spooning up her bland repast of
curds and whey, the girl is the epitome of
childhood innocence and placidity. But
with the arrival of the spider, the peacelul
Image explodes. The hig, black, hairy
Insect—Little Miss Mullet's exacl oppo-
site—is what psychiatrist Carl Jung would
call an example of the shadow archetype
an obscure and generally unexpressed
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side of the child’'s own character. Miss
Mullers shadow manifests 4 dark and
disturbing tacet of her psyche - the evil
that urks within her

Juck wd the Beanstalk reveals that the
UG CRSTIOUS can also house wondrous
teeasures. The story's hero at first scems
maore of an anbhero Having sqguandered
his miother's Timited resources, Jack rashly
trades her jast possession —a cow—lor a
few paliry beans Bul the barter turns oul
to be a temific bargain when the beans
prodduce a lofty beansstalk, the boy's lad
dier 1o a brighter future. He ¢limbs the
imazing vine and tads the glant's

treasure-lilled castle, and the stolen
goods provide wealth enough 1o ensure
lilefong caomiort far him and his mother

On the Meral level this Lale apparently
condones thelt, Symbolically, though, the
stealing can be understoad as lack's dis
covery of the nches of his unconscious
mind. The gifts he carries back hame—a
hen that lays golden e¢ggs. hags ol gold
and silver, and a magical harp —are all
metaphors for talents and ahdlities that
formerly lay idle and unrecognized within
him: Conscripting them into his service
he 15 transformed from a ne'er-do-well
lad mto a successiul adull




Imaginary Roles
for Real Parents

Stepmothers, godmothers, and even
muotherly fairies often take the place of
hiclogical parents in children’s stones
These substitutes are purely symbolic, for
they represent the opposing qualities
found in all parents

In Comderella, the kind fairy godmother
and the wicked stepmather split between
them the good and had traits of a parent

The death of Cinderella’s biological moth-

¢r. which leaves the @il in the care of
these antithetic surrogates can be seen
as an allegory depicting the Inevitahle end
e a child's unguestioning belief in her
mother's perfection.

Psychoanalyst Bruno Bettelheim wrote
a book about fairy tales in which he told
Of an actual hittle gl who. upon realizing
brakenheartedly that her nvother some
UmMes got Crass or even angry, fantasized
that a cruel Martian had taken over her
parent's body The @irl simply ecauld not
hear to believe thal her beloved mother
would behave so incongruously. Simifarty,
children hearing the tale of Cmderedla are




BRIy T serde apon the el stepmother as an's love Lakes an unfortunate urm as
thetr suapeeoal while embracing the fary M wieves over e prospedt of Rapun
odmether as an example of the ideahbzed cel's comimg ol age and lcaving home (o
sethicct parent. By providing @ maothet marty To prevent such a separatiom. shy
Npate thus neatly divided tito hey two Iocks the gul i a tower When a young
pardle aspedis, the stdary gives Children prinde arrives Lo tree the maiden, Rapun
fare appottunity to Bate the bad in thew el s debightlod. cager e a new hile as an
parents withoo! remorse and 1o lose the sdull BUL the enthanlioss resorts Lo even
wwirthond! hesitation grealer crucly, and j.“lll 15 loreed 1o !
The haeraone of the Sdory Rapaesed 15 strugsete tor her mdependence betore she
relimaguishod At arth 1o the Care o1 an can achieve lasting happimess Children
Chchantress The girl fourishes (in this hearng the story get a glimmenng of 1w
nurturing household unt) she §s twelve emotional ambivdlence that atfects many
irs Ol sigmihicant as the approximate parents as their sons and daughters leam
e ofF sexual matunty Then the guard 1o assert themselves as individuals
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Innocence af War
with Experience

“Beauty very civilly thanked them that
cousted Her, and told them she was (oo
young yet to marry, but chose 1o stay with
her father a few years longer " Numerous
authorities have interpreted the heroine’s
demurrals in Beauly and the Beast as
reflective of her ambivalent feelings re
garding sexuality. Like other maldens in
other lales, she shies away from physical
intimacy In many children’s stonies, pro

spective suitors are characterized as wild
or ravenous animals that nevertheless
possess a certain magnetism. The dilem
ma s thus sharply drawn: The young
ladies awail he onsel of sexusl expert
ence with a mixtute of eagerhess and
grievous trepidation

Little Red Riding Hood plays on this
tension and explores the theme of inno
cence corrupted. On the way to sce her
athing wrandmother, the girl meets a st
ducer in the form of a tamished wolf and
abandons her route as 2 precautionaty
measure. Red Riding Hood knows that
she cannol fend off the woll's advances,

e



<0 she directs lum 1o her grandmother's
hose . assuming the older weman will
know how to deal with him: When the gitl
eventually arrives at the cottage, the
disguised woll fascinates her. Unsure ol
his identity, she agrees to disrobe and join
im i bed, asking with wonder about

grandmother 8 tig arms, ears, eyes
At teeth. But she unwittingly pushes the
limits of childish sexuality too far, and the
woll devours Her

In Beauty's tale the oulcome is more
romantic The maiden forms her first love
relationship with her father, and the
sweotness ol this tamilial bond makes sex

seem vile to her. Faled to live with the
Beasl, however, she §s forced to question
her girlish assumptions The Beast detains
her unfairly but treats her well. She slowly
grows fond of him, although she refuses
1o marry, put off by his ugliness. When
she makes a brief visit to her father, she
dreams that the Beast 1s dying because he
misses her so terrbly. Rushing back 1o his
side, Beauty finds that her nightmare S
true. She begs the Beast not to die, crying
that she cannot live without him. This
blossoming of love makes an adult rela-
tionship possible ~even beautiful —as the
Beast transiorms into a handsome prince




The Bafile oi the Sexes
<
1
i

ccording to Plato’s classical dialogue the Symposium, written during the
fourth century BC, when the gods created the human race, “human nature
was not like the present, but different. The sexes were not two as they are
now, but originally three in number; there was man, woman, and the union
of the two.” Each human being, moreover, was round like a ball, had four
hands and four feet, and had “one head with two faces, looking opposite
ways, set on a round neck.”

Like other creatures of Greek myth, Plato went on to say, the four-
legged humans were not content with their lot, and in time they made the
mistake of challenging the gods on Mount Olympus. Rather than killing the
would-be invaders, Zeus, king of the gods, decided he would merely dimin- |
ish their power. Accompanied by his son Apollo, Zeus *‘cut men in two, like
a sorb apple which is halved for pickling ... and he bade Apollo give the |
face and the half of the neck a turn in order that the man might contemplate |
the section of himself.”

Then Plato brought the story up to date. “Each of us,”” he wrote, *'is but
the indenture of a man, and he is always looking for his other half.” Men
formed from halves of the original males search for others of their kind, he
explained, to re-create their wholly masculine ancestors; similarly, women
created from the first females seek lovers of the same sex. Those descended
from the third gender—the androgyne—seek a mate of the opposite sex.
“This meeting and melting into one another, this becoming one instead of
two,” is, according to the Sympééium, “the very expression of an ancient
need. . .. Human nature was originally one and we were a whole, and the
desire and pursuit of the whole is called love.”

As an urban sophisticate living at the height of classical Greek culture,
Plato may well have meant his story allegorically rather than as literal truth.
Yet the theme he evoked was a recurrent one throughout the ancient world.
One of the Bible’'s two accounts of the origins of Adam and Eve, for in-
stance, records that God created humankind as ‘‘male and female,” a
phrase that has traditionally been interpreted by some Jewish and Christian
commentators to mean that Adam was originally hermaphroditic—a man on
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his night side and a woman on his left. God, it is supposed,
then separated the two with an axe. Similarly, the Hindu
Upanishad traditions have it that Atman, or Being, was
lonely until “’he divided into two parts, from whence came
Man and Woman.”

Such tales address one of the most pervasive dualities
in human thought: the inescapable division of masculinity
and femininity. Based on the obvious physical dilferences
between men and women, the matter of gender also en-
compasses the cultural expectations about how men and
women ought to behave. In mystical and religious traditions
throughout the world, gender is often bound up with a host
of other dualities: The Chinese yin and yang principles, for
example, are associated not only with femininity and mas-
culinity but with shadow and light, warmth and cold, and
even moisture and dryness.

Nor have scientific researchers neglected the fascinat-
ing puzzle of gender. Over the past two centuries, experi-
menters in various fields have sought to determine how
and if a person’s anatomical sex dictates gen-
der behavior in areas as diverse as verbal
and visual skills, intuition, and aggres-
sion. To date, however, the inconclusive
results of their research have generated
more heat than light.

Other gender associations, of
course, have been less innocuous. Historically,
many cultures that classify phenomena in
terms of opposites have perceived women as
emotional, passive, and even evil while see-
ing men as rational, active, and virtuous. (The
word virtue itself comes from the Latin virtut,
or “‘masculine.”’) For those who hold
such beliefs, it has often seemed
In everyone's best interest for
women to be “kept in their
place” or protected by
their moral and intellectu-
al superiors—-men.

Yet as Plato’s fable Wllustrates, even a society as sexu
ally polanzed as ancient Greece, in which women were all
but excluded from public life or legal protection, perceived a
need to bring the two genders together—not only for pro-
creation but for love and companionship And in every age,
mystic seekers have pondered their own inner duality of
gender as they seek to reconcile the masculine and femi-
nine traits within themselves

Gender was in all likelihood a far simpler matter in the ear
liest human societies. In such cultures, according to many
anthropologists, the most significant difference between the
sexes was the female capacity to bear children Because
early human beings probably did not associate sexual inter-
course with pregnancy and childbirth, women were logical-
ly seen as the sole life-givers In time, that connection may
well have extended to a kind of mystical feminine inlluence
over animal and plant fertility as well
On the practical level, pregnancies and the demands
of infant care probably encouraged early
women to specialize in tasks close to home
such as gathering plants; men took on the
more extended trips required to hunt
animals. Certainly, by the dawn of re-
corded history, women and female de-
ities were already associated with agriculture,
the harvest, the seasons, and life itself. The vi-
sion of the fertile earth as universal mother is
among the oldest of mythical conceptions.
Men, it is thought, took on a comple-
mentary role. The tasks of the hunter, and
later the warrior, required what came to be
considered masculine virtues: physi-
cal bravery, tactical ingenuity,
aggression. On a symbolic lev
el, men were increasingly
identitied with the beasts
they hunted From carv
ings found In rock shel




ters of the twenty-fifth millennium BC to the bulls wor-
shiped (n the labyrinth of Minoan Crete, horns and horned
beasts stood tor the masculine principle just as fecund god-
desses represented the femunine.

Conventional wisdom once assumed that this likely
division of prehistoric labor evolved smoothly into the fa-
miliar male-dominated societies of the classical world. In
the late nineteenth century, however, some researchers
suggested quite a different scenario. According to their
view, most prehistoric cultures deified a supreme goddess
and revered women in everyday life as well. That theory
aroused little interest until the 1970s and 1980s, when a
new generation of goddess researchers, many of them ar-
chacologists or paleoanthropologists, began amassing what
they saw as supporting evidence for early goddess worship.
As their findings reached print, more and more scholars
came to agree with art historian Merlin Stone that "at the
very dawn of religion, God was a woman."

As Stone and others reconstruct the story, goddess
worship began during the Paleolithic period, or Old Stone
Age, an era that lasted from about 2,000,000 BC to approx-
imately 10,000 BC. Although there is some suggestion of
this in ancient lore and the customs of modern-day tribal
peoples, the case for Paleolithic goddess worship rests
mainly on the scores of female statuettes carved by Ice Age
peoples in Europe and Asia from such diverse materials as
coal, limestone, and the ivory tusks and teeth of the great
woolly mammoth. Paleolithic cave
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paintings of abstract female images offer additional support
for the goddess theory.

Typically, these artifacts—some of them created as
early as 30,000 BC—show a life-giving deity with exaggerat-
ed breasts and vulva, who is frequently depicted bearing or
giving birth to a child. Some still show traces of red ocher,
thought to symboilize life-sustaining blood. Often the god-
dess is accompanied by images of a powerful horned and
hoofed animal, such as a bull or a bison, which various
scholars believe was meant to suggest a complementary in-
teraction between the male and female principles in nature.

ther researchers, however, remain uncertain

whether goddess worship even existed during this

period. Without written records, they point out,

the meaning of artifacts can be highly elusive.

From the point of view of many researchers, an-
thropologist Ruth Gruhn of McGill University has comment-
ed, theories about prehistoric goddess cultures are ““on thin
ice.” What goddess researchers have, she says, is only "a
plausible interpretation.”

Worship of a female deity is better documented during
the Neolithic period, or New Stone Age, which began in
about 10,000 BC and which encompassed the development
of writing and the beginning of recorded history. By the Ne-
olithic age, records suggest, the goddess answered to differ-
ent names in different cultures. In Egypt, she was called
Nut, the deity who swallowed the sun every
evening and gave birth to dawn the follow-

ing morning. In Sumeria, the goddess had
several names; as Nammu, she gave birth
to both heaven and earth. And in China,
she was called NU Kwa, ““she who estab-
lished the patterns of existence.” Myths
about the goddess often incorporated a
junior male god, sometimes depicted as
her son and lover, who—like the crops in
the field—died annually in winter only

to be reborn in spring.
As represented by their archaeo-

The primal concept of the
Mother Goddess—herself
. the substance as well as
the originator of creation—
is captured in this anony-
mous seventeenth-century
engraving. The goddess
and her attendant beasts
all give nourishment to
her human children.







With generous breasts and
buttocks, the pocket-size god-
dess image at left—carved from
a mammoth’s tusk 25,000
years ago—embodies fertility
and abundance. Its shape was
echoed in massive temples such
as Ggantija, seen above in an
artist’s conception. Built some
5,000 years ago on the Maltese

island of Gozo, the temple’s
Inner chambers outlined the
bodies of two females; the door-
ways symboiized the entrances
to their wombs. Worshipers
sometimes slept and then
awoke within the walls, say
researchers, to ritually reenact
death and rebirth from the
body of the Mother Goddess.







logical remains, the goddess-worshiping societies of the
Neolithic era were remarkably peaceful and egalitarian.
Strikingly absent from the artifacts of these cultures are for-
tified walls, heavy weaponry, or great economic disparity —
which would be indicated, for instance, by extreme varia-
tions in living space among different classes. Even ritual
sacrifice was probably unknown. Reporting on his excava-
tions in modern Turkey of the seventh-millennium city of
Catal Huylk, archaecologist James Mellaart wrote, “'There
was an ordered pattern of society. There were no human or
animal sacrifices. Vegetarianism prevailed, for domestic an-
imals were kept for milk and wool—not for meat. Above all,
the supreme deity in all the temples was a goddess.”

According to modern students of the goddess, the Ne-
olithic goddess cultures were women-centered in daily life
as well. Judging by the pictorial record of Minoan Crete, for
example, the women there played a leading role in all
aspects of daily life, serving as priestesses and as the
heads of tamily clans. They took part in financial and
business matters, owned homes and other property,
and even functioned as judges and magistrates.
Children, as they probably did in the Paleolithic
age, inherited family names and property matri-
lineally, through their mothers.

Although women held positions of pres-
tige in goddess cultures, goddess researchers
contend that there was a rough equality be-
tween the sexes; neither outranked the
other. For example, even though the
Cretans almost certainly worshiped a
single goddess, their religious rituals
venerated bulls and other horned
beasts clearly linked to the mascu-
line principle. Cretan friezes and
other artifacts show girls and boys
participating equally in ritual bull-
leaping dances and men serving
as priests beside the more nu-
merous priestesses.

One magnificent remnant of the Neolithic goddess
worshipers is a great sacred edifice on the small island of
Gozo, about four miles from Malta in the Mediterranean
Sea. Known locally as Ggantija, or “the Giant,”” the ruin
consists of two temples, built of gray stone blocks weighing
as much as forty to fifty ‘tons, that share a common wall.
One of the structures, with an interior axis 100 feet long, is
commonly identified as the mother of the pair; the other,
somewhat smaller in size, as the daughter. Inside each tem-
ple, oval chambers, accessible only through narrow en-
trance halls thought to represent the birth canal, reflect the
rounded forms of the many female icons that have
been unearthed near the site.

Little is known about the culture that built
Ggantija, although archaeologists believe the

structure was probably erected sometime be-
tween 3600 and 3000 BC by a people who used
only stone and horn tools. According to local
tradition, however, the temples were built
single-handedly by a female ruler nursing a
baby. After a strengthening meal of magic
beans, islanders say, the woman transport-
ed the enormous stones to the temple site
in one day. That night, she constructed the
immense double walls that surround the
temples. Researchers suggest that the leg-
endary woman is a memory of the god-
dess herself, for whom Ggantija was
presumably built.

By the time that the temple
reached its completion, though, the
goddess-centered societies of central
Europe and the Middle East had al-
ready begun to disappear. With the

dawning of the Iron Age and the devel-
opment of effective swords, spears, and
other weaponry, warlike nomadic peo-
ples from Europe and Asia launched a
series of ruthless invasions from the

A powetful phallus distinguishes this bronze figure
of Frey, the Norse fertility god. Such images symbolized the male-
centered order that supplanted the Mother Goddess.




Brightly clad young wom-
en dance about a village
maypole, weaving ribbons
around this upright symbol
of the male principle. The
colorful tradition preserves
a remnant of the ancient
springtime rituals that in-
voked the power of the phal-
lus to ensure a fruitful year.

north, recorded archaeo-
logically in burned and
looted cities throughout the
Mediterranean region.

Just as the goddess
cultures had linked farming
and the harvest cycle to the
feminine principle, so the
newcomers had evolved a
connection between hunting
and fighting—the chief activi-
ties of their cultures—and the
masculine. At first, the northern-
ers’ gods were simply personified
as male warriors, associated with
lightning, thunder, and the sky. In time, these figures be-
came kings and lawgivers who ruled from the heavens rath-
er than from the earth.

Around the world a new kind of masculine hero devel-
oped, one whom mythologist Joseph Campbell has dubbed
“the hero with a thousand faces.” According to Campbell,
this mythical figure, who embodies masculine ideals of
courage, cunning, and strength, typically passes through
hardship, gains a great good through personal suffering,
and brings the reward to humankind. Along the way, he
sometimes encounters the feminine principle, either in the
guise of the old, benevolent goddess or as a sensual tempt-
ress such as a mermaid or a beautiful but evil witch.
ther myths recorded the great social transforma-
tion from feminine to masculine deities. One of
the earliest is the Sumerian tale of the slaying of
Tiamat, mother of the gods. According to the
Sumerians, Tiamat, a goddess associated with the
sea, gave birth to a succession of marvelous creatures who
included—to her ultimate undoing—a group of male sky
gods. When the young gods heard Tiamat's consort urging
her to destroy them because of the noise they made, they

decided to Kill her first. Seeing an
opportunity for supreme kingship over his brothers,
the god Marduk volunteered for the traitorous task

Arming himself with a bow, arrows, a mace, and a
large net, Marduk rode toward his mother in a swirling
thunderstorm. A great battle ensued, until at last Marduk
managed to wrap the goddess in his net and force a blast of
wind into her open mouth, rendering her temporarily help-
less. Taking advantage of Tiamat's weakness, he shot an
arrow into her heart and killed her.

Although Tiamat had already created the cosmos long
before, Marduk now fashioned it anew from pieces of her
carcass. With one half of her body he made the sky, with the
other half, the earth. And from Tiamat's sightless eyes
poured two great rivers, the Tigris and the Euphrates, the
cradle of Sumerian civilization

With the death of the Mother Goddess and the cultures
that had worshiped her, a patriarchal social order emerged
one in which men dominated not only women but one an
other as well. Even the emblems of authonty changed as
the new order consolidated its hold on Middle Eastern soc

ety. By the fifth century BC, according to
Eva Keuls in her 1985 book Reign of tf the phallus
itself had become the standard symb t power —politica
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mental obelisks and columns, hand-carried swords and
spears, and heavily ornamented codpieces, the link be-
tween power and the phallic symbol of masculinity would
endure for centuries.

While men of the new male-dominated era began the
series of triumphs and tragedies that led to modern civiliza-
tion, women's status deteriorated around the world. Con-
sidered the property of their fathers, husbands, or brothers,
wonmen had little or no say in economic, political, or even
religious matters.

he Greek philosopher Aristotle—who charged that

women have a fundamental moral weakness—

went so far as to deny women any part in the cre-

ation of life, insisting that women played no genetic

role in reproduction. In India it was said that Hindu
women must be reborn as men before they could achieve
enlightenment. And in China, the sage Confucius taught
that women should be subservient to their spiritually supe-
rior husbands. The devaluation of women is evident in a
popular Chinese poem of the third century: *’"How sad it is to
be a woman, / Nothing on earth is held so cheap. / Boys
stand leaning at the door / Like Gods fallen out of heaven. /
Their hearts brave the Four Oceans. / The wind and dust of
a thousand miles. / No one is glad when a girl is born: / By
her the family sets no store.” So pervasive were such atti-
tudes that when, in the late twentieth century, the Chinese
government attempted to : -

The Parthenon of the Acropolis in Athens, for example, had
been a shrine of the goddess Athena since 1300 BC. In AD
450 it was converted into a Christian church.

Even the old symbols of the earth goddess were sup-
pressed or transformed into tokens of evil. In the biblical
story of Adam and Eve, the snake, a one-time symbol of
regeneration and wisdom, became a traitor that seduced
Eve into sampling forbidden fruit. Similarly, eating the sa-
cred fruit, an act reminiscent of the rites of Egyptian god-
dess worshipers, brought only the knowledge of evil and
expulsion from Eden.

Because of its importance to Judaism, Christianity, and
Islam, the story of Adam and Eve is considered by many
scholars to be a turning point in the Western view of the
role of men and women in society. “'l shall call you Eve [He-
brew for life’] because you are the mother of all living
things,” Adam announces when Eve is first created. But
while her name recalls the fecundity of the Mother Goddess,
Eve herself is created from Adam’s rib and thus placed in a
secondary, subservient position to him, becoming what one
commentator has ruefully called a kind of “’permanent sec-
ond mate.” In his letter to the Corinthians, Christ's disciple
Paul used the story of Adam and Eve to argue that women
must veil their heads in church to show their subordination
to men. ““For man was not made from woman, but woman
from man,’ he wrote. ''Neither was man created for wom-
an, but woman for man."

limit families to only one
child, the number of mur-
dered female infants rose
alarmingly in some rural
areas. By killing a daugh-
ter, the families could try
again for a son.

In many lands, tem-
ples once dedicated to a
goddess were converted
into holy sites for the new
male-oriented religions.

This fourteenth-century Italian fresco depicts God creating
Eve from Adam'’s rib—a story taken as proof of male superiority. As
goddess worship declined, so too did the status of women.

Eve's subsequent dis-
obedience, which brought
about the downfall and
misery of all humanity,
was a sign to later male
commentators that women
were morally inferior to
men. Although heroines
and positive examples of
womanhood can be found
throughout the Old and
New Testaments, it was

Titled simply Sin, this 1893
painting by German artist
Franz Stuck presents an updat-
ed portrayal of Eve, the first
woman in the biblical creation
story. Seductive and apparently
ready for new wickedness, she
seems quite at home with the
serpent that coils about her
shoulders. For centuries, in
images like this one, women
carried the blame for human-
kind'’s loss of innocence.







I , -_—— Eve who became the symbol for all women, who were
blamed for every wickedness in the world because of her

H me HySlcw 0' great lapse. A typical commentary came in the second cen-

tury from the Christian theologian Tertullian. "“Do you not

‘- mc Blﬂf" Hﬂﬂﬂﬂnﬂ know that each of you is also an Eve?"” he wrote. ""You are
| the devil's gateway, you are the unsealer of that forbidden
| Pepbered across Europe In shrines, crypts, and cathe tree, you are the first deserter of that divine law, you are the
drals are hundreds of enigmatic images of a dark one who persuaded him whom the devil was too weak to

; nn \l‘;--) -::;-ur ‘»'~*'-'"'I“P’- 'f‘f»'-J'-"\ o 5"} Bl ’1'?‘_"“ v attack. How easily you destroyed man, the image of God!

l \ mml.‘yl‘r'f:: «1;..1\&”\‘-. ‘.-,". _;',r-,“_.',.}f..;,': Because of the death which you brought upon us, even the
endor —against a golden background, omately son of God had to die.” Or as the prophet Muhammad put it

adorned with gems, and crowned. She holds more succinctly in the seventh century, "When Eve was

1 1s somelimes attended by the nx an s s "
e created, Satan rejoiced.

il Ik to her for fertiity and miraculous healings For his part, Adam (from the Hebrew adham, meaning
Perhaps the most famous black madonna, Our Lady “man’’) makes an almost equally poor showing in the cre-
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tochowa (below, right) has been venerated as ation story, appearing at best a gullible dupe. His defects as ‘

wdherents call her “the queen ol heaven”™

wen of Poland' since 1656, More recently .

Ay e A ial S ) ‘ a male role model were soon remedied, however, by the

Pope 1ohn Paul 1l embraced her as his r'l'f\l\ﬂJl con :

and members of the banned Solidarity labor move great patriarchs of the Old Testament—Abraham, Isaac, and

ment wore her image as an underground badge. Bul Jacob—who set the accepted Judeo-Christian standard for ‘
| her worship dates from the early Christian church masculine leadership and strength.

As the Church received converts from the “heathen

During the Dark Ages in Europe, philosophy and other

| ism of goddess worship, it offered them the Virgin
Mary as a devotional figure. Many pre-Christian Moth- forms of book learning were preserved for the most part by

l er Goddess images were simply renamed . In this way, Christian monastic orders, whose celibate male members
icons crafted w ack laces to sugues G ; : : ;

l icons cralted-with hiack faces.to suggestithe Great saw women primarily as sexual temptresses in conscious or
Mather's richest soil, the dark of the moon, and death . . .

‘ hecame black madonnas. Other black-skinned images unconscious league with Satan. By the sixth century, the
that became known as madonnas reached Europe writings of misogynistic theologians led to a controversy

from the Middle East in the baggage of traders, Ro- within the Church as to whether women had souls at all. To

nan soldiers, and retuming Fhoenician sailors . . .
TPVORY VST NS TS B PLEHE ) resolve the matter, fifty-nine bishops assembled in 585 at
Unnerved perhaps by the fervor of her adherents,

|
Church officials sometimes sug Macon in eastern France. After !
w

| gested the darkness of the Black - . : some learned debate, the bishops
! Mdd('j"""d'l* f;‘d".\' 'hi*'t-f-* was cast their ballots: Women were
accdental—brought on by age ]
or candle smoke. But this expla- deter_m]_ned to have souls—but by
nation seems unlikely. ehony a majority of only one vote.
was ohvicusly chosen for some : Not every branch of Christi-
Y ! - BNV . N '
k‘l he images, and no amount of anity, however, saw Eve's role in
smoke could darken the Virgin . .
Mary’s sunny nature to match such pejorative terms. The Gnos-
the Black Madonna’s complex, tic Christians—an early sect who
earth mother attributes believed that God could be expe-

. rienced directly through personal




spiritual insight, or gnosis—
looked upon the Genesis sto-
ry as an allegory of spiritual
self-discovery. According to
their view, Adam represents
the human psyche and Eve
the higher principle, the spir-
itual self. By encouraging
Adam to eat of the forbidden
fruit, Eve awakens Adam to
an awareness of his spiritual
nature. In the Gnostic text
Reality of the Rulers, Adam speaks of Eve in terms reminis-
cent of goddess worship: "It is you who have given me life:
you shall be called Mother of the Living; for it is she who is
my Mother. It is she who is the Physician, and the Woman,
and She Who Has Given Birth.”
races of goddess worship lingered in mainstream
culture as well, often in the form of lesser female
deities subordinate to the new male gods. In many
European peasant communities, rituals once asso-
ciated with the goddess were transferred wholesale
to the Virgin Mary (page 58). So close was the connection
for some between the old fertility goddesses and the Virgin
of the new order that beliefs grew up associating Mary with
fertile harvests. It was said that when Mary traveled with
Joseph and the Holy Infant through Egypt, nearby wheat
fields sprang into full growth as she passed by.

Ordinary women also retained a certain mystical pow-
er, especially those old enough to have passed the danger-
ous years of childbirth. In Europe, older women often
served as midwives, healers, or, more sinisterly, as witches,
capable of brewing love potions, poisons, and herbal cures.
In the fifteenth, sixteenth, and seventeenth centuries, how-
ever, this remaining bastion of feminine power was crushed
by frenzied witch hunts that resulted in the deaths of an
estimated 200,000 accused witches throughout Europe. The
vast majority of these victims were women, for it was be
lieved that women were more susceptible to obeying the

As the hangman checks the
corpses of four women execut-
ed as witches, a witch finder
(at right in this seventeenth-
century English engraving)
coliects a fee for accusing
them. Medieval witch hunters
declared women weaker and
more sensuous than men,
thus far casier for the devil

to woo into witchcraft.

voice of the devil. "All witch-
craft comes from carnal lust,
which in women is insatiable,”
pronounced the Malleus Malefi-
carum, the fifteenth-century
text that helped promote and
justify the witch prosecutions.

""Wherefore for the sake of ful-
filling their lusts they consort even with devils.”

With the modern Industrial Revolution, however,
many aspects of society—including the status of women-—
began to change slowly. By the twentieth century, reformed
divorce and property laws, more effective birth control, and
safer obstetrical practices had fundamentally altered the
facts of female life. Among the minor side effects of this
vast transformation was a resurgence of goddess worship
among women repelled by the masculine orientation of
conventional faiths. By the end of the 1980s, an estimated
100,000 women in the United States alone actively wor-
shiped the goddess in rites that ranged from baking edible
versions of the Paleolithic earth mother to celebrating the
mysteries of human blood and milk.

Meanwhile, a small number of men began developing
"male mythopoetic groups’ as a kind of masculine counter
part to goddess worship. According to the Wall Street jour
nal, which described male rites that included beating
drums, wrestling in mud, weeping openly, and ur




Australian Aborigines in 1988
reenact in ritual dance a cre-
ation myth many thousands of
years old. Explained one tribes-
man, "‘Earth our mother, cagle
our cousin. Tree, he is pumping

our blood. And we are all one.””

gether on trees, participants
in the male and female wor-
ship groups often see their
work as complementary.
When a group of men found
their mythopoetic rituals inter-
rupted by the primal screams of
goddess worshipers farther
down the same Los Angeles hill,
some were annoyed, the Journal
reported. But others considered
the moment a magical one. “'There
was a sense of communication, of

and even students of parapsychology. At
the heart of the gender research undertaken by these and

being whole with the women, even other scholars is a single issue: whether biology or society—

if it just happened on a psychic level,”” said one man. “It  or both—determines male and female behavior traits.

was the epitome of sacredness in the 1990s.” Among the first scientists to consider the roots of gen-
der identity was Sigmund Freud, the Viennese psychiatrist

For her part, meanwhile, the much deprecated Eve still who in the late nineteenth and early twentieth centuries de-

casts a considerable mythical shadow over the most tech-  veloped the science of psychoanalysis, the so-called talking
nological of twentieth-century studies. In 1986, researchers cure for mental illness. Freud, whose daughter Anna be-
exploring the so-called genetic history of the human race  came a prominent psychoanalyst in her own right, once

discovered evidence of a true original mother. By examin-  wrote that *'Anatomy is destiny.”” By that, he did not mean
ing individual variations in mitochondrial DNA, a type of  that gender behavior—whether to wear a dress or trousers,
cell material passed on from mother to child, the research-  for instance—was genetically programmed, but that pos-
ers traced the descent and prehistoric movements of vari-  sessing the anatomical equipment of a given sex influenced
ous populations. Much to their surprise, the computer anal-  the mental development of any child so profoundly as to
ysis also suggested that all humans share at least one  determine much of the youngster's future personality.

common female ancestor, an African woman of about hus, according to Freud, little boys developed the
200,000 years ago whose descendants in every generation @ Castration complex,” a subconscious fear of losing
have included at least one female to pass on her mitochon- their penises, while little girls fell prey to ““penis en-
drial signature. Without need for explanation, the geneti- vy.” Small boys were attracted sexually to their
cists named the woman Eve. mothers, the “first women" in their lives, and were

As that discovery suggests, questions about masculine  jealous of their fathers—a family scenario Freud dubbed the
and feminine nature once reserved for the philosopher have  Oedipus complex, after the classical Greek hero who killed
| increasingly become the province of scientists, from genetic  his father and married his mother. Similarly, little girls flirt-
researchers to physicians, anthropologists, neurologists,  ed with their fathers while assuming a cooler attitude to-
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ward their mothers. Those who
failed to surmount these early cri-
ses, said Freud, could be mired in
self-destructive neuroses in later
life, but those who resolved their
conflicts successfully would grow
into normally adjusted men and
women, with the appropriate behaviors of their gender

In the century that followed, some critics found many
of the details of Freud's theories far more applicable to men
than to women. Harking back to the Paleolithic power of
the Mother Goddess, they argued that for every woman who
experiences penis envy there is a man enduring womb envy
because of his inability to bear and deliver children. Classi
cal examples of this secret wish include stories that de
scribe Zeus giving birth to the goddess Athena (from his
head) and the wine god Dionysius (from a cavity in his leg)

Urban American men go tribal with a
backrub chain (above) during a week-
end Wildman Gathering in a Texas
Jorest. In search of a deeper under-
standing of masculinity, some 50,000
men flocked to ali-male retreats like
this onc during the 1980s. Many of
the seckers were inspired by poet
Robert Bly (insct), who urged modern
f men (o try to get in touch with the
h !large, primitive man’’ within.

Such revisionism notwithstanding, the

door Freud had opened into an area of hitherto un

mentionable topics remained ajar, ready for other research
ers to enter

A very different scholarly exploration of gender began

in the autumn of 1931, when a young anthropologist named
Margarel Mead sailed with her new husband, Reo Fortune

for New Guinea, a Pacihic i1sland

with a vast assortment of diverse cultures and rehgions

also an anthropologist

The two hoped to study a highly ceremonial peo
lived on a grassy plain beyond the Torricelli Mount
island’s northern coastal range. But the mountair

difficult under the best




after Mead injured her ankle and had to be carried along
the slippery trail.

Halfway to the northern plains, the young couple
found themselves stranded in a mountain village “'with no
one to move our six months’ supplies in either di-
rection—into the interior or back to the coast,”
Mead later recalled. They had no choice “but to
settle down, build a house, and work with the sim-
ple, impoverished Mountain Arapesh, who had little ritual
and less art, among whom we now found ourselves."

For Margaret Mead, the frustrating delay turned out to
be a blessing in disguise. From her and her husband'’s work
with the Arapesh
and later with
the Mundugu-
mor and the
Tchambuli, two
other tribes of
New Guinea, Mead de-
veloped a new perspective on
gender identity that served as
the primary focus of her 1935
classic, Sex and Temperament.
in that book Mead argued that
the role or temperament of
each gender, including the
dominance of one over the oth-
er, is cultural rather than biolog-
ical in origin.

"“Neither the Arapesh nor the
Mundugumor profit by a contrast
between the sexes,” she wrote. ""The
Arapesh ideal is the mild, responsive
man married to the mild, respon-
sive woman; the Mundugumor -
ideal is the violent aggressive
man married to the violent aggres-
sive woman. {n the third tribe, the Tchambuli, we found
a genuine reversal of the sex-attitudes of our own cul-

Y

Male and female merge in this
statue of Hermaphroditos, the
revered Greek god who was
born male, but whose body
was later joined with that of a
nymph who loved him. Deities
symbolizing the unity of both
genders also appeared in the
traditions of India, Egypt, and
Central and North America.

.

ture, with the woman the dominant, impersonal, managing
partner, the man the less responsible and the emotionally
dependent person.” Contrasting traditional Western expec-
lations with the personality traits assigned to each gender
by the New Guinean cultures, Mead concluded that "“we no
longer have any basis for regarding such aspects of behav-
, lor as sex-linked.”
: Mead's was by no means the last word, how-
ever. By the 1950s, yet another specialty, the con-
troversial discipline of sociobiology, had joined
the nature-versus-nurture battle over gender
identity. Proponents of this approach disagreed
wholeheartedly with Mead, arguing instead
that our genes preprogram human behavior, in-
cluding the feminine and masculine roles. According
to their theory of coevolution, men and women who choose
behaviors that tend to promote their families’ survival—in a
pet example, couples who assign childcare to the woman
and survival tasks to the presumably stronger man—are
more likely to pass on their genes, and with their genes,
their life choices.
Other scientists, who include the well-known pa-
leontologist Stephen Jay Gould, strongly disagree
with the sociobiologists, arguing that fossils show
little change in human brain structure or size in
50,000 years and that over that comparatively
short period of time only cultural evolution—
that is, social adaptation—is possible. Accord-
ing to these researchers, children learn their
gender, and the behaviors associated with it,
only as they grow up in a given society.

One condition often thought to shed light
on the question of gender identity is her-
maphroditism, the development in a single
human being of both male and female sex-
ual organs. Cases of hermaphroditism have
been reported through the ages, often with
fanciful explanations. The term itself com-




Bold Amazon horsewomen
are victorious in battie on this
silver-and-goid chariot panel,
crafted in the Greek city-state
of lonia in the sixth century
BC. The legendary women
warriors were said to claim
Sfor themselves alil the exploits
and independence that other
societies reserved for men.

memorates Hermaphroditos, the son of Hermes and
Aphrodite, who, according to Greek myth, was said
to have/joined in one body with the nymph Salma-
cis while bathing in a lake. During the second cen-
tury a more plausible, though equally erroneous,
theory was proposed by the Greek physician Ga-
len, who argued that male babies were created
with semen from the right testicle, female
babies with semen from the left, and
hermaphrodite babies with a mixture of
semen from both testicles.

Modern medical research explains
the matter more prosaically: Human her-
maphrodites, it seems, owe their condition to a
rare error in the reproductive process. Ordinarily, a
child’'s sex is determined at conception, when the female
egg. which contains an X sex chromosome, joins with the  pulse is established —usually in early childhood —no amount
male sperm, which may carry either an X or a Y sex chro-  of psychological counseling will reverse it.
mosome. If the resulting combination is XX, the baby will “l was born with the wrong body, being feminine by
be a girl; if it is XY, the baby will be a boy. Hermaphroditism  gender but male by sex,” explained one transsexual, “‘and |
occurs in those rare cases when the message sent by the  could achieve completeness only when the one was adjust-
chromosome pair becomes garbled, leading the embryo to  ed to the other.” Like many other modern-day transsexuals,

develop both male and female sex characteristics. this man later underwent rigorous hormone therapy and
Despite their bodies’ ambiguous status, people born  sex-change surgery to make his external sexual appearance

with hermaphroditism almost always see themselves as be- match his internal feelings of gender.

ing of only one gender, either male or female. Experts now The history of transsexualism, like that of hermaphro-

advise parents of a hermaphrodite to decide whether they  ditism, is an ancient one. As carly as the fourth century BC,
have a son or daughter-—-and stick to that decision—before  Hippocrates wrote of the Scythian “No-men” who “show

their child reaches the age of eighteen months. Afterward,  feminine inclinations and behave as women.” Almost 500
they say, the child’'s gender identity locks in and is difficult,  years later, the Jewish philosopher Philo Judacus comment
if not impossible, to reverse. ed on the desperate actions taken by some Alexandrian
hile hermaphrodites challenge accepted no- men who wished to be women: “Expending every possible
tions of sex and gender, the more common,  care on their outward adornment, they are not ashamed
though still unusual, case of transsexuals even to employ every device to change artificially their na

physiological men or women who nevertheless  ture as men into women-some of them craving a complete
identify themselves with the opposite sex—isin  transformation into women, they have amputated theinr

some respects still more baffling. No genetic, hormonal, or ~ generative members
environmental factor has been found to explain the trans Female transsexualism was a recurrent the n clas
sexual's psychological urge. Yet once the transsexual im sical Greek accounts of the Amazons, a suppos




warrior women trom Asia Minor who were said to be de-
scended directly from Ares, the god ol war. Described by
some feminist historians as a distorted memory of the old
woman-centered cultures, theirs was a matriarchal society
in which women governed and fought and men took care of
household tasks. One tradition had it that the women were
so fierce that they burned or cut ofl their right breasts to
make it easier to shoot a bow and arrow. 1t is from this
practice that they received the name Amazon, “'without
breast.” Greek artists apparently did not take the story too
literally, however, because Greek vases and sculptures in-
variably depict Amazon warriors with unmutilated bosoms.
As Greek knowledge of the surrounding territory
grew, the country of the Amazons shifted position so that it
was always just beyond the boundaries of the known world.
Among many reported contacts with the tribe was an ac-
count concerning the Amazon queen Thalestris, said to
have visited Alexander the Great during one of his Asian
campaigns in hopes of conceiving a daughter by him.
Amazons remained a subject of half-believed Europe-
an travelers’ tales well into the sixteenth century. During
one of his trips to South America, the Elizabethan explorer
Sir Walter Raleigh heard secondhand accounts of Amazons.
“They meet with men but once in a year,” he later wrote.
“At that time all the Kings of the borders assemble, and the

Queens of the Amazons, _ -

and after the Queens
have chosen, the rest cast
lots for their Valentines.
This one month they
feast, dance and drink of
their wines in abundance,
and the Moon being
done, they all depart to
their own Provinces."”
Other European ex-
plorers encountered a
similar phenomenon a-
mong the Tupinamba of

In this fifteenth-century illustration, a baby spilling from the
womb of a ninth-century pope reveals the pontiff’s true sex. The tale of Pope
Joan, though false, shocked believers during the Middle Ages.

Brazil. In this culture, according to a contemporary report
by the explorer Pedro de Magalhaes de Gandavo, certain
women “follow men's pursuits as if they were not women.
They wear the hair cut in the same way as men, and go to
war with bows and arroqws and pursue game, always in
company with men.” De Gandavo and others were so
struck by this phenomenon that they named Brazil's chief
river the Amazon to commemorate the tribe.
ack in Europe, reports of transsexualism included
a persistent apocryphal story of a woman pope
said to have reigned in the ninth century. Accord-
ing to this legend, ""Pope Joan' was a gifted schol-
ar who disguised herself as a man and was cho-
sen by the College of Cardinals to become pope. The new
pontiff reigned for two years, five months, and four days,
only to die in the year 858 during a church procession as
she gave birth to an illegitimate child. Although the story
was later debunked by a seventeenth-century French Cal-
vinist who showed conclusively that there was no gap in
the succession of male popes, fear that a woman could
seize the ultimate font of spiritual authority dictated a phys-
ical examination for all new popes until the mid-1500s.
Among modern American Indians, male transsexuals
often play the role of a "third gender,” in the phrase of an-
thropologist Walter Williams, who in his 1986 book, entitled
The Spirit and the Flesh,
cites parallel customs in
the folk cultures of Sibe-
ria, Vietnam, and the Pa-
cific. Dubbed berdaches,
from the French slang for
“transvestite,” these men
dressed as women play a
distinctive role in many
American Indian cultures.
Although practices vary
from tribe to tribe, the
berdaches are often cred-
ited with shamanistic in-




sight and powers of healing.
Cheyenne war parties, for in-
stance, almost invariably includ-
ed a berdache healer because of
the transsexual reputation for
effecting miracle cures. Ber-
daches in other tribes perform a
variety of social functions, from
blessing sacred trees to cooking
the food for funerals.

From the American Indian
point of view, the life of the ber-
dache is as natural as that of an
ordinary man or woman. Ber-
daches, most tribes agree, are
simply “'born that way,” al-
though their preferences may
not be apparent until they reach
the age of nine or ten. At that
point, young boys with feminine
tendencies often undergo spe-
cial public rituals in which the
child can choose or reject the
social position of berdache.

Some Western tribes, for instance, place the boy in an
enclosure with masculine and feminine artifacts and set fire
to the surrounding walls. If the boy rescues the tools asso-
ciated with women's work from the blaze, he is declared
transsexual. A less stressful approach is taken by the Mo-
have of the Colorado Valley, who stage a ceremony in
which a hidden singer performs special songs. A boy un-
willing to become a berdache will not respond to the tunes,
but one who is truly berdache will dance enthusiastically.
Afterward, the boy, dressed in a woman's skKirt, proclaims
his new feminine name to the assembled group

With the question of gender identification a stubborn and
enduring mystery, many researchers have chosen (o focus
instead on traits traditionally ascribed to one of the two

This berdache, or “man-woman,’’ photographed
on the Standing Rock Sioux Reservation in South Dakota,
adopted women’s ways after dreaming he was femalic,
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genders, from male and female
styles of thinking to feminine
intuition and male aggression
Often, scientists find that the ex-
pected gender differences evap-
orate under controlled testing
One of the few exceptions, at
least in Western cultures, has to
do with the ability to perform
different types of intellectual
tasks. Studies regularly show
that women, on average, have
greater verbal ability and men,
on average, have greater skill at
performing visual tasks and per-
ceiving spatial relations, such as
those involving maps, mazes,
and three-dimensional objects.
The discrepancies between the
sexes are so small, however,
that many researchers consider
them negligible.

Even these slight differenc-
es have been brought into ques-
tion by studies of other cultures. An anthropologist named
John Berry, for instance, once conducted considerable re-
search into the visual-spatial skills of both the Canadian Es
kimos and the Temne people of Sierra Leone. Berry found
no sex differences among the Eskimos, who raise both boys
and girls with unconditional love and with considerable
freedom to do as they please. By contrast, the Temne, who
have a highly disciplined society and rear girls much more
strictly than boys, exhibited significant differences between
the sexes in visual-spatial abilitics. Berry concludes from
those results that sex differences in visual-spatial skills may
be more pronounced in socicties where women have tightly
restricted social roles

Research on brain organization in men and women
has been similarly inconclustve In the 1970s, research re




vealed a general hemispheric division of labor in all human
brains between language and visual-spatial skills. The left
hemisphere appears to be the main language center, where
the ability to read, write, analyze, and process sequential
inlormation is housed. The right side is more holistic; it spe-
cializes in visual-spatial skills, and it processes emotions
and other nonverbal information. Artistic abilities also seem
to reside in the brain’s right hemisphere.
ssuming that men and women do indeed differ in
their inherent verbal and visual abilities, some re-
searchers have conjectured that women are left-
brain oriented because they excel at verbal skills
and that men are right-brain oriented because
they have superior spatial perception. But others draw just
the opposite conclusion: Women must be right-brained be-
cause they are better at reading nonverbal messages from
people, they reason, and men must be left-brained because
they are better at mathematics.

Still other scientists—the majority—believe that the
idea that each sex has a dominant brain hemisphere is
much too simplistic. Instead, differences in the brain struc-
ture between men and wom-

with the right side’s ability to perform spatial tasks.

Yet Levy also believes that having less specialized
brain hemispheres makes it possible for women to commu-
nicate in a faster and more informal way than men. "This
may be at the root of what we call female intuition,” Levy
says, “the ability of women, which men think illogical, to
respond to a danger sensed rather than perceived—'My ba-
by’s in trouble’—or to produce a complete character analy-
sis, later often proved right, of someone they've met for
only ten minutes.”

The idea that women are more intuitive than men is
deeply rooted in both Western and Eastern cultures; in the
latter, intuition is associated with the feminine yin, and log-
ic is linked to the masculine yang. Certainly, if the term re-
fers to an ability to perceive other people’s feelings and
nonverbal signals, ““feminine intuition’ could well be the
result of cultural, rather than biological, factors. Cast in the
role of nurturer, women must learn how to read the facial
expressions, body movements, and other nonverbal mes-
sages that reveal when someone is ill, frightened, tired, or
angry. In most cultures, men are also taught that logical
and rational thinking is more

en, if any, seem likely to in-
volve the way in which infor-
mation is passed between the
hemispheres. One such theo-
ry has been developed by
Jerre Levy, a professor of psy-
chology at the University of
Chicago. Levy's research sug-
gests that men have high-
ly specialized brain hemi-
spheres, whereas women's
brain hemispheres are less
functionally distinct. As a re-
sult, according to Levy, verbal
tasks in women are often
handled in both hemispheres
of the brain, thus interfering

Upon a lotus seat, symbol of rebirth, a Tantric guru and his
lover embrace in sexual union in this woodcut from Nepal. Tantrism
celebrates sexual intimacy as a path to cosmic oneness.

masculine, which may make
men less aware of their in-
stinctive perceptions of other
people’s feelings. By contrast,
women are encouraged to be
emotional and to express
their feelings, including their
intuitive ones.

To certain observers,
however, feminine intuition
means more than good peo-
ple skills. It includes the pow-
er, deeply rooted in the wom-
an’s identity as mother, to
sense telepathically when a
child or a mate, perhaps hun-
dreds of miles away, is in

In Shiva’s holiest shrine in Vara-
nasi, India, a temple priest gives
the black Shiva linga—prime em-

blem of the supreme Hindu god—
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one of five daily ritual washings
with water from the sacred Ganges
River. The phallic shaft of black
stone in its vulva-shaped base sym-
bolizes the reconciliation, in Shiva,
of all opposites; in fact, one of the
deity’s names—Ardhanarishvara—
translates as “*half-woman lord.”







danger. Loutsa Rhine, who with her husband, joseph,
helped to found the discipline of parapsychology, argued
that this type of paranormal intuition is common to both
genders —but only one, the temale, tends to be comfortable
talking aboult it.

Although “it is true that many more women than men
report ESP experiences,”” she wrote in 1961 in her book Hid-
den Channels of the Mind, "'this difference might be the re-
sult of such superficial causes as women being more com-
municative, less inhibited on this topic than men.” The
difference between men and women is in the frequency of
reports, she pointed out, not in their nature. In one case, for
instance, Rhine described a man who correctly predicted
the appearance of his firstborn child based on a precogni-
tive dream; in another instance, a father seemed to know
when his son—thousands of miles away across the Atlantic
during World War I1—-was deathly ill.

In the controlled conditions of the laboratory, Rhine
reported, preadolescent boys and girls do equally well at
standard tests of psi powers. Once past adolescence, how-
ever, the effects of socialization create a paranormal gender
gap in which adult women are likely to score better than
adult men. ""Along with the difference in scoring level,”
wrote Rhine, “one usually notices a difference in attitude
toward the test. A young woman will easily, almost gaily,
and in a gamelike spirit take the test.” A young man, uncer-
tain about the validity of the test, “would be surprised if he
‘got anything.” Whatever he gets, he accepts with reserva-
tions. It might have been this, it might have been that. He
wants to think it over.” In thinking his response over, Rhine
added, the man'’s certainty evaporates—and with it, any ev-
idence of his psi powers.

Whereas most psychologists and parapsychologists
tend to agree that feminine intuition—however defined—is
a culturally acquired trait rather than a biological one, many
scientists still consider aggression to be physically linked to
masculinity. This thesis—with which some researchers now
disagree—has in turn been used to explain, and sometimes
to justify, why men are often found to dominate women in

the home, in the workplace, and in politics, and
to support the idea that men are more
ambitious in the business world,
better at sports, and more suit-
ed to defend their country’s
honor in battle. The link be-
tween masculinity and aggres-
sion has also been used to ex-
plain why so many more men
than women are involved in vi-
olent and criminal acts.
wo major biological
theories have been of-
fered to explain male
aggression. Both involve
the hormone testoster-
one, which is found in all healthy
human beings but is known as a
male hormone because it occurs in
much higher levels in men. Some
researchers believe testosterone is a
physiological messenger that triggers
aggression. Because men have more
testosterone than women, they argue,
men are innately more prone to a wide
range of aggressive actions, from rough-
and-tumble play as children to rowdiness,
reckless driving, and robbery as adults.
In accordance with that line of reason-
ing, many societies have castrated
men who have a history of violent
behavior. It was hoped that by re-
moving the testes, where tes-
tosterone is produced in males,
the source of male aggression
would be eliminated as well.
The handful of follow-up
studies that have examined
the impact of castration on

At once a thoughtful young
woman and a wise old man,
this double-faced statue
guards the tomb of France’s
sixteenth-century King Fran-
cis II, in Nantes Cathedral.
Crafted during the heyday of
alchemy, the figure symbol-
ized for some the ideal of
the divine androgyne—a self
equally male and female.




Annie Lennox, lead singer of
the Eurhythmics rock duo,
flouts conventional standards
of beauty with an aioof androg-
yny. Many popular performers,
spurning —or merging—notions
of rugged male and yielding
female, achieve an ambiguous
presence intended to intrigue
both sexes. While some experts
attribute this allure to the pow-
er of the hidden and the forbid-
den in human sexuality, others
see in it a healthy recognition
of the opposite-sex traits

each person carries within.

aggression and violence, however,
seem to rule out the simple testoster-
one theory. In a 1959 study in Norway,
for example, nine of sixteen castrated men even-
tually died as a result of aggressive encounters—
hardly an indication of newly peaceable natures.
Studies involving rhesus monkeys have also failed
to show any relationship between castration and
a lessening of aggressive behavior.
In light of such evidence, some scientists
have propounded a different biological expla-
nation of male aggression, one that focus-
es on prenatal exposure to the tes-
tosterone produced by the Y sex
chromosome early in the develop-
ment of a male embryo. These
scientists believe that this early
exposure to the hormone af-
fects brain formation in such
a way as to predispose boys
to greater physical activity
and to learning aggression
Yet studies of girls who
were exposed to unusual lev
els of prenatal testosterone

1

(often as a result of hormone
supplements taken by their

mothers during pregnancy) have failed to produce strong
confirmation of this theory. As with the study of feminine
intuition, the question of male aggression remains open

While science ponders the puzzling social and biological
brew that makes up each gender’s identity, the sexual dual-
ity itself continues to challenge students of the human con-
dition. In every age and country, mystics have sought to
unify these opposites, to join the divided halves of humanity
into one whole.

In the East, this urge toward sexual reunification—and
thus human perfection—is expressed most strongly in the
Tantric traditions of Hinduism and Buddhism. According to
the Tantras, a series of highly esoteric texts that become
fully explicable only with the aid of a spiritual master, en
lightenment is a matter of reuniting the masculine principle
Shiva, said to reside in the crown of one’s head, with the
feminine Shakti, found at the base of the spine By awaken
ing Shakti, adepts hope to encourage her to rise upward
toward Shiva through a succession of bodily power centers
called chakras

One of many Tantric techniques for aiding Shakti's up
ward progress is chakra-puja
an equal number of male and female adepts gather together
in a circle for a ceremonal meal of wine, meat, tish, an
bread After dinner, the participants pair oft tor ritual sex
which the man represents Shiva, the woman, Shakt

circie worship n wWlict




called right-handed Tantra, in which each woman sits to
the right of her male partner, the sexual act is privately vis-
ualized rather than actually consummated. But in the left-
handed school, in which women sit to the left, physical
union is considered necessary.

Because Tantric adepts seek to isolate their sexual en-
ergies from lust or even love, devotees often deliberately
seek out ugly partners. Still other groups steer clear of emo-
tional entanglements by assigning partners randomly. One
custom, for example, calls for each woman to drop her bod-
ice in a common pile. Each man then picks a bodice and is
assigned the corresponding partner.

In the mating that follows, both man and woman are
said to gain a form of sexual energy that itself helps lead
them to inner enlightenment. “The man who knows the
fiery form of Shiva procreates himself anew at every inter-
course,” records one of the Tantras. ""His body glows, his
mind is crystal clear, his spirit is in harmony with heaven.”

Sexual magic—if only on the symbolic level-has also
had its influence on the Western alchemical tradition. Al-
though medieval European alchemists often worked in
husband-and-wife teams, most placed a greater emphasis
on achieving a balanced awareness of the male and female
traits within themselves, to become, at least in a spiritual
sense, the perfect union of the two.

Thus, the twentieth-century French alchemist Eugene
Canseliet was pleased, but not surprised, by an unusual
meeting he had with the elusive mystic Fulcanelli, a shad-
owy figure who was himself a French alchemist, in 1954. In
that year, Canseliet later said, he found himself mysterious-
ly drawn to travel to a castle in Spain, where he met several
times with Fulcanelli, who appeared in good health despite
his supposed age of between 110 and 120 years. Early one
morning during this visit, Canseliet encountered a group of
women in sixteenth-century garb. As the shy alchemist beat
a hasty retreat to his rooms, one of the women suddenly
turned around and looked him in the eye. Beyond a shadow
of doubt, Canseliet said, the “woman’’ was his master Ful-
canelli, who had clearly transcended the duality of gender.
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Such accounts reflect what many have called the
Western ideal of androgyny, a melding in one individual of
masculine (in Greek, andro) and feminine (gyn) values. An-
drogyny has ancient roots. The Christian Gnostics, for in-
stance, believed not only that humans descended from a
single androgynous being but that they return to that form
after death. In the Gnostic Gospel of Thomas, Jesus says to
his disciples, "'And when you make the inner as the outer,
and the outer as the inner, and the upper as the lower, and
when you make male and female into a single one, so that
the male shall not be male and the female shall not be fe-
male, then shall you enter the Kingdom.”

Another believer in the importance of recognizing the
masculine and feminine within each psyche was the Swiss
psychiatrist Carl Jung, a protégé of Freud’s who later broke
with the master over metaphysical issues. While pondering
the matter of androgyny, Jung developed the concepts of
anima, the unconscious feminine element that exists in the
male psyche, and animus, the unconscious masculine soul
of the female psyche.

In his own personal life, the anima was very real, a
feminine voice that spoke to him directly for many years. It
is she who communicates the images of the unconscious to
the conscious mind,” Jung wrote in his 1962 book Memo-
ries, Dreams, Reflections, '‘and that is what 1 chiefly valued
her for. For decades I always turned to the anima when I felt
that my emotional behavior was disturbed, and that some-
thing had been constellated in the unconscious. I would
then ask the anima: ‘Now what are you up to? What do you
see? I should like to know.’ After some resistance she regu-
larly produced an image. As soon as the image was there,
the unrest or the sense of oppression vanished.”

For lay seekers, such a celebration of one's inner male
and female qualities continues to hold a mystical allure as a
powerful means of self-discovery. "’A secret knowledge be-
longs to the androgyne,” psychoanalyst and New Age au-
thor June Singer has written. “One learns to recognize the
inner oscillation of Masculine and Feminine . . . and to hear
with the inner ear the music of their interplay.”




Driving fhe Devil Out
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l: or many people, possession by
a malevolent spirit is a real and frightening possibility. Typically, a
demon is thought to invade the body of an innocent human being
and then use that person for the devil's work. Many cultures have
developed rituals to rid the possessed of these evil spirits; among
the best known exorcism rites is that of the Catholic church.

An account of one twentieth-century case of possession and
exorcism—based on the vivid documentation of those who wit-
nessed it—is presented on these pages. It involved a South African
adolescent named Clara Germana Celle (above), who attended
school and church at Saint Michael’s, a mission near Durban. Her
teachers found the girl intelligent, kind, and honest; although she
could be moody and excitable, Germana was respectful toward the
priests and nuns. In her sixteenth year, however, she began refus-
ing to take communion, and, reportedly, everyone noticed a
strange glitter in her eyes.

On July 5, 1906, after questioning by Father Erasmus Hoerner,
her spiritual mentor, Germana was said to reluctantly hand over a
paper on which was written a pact with the devil. Ten days later,
while Father Erasmus was away visiting another mission, the
young woman suddenly became distraught, screaming, “I am lost!
I have lied in confession and taken communion in an impure state.
| must hang myself. Satan calls me!" Her teachers were under-
standably alarmed and the other students bewildered by her out-
burst. But that was only the beginning.






















CHAPTER 3

In the Grasp of Ageless Evil

kies over San Francisco were dark on the night of june 21, 1975, the eve of
the summer solstice, a celestial event long favored by many religions for
special ceremonies. In a chamber dimly lit by candles, a man draped in
black stood before an altar on which were placed a bell, a candle, and a
goblet. On the wall above, a silver pentagram glinted in the soft light. The
solitary worshiper took the bell and rang it nine times as he slowly revolved
in a counterclockwise circle. He then lit the candle on the altar and began an
incantation: "“In the name of Set, the Prince of Darkness, 1 enter into the
Realm of Creation to work my Will upon the universe. . .."

At that point, the celebrant later claimed, a second presence appeared
in the room. He said that in the murky, flickering light he beheld a creature
with the body of a man and the head of an antelope. The worshiper recog-
nized this figure as the ancient Egyptian god Set, thought by some to be the
earliest incarnation of what would one day be called Satan.

The midnight priest’'s name was Michael Aquino. He would later claim
that on that dark June night Set anointed him the Second Beast—the leader
who would rekindle a religion that had last flourished more than 5,000 years
before. As a sign of his ascendancy, Aquino plucked his eyebrows into sharp
upward angles, cropped his hair to a point on his forehead, and tattooed the
Antichrist’s number, 666, on his scalp. And before the year was out, the
so-called Second Beast founded a modern-day Temple of Set.

In almost every respect, Michael Aquino’s background seemed ill suit-
ed to his new vocation. A former Eagle Scout who held a Ph.D. in political
science, Aquino had served in Vietnam as a lieutenant in Army Intelligence.
{ ’ He became intrigued by Satanism in 1969, after attending a lecture by Anton
' Szandor La Vey, founder of the Church of Satan. In time, Aquino became a
wholehearted convert to the religion, although he eventually broke with the |
Church of Satan over political and philosophical differences.

Unlike La Vey, who claimed he was only symbolically worshiping Sa-
tan, Aquino insisted that he was worshiping a real being, not a mere repre-
sentation of evil. Aquino believed that Satan was an intelligent entity in
conflict with the laws of the universe, and that all of humanity had an unre-
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alized potential to view the world from Satan’s perspective.
Although he once pledged “to destroy the influence of con-
ventional religion,” Aquino claimed to abhor violence. Any
member of his sect who was found sacrificing “any life
form” was threatened with expulsion from the temple.

Despite his claim to a benign Satanism, he was inves-
tigated by San Francisco police in 1987 on suspicion of child
molestation. Although no charges were filed, his apartment
was ransacked. He sued the city for slander, calling the ep-
isode a “‘modern witch-hunt in the most classical sense.” If,
as Aquino contends, the police were harassing him because
he chooses to worship a god of darkness forgotten for thou-
sands of years, it could be said they were following an un-
warranted tradition that dates back at least to medieval
times. Surely, one could argue, Aquino’s activities—howev-
er bizarre—were harmless. After all, in today’'s modern,
highly scientific world, the notion of evil in the form of a
grinning Satan and his minions seems patently absurd.

But in fact many thoughtful people find the idea of Sa-
tan worship more threatening than amusing. Moreover, in
this era of world wars, terrorism, and increasingly violent
crime, human beings can
hardly claim to have
conquered evil. Much
has already been
learned about human
behavior, yet society
remains bewildered,
often helpless, in the
face of the cruel acts
people inflict on people.

From Satan to Adoll
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Hitler, each age finds its personification of evil In
Wesltern culture, the notion of an otherworldly source
of evil has been all but supplanted by modérn sociological
and psychological perspectives. Yet experience indicates that
those who consciously claim to embrace malevolent forces
often find a ready and rapidly expanding band of followers
for their messages of hate, and evil that supposedly is purely
spiritual too frequently takes physical expression in heinous
deeds. Moreover, modern rehgrous authority still recogniz:
es spiritual evil as a harmful reality, even in such ad-
vanced cultures as those of North America and Western
Europe, exorcisms of demons are still conducted under
the auspices of mainstream religion. The persistence
of such practices parallels an enduring popular belief
in a supernatural source of evil—however enlight-
ened we may believe our age and society to be.

Of all the forces at work in human history, none is
more tenacious, or more difficult to comprehend,
than evil. No person in any time or place has lived a
life untouched by evil, yet its exact nature remains
defiant of defini
tion. Western
philosophers
commonly identify
three kinds of evil
moral evil, or the de-
liberate imposition of
suffering by one per-
son on another; natu-
ral evil, as in the cases
of disease and natural di-
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Telltale hoofs, horns, and bat’s
wings reveal the devilish nature
of this creature and similar
ones on subsequent pages.
Since biblical times, people
have accused such demons—

:’, ) AT reportedly either fallien angels
s o O or the progeny of Adam and
o ek ‘,"‘ Lilith, Eve’s cvil predecessor—
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sasters; and
metaphysical
evil, defined
as the in-
herent
imper-
fec-
tions
of the
world as we know
it. Other cultures
have defined
evil in many
different ways.
. Some American
Indian tribes
consider vice, pollu-
tion, and even simple
misfortune to be
evil. Muslims say pride and opposition to God are the
ultimate evils. In ancient Egypt, anything that violated the
cosmic order was deemed inherently bad. And of course in
the grand scheme of cosmic duality, evil may be defined as
the opposite force that balances the power of good—what-
ever good might be.

Although they may be hard pressed to explain it, most
people think they know evil when they see it. The greatest
difficulty in this, however, is that humans tend to see only
the evil that others do. How simple it would be, wrote Alex-
ander Solzhenitsyn, the Nobel Prize-winning author who
survived Stalin’s concentration camps, “if only there were
evil people somewhere insidiously committing evil deeds,
and it were necessary only to separate them from the rest of
us and destroy them. But the line dividing good and evil
cuts through the heart of every human being. And who is
willing to destroy a piece of his own heart?”

If humans have had trouble defining evil through the
ages, they have had no difficulty giving it names and faces—
Satan, Lucifer, Beelzebub, Mephistopheles, the Tempter,
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the Evil One, the Prince of This World, the Prince of De-
mons. The lexicon of evil spans a thousand names in every
language on earth, back to the beginning of human time.

Searching for supernatural explanations for suffering
and death, the earliest religions tended to view their gods in
terms of the conflict between good and evil. The Egyptian
god Seth, for example, was the god of the desert, in con-
stant battle with Horus, the god of the fertile Nile region.
Although Seth was associated with infertility and destruc-
tion, he was never directly equated with evil—even though
he and Set, the Egyptian deity Michael Aquino claims to
have summoned up, share certain characteristics. Instead
the Egyptians saw evil in the constant struggle between Ho-
rus and Seth and sought to reconcile the two opposing prin-
ciples. In some writings Seth and Horus are one god.

This powerful tension between good and evil in a sin-
gle personification is also seen in the Hindu gods Vishnu
and Shiva. Both are creators and destroyers of life, but nei-
ther is considered evil by enlightened Hindus. Likewise, Ti-
betan Buddhism has its share of seemingly wrathful deities.
Some are depicted holding hats brimful with blood; others
display sharp fangs. As devilish as some of these creatures
seem, they stand for subtle virtues that human beings often
fail to recognize as noble.

“’m he cosmic dualism of the struggle between forces of
good and evil was played out more clearly in Chris-
tianity and its Hebraic forebear. The original He-
brew God also embodied both good and evil. But as
Jews repeatedly suffered outrageous persecution,
they came to doubt that their God could inflict such pain
upon them. Thus the idea of a separate, distinct embodi-
ment of evil began to make its way into Hebrew thought.

Some scholars credit
another cause for the change
in belief. Near the beginning
of the sixth century BC, the
Jews were carried off in bond-
age to Babylon. After several
decades of exile there, they

o

Satanic priest Anton Szandor
La Vey loorns balefully from the
darkness i 1 this 1970s portrail.
Founder of the Church of Satan
in San Francisco, he has taught
his follo vers to accept and
glorify the seamy side of human
nature, celebrating indulgence,
lust, vengeance, and greed.







were freed by the Persian King Cyrus the Great, who con-
quered the Babylonians The Persian religion Zoroastrian-
iIsm was strikingly dualistic. A benevolent god, Ohrmazd,
opposed an evil one, Ahriman. The jews’ belief in an evil
figure appears to date from around the time of their return
to Israel trom Persian-ruled Babylon. From the Persians,
too, they seemed to have acquired the concept of a dualistic
atterlife — heaven for those who merited it and hell for peo-
ple who led evil lives. Previously, Hebraic writings spoke of
a single afterlite, Sheol, a dark underworld that awaited all
who died, whether their lives had been good or bad.

Satan, Hebrew for adversary,” was originally depict-
ed as God's prosecutor, an angel who tested and judged
believers. But he apparently grew arrogant, once afflicting
the righteous Job with a debilitating skin disease simply to
test a point about the frailty of human faith. Christians in-
herited much of Hebrew religious thought, and by the time
of the early Christian Scriptures, Satan had gone too far. As
Lucifer (Roman for “morning star”), he was cast (rom heav-
en for his overweening pride. Although God remained in
charge, the devil had been born and was eager for his due.

But a disturbing question arose: Was Satan simply a
pawn in God's game, or an independent
force? In the second century of Christi-
anity, this problem was pondered by a
dissident sect known as Gnostics. They
believed in a radically dualistic universe,
in which good was equated with the
spiritual realm and stood in opposition
to evil, incarnate in the material world.
In the Gnostic gospel, the devil ruled the
material world—including one’s own
flesh, described as ‘a wretched prison
constructed by Satan to incarcerate the
soul.” Indeed, the Gnostics were so op-
posed to the physical world that they
condemned the God of the Old Testa-
ment for having created it.

Gnostics were a secretive, mysteri-

While the lead character in the 1945 film
The Picture of Dorian Gray retains
youthful beauty, his portrait decays, re-
vealing the corruption of his soul.
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ous lot. There is some evidence that a few Gnostics did in
fact engage in loathsome practices—even cannibalism—as
extreme demonstrations of the worthlessness of earthly ex-
istence. The official life of Gnosticism was short; the origi-
nal sect died out sometime in the fourth century. But by up-
ending many cherished Judeo-Christian principles, Gnostics
anticipated the development of modern Satanism.

While other religions were rife with evil spirits, Chris-
tianity developed a veritable army of demons under Luci-
fer's generalship. In the late second and early third centu-
ries, the Christian scholar Origen created an entire
“diabology,” an elaborate survey of evil. Origen believed
that moral goodness required freedom of choice, and he
proposed the idea that God created intelligent beings free to
make the choice between good and evil. Having reached
their decisions, these beings emerged as angels, humans, or
sometimes as underworld demons. According to Origen,
the number of these souls was fixed, but each could rise
and fall—-an angel might sink to demonhood, and Satan
could well rise to angelhood. Origen himself believed that
Satan would eventually be saved and that all souls would in
time return to God and melt into his perfect unity.

Early monks saw themselves as
foot soldiers in the war between good
and evil. These holy hermits lived spare
lives away from the distractions of soci-
ety, often in the desert, where Satan had
tempted their master, Jesus.

The model for all monks who came
after him was Saint Antony, the ascetic
spiritual leader who lived between AD
251 and 356. According to later accounts
of his life, this holy man endured numer-
ous encounters with Satan, who tempt-
ed him with everything from wealth to a
less burdensome life. When temptation
failed, the devil reportedly conjured a
host of terrors. Once Antony awoke from
a sound sleep to confront a menagerie of




leopards, scorpions, and snakes that had overrun his bed-
chamber. Finally the devil himself appeared in his most
fearsome form. “In his mouth gape burning lamps,”” Antony
related. “The smoke of a furnace blazing with the fire of
coals flares from his nostrils.”

Although Antony resisted the devil's blandishments
and threats, the power of evil arose again and again to
tempt those who followed him. If monks were not safe from
the devil, everyday Christians were thought to be in con-
stant jeopardy. As a result, the religion grew more formal
and codified, and anyone who failed to adhere strictly to the
Church’s teachings was considered a heretic. In time, these
stragglers from the path came to be identified with Satanic
worship. In 1022, King Robert of France ordered the first
Christian execution of heretics. Some of the supposed sin-
ners attempted to defend themselves in court, but their sug-
gestion that God might have a rival in Satan proved explo-
sive. Pious Frenchmen tried to storm the trial and lynch the
heretics, who were eventually burned at the stake anyway.

Despite the horrifying punishments awaiting those
convicted of consorting with the so-called Evil One, there
were people in those dark ages who, because of the bleak
circumstances of their lives, felt compelled to approach the
devil for assistance. The Luciferans of the thirteenth century
were said to secretly worship Satan as the unjustly disen-
franchised brother of God. Their rebellion led them to dis-
dain the traditions of the Church and to show their con-
tempt for Christ. When they took Holy Communion at
Easter, for example, they would surreptitiously keep the wa-
fers in their mouths; after leaving church, they would spit
them into the sewer. Such behavior did not go unpunished;
inquisitors managed to wring a full confession out of one
Luciferan adherent.

The fear of devil worship, and the persecution of sus-
pected devil worshipers, reached its height between 1450
and 1750, when as many as three million people in Europe
and colonial America were branded as witches and execut
ed for consorting with the devil. A book called The Hammer
of Witches, written by two inquisitors in 1486, helped to fuel

83

the craze; it was said
to rival the Bible as a
bestseller. The so-
called science of de-
monology grew to be so
elaborate that at one '
than 7,405,926 de- -?,-'. |
inable type and ‘,». degree of evil, were
identified. Persecution of
suspected witches was cruel. On the theory that consorting
with the devil left telltale marks on the body, seventeenth-
century inquisitors used long needles called bodkins to
probe each blemish on a suspect’s skin. Since devil's marks
were said to be impervious to pain, the inquisitor would
plunge the bodkin into every mole, wart, and pimple —often
straight through to the bone —testing for unresponsiveness
The suspects’ cries of anguish usually fell on deaf ears.

Apparently even the pure in spirit were sometimes
caught in a wily demon’s grasp. Some evil beings were said
to mate with innocent men and women in their sleep. A
seductive male demon, called an incubus, allegedly
prowled convents at night in search of nuns to defile. These
lustful creatures sometimes proved a convenient scapegoat
for demons of another type: When a medieval nun claimed
to have been sexually molested by one Bishop Silvanus, the
good bishop had a ready explanation—the sister, he insist-
ed, had been victimized by an incubus disguised as himself
Malformed babies—and even twins—were thought to be the
offspring of such unholy unions.

The female counterpart to an incubus was a succubus
“There were places,” claimed the eleventh-century saint
Albertus Magnus, “in which a man can scarcely sleep at
night without a succubus accosting him ** While the price of
willingly sleeping with a succubus was eternal damnation
the thought proved titillating to some. A resourceful brothel
keeper in Bologna, said to have “staffed his entire establish
ment with succubi,” apparently found an eager chentele

With the rise in Europe of ecclesiastical courts, inter
course with the devil began to take a legalistic turn. Now, it

point no fewer
mons, of every imag-




was sald, a sinner clinched a relationship with the
devil through a contract signed in blood. History’s
most infamous pact with the devil was signed by the leg-
endary Faust, a mythological figure whose grim story has
inspired great works of literature, art, and music.
The legend was first widely circulated in 1587, with
the publication of Johann Spiess’s Historia von Dr. Johann
Faustus. According to Spiess, the story began on a
dark night, when the young Faust, a student of philoso-
phy, crept to a deserted crossroads, drew a magic circle,
and dared to summon the devil. A burning orb rose from
the ground. As Faust gaped in wonder, the orb trans-
formed into various shapes—first a dragon, then a man on
fire, and finally a figure in the robes of a Catholic friar. In
this final, irreverent form, the figure introduced itself to the
shaken Faust as Lucifer's messenger, Mephistopheles.
' ephistopheles, in a much more subtle style than
(@ his evil predecessors, persuaded Faust to sign a
pact in which he would receive twenty-four
" years of supernatural services in return for his
l soul. The remainder of Faust's life passed quickly
as his thirst for knowledge gave way to every variety of
sin. In a blur of unholy debauchery, Faust
satisfied his lusts with - s
whores and suc- o
cubi; mocked the
world’'s emperors,
holy men, and pro-
fessors; and gorged
himself continually
on food, drink, and
even, at one point,
on a bale of hay.
When the day came to
meet his fate, a sud-
denly repentant Faust
gave a sermon to his
friends warning against
the path he had taken.

A woman dreams in sensual

abandon as her nocturnal seduc-

er, a leering incubus, perches on

her breast in Henry Fuseli’s 1781
painting, The Nightmare. Chris-
tian theologians once thought
incubi and succubi—male and
female lover-demons—lured those
who were abstemious by day into
erotic indulgence at night.

But it was too late.” At the stroke of midnight, a whirlwind
encircled his house, and a long, hopeless scream pierced
the night air. At dawn, all that remained of the unfortunate
Faust was a hideously mangled corpse, with its head brutal-
ly twisted all the way around to the back.

Through the years, the Faust myth retained a curious
force. When England’s Christopher Marlowe wrote his most
famous play, The Tragicall History of Doctor Faustus, in the
1500s, its effect was so powerful that an actor named Ed-
ward Allyn, playing the title role, was said to have acciden-
tally conjured up a real, brimstone-stinking devil on stage.

Few could mistake the ultimate message of Doctor
Faustus: If in Christianity the devil embodied evil, hell was
the sinner’s ultimate destination—a belief that runs through
most of the world’'s ancient cultures. The Greeks' Hades
was an endlessly oppressive place where the great majority
of the dead were deprived of light, happiness, and all the
joys of life. Similarly, the Babylonian epic Gilgamesh de-
scribed a world where the dead flew ceaselessly in the
darkness with nothing to eat but
clay and dust.




The tempter Mephistopheles
hovers behind a contemplative
Faust in this nineteenth-century
engraving. Legend teils that
Faust exchanged his soul for
the demon'’s promise of enlight-
enment. But before he could
claim the priceless wisdom, he
degenerated into a debauchee.

The ancient Egyptians may have
been the first to describe an afterlife
of rewards and punishments in their
Book of the Dead. Among Hindus and
Buddhists sin was equated with evil
karma-—the bad deeds of one’s life—to
be addressed if the soul was to ad-
vance to liberation and enlightenment.

In the Tibetan Book of the Dead, the
soul, after death, faced a mirror held by
the terrifying Yama, king of the dead, |
and judged itself. The soul faced hor-
rific punishment for its sins, but the
punishment was self-inflicted. [

In the Judeo-Christian tradition,
the notion of hell as a fiery place had
its origins, strangely enough, in a mu- I |
nicipal dump. Gehenna, the pit where
Jerusalem's trash was burned, came to
represent a place of hellfire. By the sec-
ond century AD, hell had become an |
immensely more complex realm. it was
described in chilling detail in the Apoc
alypse of Peter, one book in a body of
works now known as apocalyptic liter-
ature. Written over a span of time—from about 200 BC to
AD 350—these texts aimed to resolve the contflicts that
arose from contemplating the righteousness of God and the
suffering of his righteous children on earth
eter describes visions in which Christ shows him
the torments of hell: “And some were there hang
ing by their tongues; and these were they that
blasphemed the way of righteousness, and under
them was laid fire flaming and tormenting
them. . .. And there were also others, women hanged by
their hair above the mire which boiled up; and these were
they that adorned themselves for adultery And in an
other place were gravel-stones sharper than swords or any
spit, heated with fire, and men and women clad in filthy

rags rolled upon them in torment. And these were they that
were rich and trusted in their riches Peter’s terrifying

portrait of hell has survived largely unchanged through

millennia of Christian history. The histrionic, fire

and-brimstone pronouncements of modern evange

preachers derive their power from this ageless vision
Almost as fearsome as eternal damnation is the threat

of demonic possession by an «

time. Possession of an individual by

er alien entities has often beer
and unwilling and by spirits both hostile at
one form or another, spirit p

nearly every region
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edge of “altered states ol consciousness,” which they at-
tribute to spirit possession.

Possession is common in the practice ol voodoo (from
vodun, in the West African language of Fon, meaning "'spir-
it” or "'sacred object”). A religion often associated with Hai-
ti, voodoo is also practiced throughout the Caribbean, Bra-
zil, and the southern United States. Through its association
with the feared and despised Tonton Macoute, the secret
police of Haiti's deposed Duvalier regime, voodoo has
earned a bad name. But its roots are found in an admixture
of the traditional religion of Dahomey, a kingdom on the old
Slave Coast of West Africa, and colonial Catholicism.

In voodoo, a person'’s soul, or ‘ti bon ange (little good
angel), is lightly tethered to the body by the gros bon ange
(large good angel). This fragile bond can easily be broken,
by either catastrophe or magic. The result is a sort of living
corpse, or zombie. Outside observers have described this
phenomenon as a dissociated personality, in a state akin to
daydreaming. In voodoo possession, however, the day-
dream becomes unshakeable. In this state people exhibit
astonishing powers, such as walking on hot coals in bare
feet, or display extraordinary strength and endurance.

The voodoo soul is highly susceptible to such dissoci-
ation. A woman can make a man fall in love with her by
serving him a meal in which she has mixed
her own fingernail clip-
pings. Haitian men who ¢ @ilme -
have eaten food they sus-
pect has been tainted by
an enemy will supposedly
vomit lizards and centi-
pedes. People often come to
the voodoo faith in order to
be relieved of the fear of dis-
sociation; voodoo teaches
them how to embrace the ex-
perience as a positive one.

Through elaborate dances and
chanted rituals, adherents actu-

ally induce a trancelike possession by spirits called loas,
most of which are considered benevolent.

A person possessed in a voodoo ceremony is said to
be mounted by a loa. In 1947, a Western filmmaker named
Maya Deren was filming a Haitian voodoo dance when she
found herself suddenly mounted by a loa known as Er-
zulie—or so she later reported. "“To be precise,” she wrote,
“I must call it a white darkness, its whiteness a glory and its
darkness terror. It is the terror which is the greater
force. . . . The white darkness moves up the veins of my leg
like a swift tide rising ... which, surely, will burst my
skin. ... ‘Mercy!" I scream within me. I hear it echoed by the
voices shrill and unearthly, ‘Erzulie.” The bright darkness
floods up through my body, reaches my head, engulfs me. |
am sucked down and exploded upward at once."

oan Lewis, a professor at the London School of Eco-

nomics, studied similar cases of possession in Africa’s

Somali Republic. In this Muslim society, illness and

emotional upheaval are attributed to zar, greedy de-

mons who inhabit people in order to gain access to
rich foods and other finer things in life. The Somali women,
who have little power and are frequently neglected by their
husbands, can achieve a more exalted status through zar
possession. Zar possession will occur, for example, when a
husband announces his intention of taking a second wife.
The cure for such a possession is an expensive exorcism,
the cost of which may curb a husband’s wandering eye.

The Christian faith, too, boasts its share of fearsome
possessions. Since the Old Testament's Saul endured sei-
zures caused by an evil spirit dispatched by Yahweh, many

forms of physical and mental illness have been attributed
to hateful demons. Fourteenth- and fifteenth-century Eu-
ropeans recorded hundreds of supposed cases of posses-

‘ ! | sion and exhaustively cataloged their symptoms. The
p A\ face of the possessed was said to warp into the features
4| of the devil. The body grew thin and the stomach bloat-

ed. Black breath and vomiting were common, as was
internal pain “like an animal eating the entrails.” The
possessed suffered convulsions, bellowed obscenities
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in unnaturally deep voices. and
projected a freezing cold aura.

Il possession is a venera-
ble tradition in Christianity,
SO too is its cure, exorcism.
Throughout early Christianity
the ability of a devout follower,
ordained or otherwise, to per-
form exorcisms was a sign of
God's grace. Jesus exorcised de-
mons, and the clothes of the
apostle Paul were draped on the
possessed and diseased to rid
them of evil spirits. In today’s
Catholic church, however, the
rites of exorcism are no longer
part of the basic curriculum for
would-be priests; only those
who take special instruction
may conduct exorcisms.

In exorcism, the cosmic
struggle between good and evil
is played out between priest and
evil spirit on the battleground of
the possessed. As the demon
fights to stay in its victim, the
priest invokes the name of Jesus to drive it out. According to
a fourth-century account of an exorcism in Verona, the rit-
ual took its toll on the possessed: "But as soon as we enter
into the field of divine combat and begin to drive them forth
with the arrow of the holy name of Jesus, then thou mayest
take pity on the [possessed]. His face is suddenly deprived
of color, his body rises up of itself, the eyes in madness roll
in their sockets and squint horribly, the teeth, covered with
a horrible foam, grind between blue-white lips; the limbs
twisted in all directions are given over to trembling; he
sighs, he weeps.”

Such horrific symptoms manifested themselves in a
celebrated case that began in 1865 in the German town of
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furth. The ordeal, which lasted four years, began without
warning as a pair of brothers—Theobald, age ten, and Josef,
age seven—suddenly began to exhibit frightening and re-
pulsive signs of demon possession. Their bodies swelled
and sometimes levitated mysteriously above their beds.
They suffered from hideous infestations of lice and vermin.
On occasion, after complaining of a painful itching, the boys
reached beneath their clothing to produce handfuls of foul-
smelling seaweed and feathers.

Often, their room grew unbearably hot, although it
was not heated by a stove or fire. Only when their mother
sprinkled holy water on the bed would the room return to a
normal temperature. Indeed, holy water, rosaries, and other




sanclified objects drew a particularly strong reaction from
the boys. “Whenever these were brought near,” wrote one
observer, "'the two brothers began to act up violently. They
foamed at the mouth and fought with all their strength
against contact with these items. If a drop of holy water was
mixed secretly with their food, they refused to touch it.”
Once, when offered a plate of figs that had been blessed by
a priest, the boys flew into a rage. “Take these rat heads
away,” they shouted. "'The fellow in the black suit has made
faces over them!”

Whenever a priest visited the house, the brothers
would hide underneath a table or the bed, or even jump out
a window. But when a less devout individual paid a call, the

children were said to show _ ¢ a':-.
great delight. “"That i1s one of L ‘ m: & 7(’
ours,” they would cry, as if in tri ¢ A% ,.’ {
umph. “"They should all be like that!" ‘,r £ |

As the months wore on,

Theobald and Josef displayed previ- g ,
ously unknown knowledge and tal- | % '}
ents. Both demonstrated a command of 1% %" /
French, Latin, English, and Spanish-al ) . :
though prior to their possession they had r 'A. - r,

. Y ol

spoken only their native German. And
they began to exhibit a ghoulish talent for ! y
prophecy. Frequently Theobald would ‘
kneel on the edge of his bed and sweep his
arms as though ringing a mourning bell. He ‘
would then solemnly predict the death of an acquaintance
of the family. On one occasion, when the boy announced \
that he was tolling the death of a villager named Gregor
Kunegel, the man’s daughter happened to be standing near-
by. The young woman reacted angrily. “'You liar,” she cried,
“my father isn‘t even ill. He is working on the new boys’
seminary building as a mason.”

Theobald gave a chilling answer: *“That may be, but he
has just had a fall. Go ahead and check on it'” The boy's
grim prediction proved true. At the precise moment that
Theobald had begun his bell-ringing motions, Gregor
Kunegel had fallen from a scaffold and snapped his neck

By October of 1869, the local clergy of llifurth admitted
themselves to be powerless to help the boys As a last re
sort, a Father Souquat was commissioned to perform an ex
orcism. It was decided that the brothers should be
separately. First, Theobald was taken to a nearby chapel

where three strong men were needed to restrain him as the
ritual began The boy struggled, his ey« sed and |
red lips swollen and distorted, and a tt
vellow froth poured from his mouth He
in a voice that remindec
led  Lat ) straitjach
1 Al era




— = have an effect. Throwing his head back, Theobald gave one
ny. Young Josef underwent a similar ordeal. For several
brother, Josef was amazed when he regained conscious-

1es have turned to exorcst be they called h for f |
shamans. priests, witch doctors, or other titles them for lour long years.
cloped by the Cathalic church in 1614 and

last furious roar. Then he fell into a deep sleep. When he
EXOI'C‘SIII awoke, the boy had no recollection of the exorcism ceremo-

hours the child screamed and struggled with unnatural

strength, then he, too, collapsed into a deep sleep. Like his

lime began, people have belicved evil spirits ness in a church, surrounded by strangers. Both boys at last
apture and mampulate individuals, Almost all appeared to be free of the evil spirits that had tormented

¢ caught in the spells of demons Regrettably, it is nearly impossible to weigh the ac-
etalled exorcism ritual, the Riuuale Romanum counts of the lllfurth possession against modern beliefs
T : 3 it e about exorcism. Many symptoms once considered sure
COASIONANY periorme JIOe Conduciin il

 Drieut must be <atisfied the candidate (& signs of possession have been traced to specific diseases. A

ssed. During the Renalssance, such behav neurological disorder called Tourette's syndrome, for exam-

ear of the cross, emission of a vile stench. of ple, can cause people to shout obscenities, make animal

"‘;"_;"::‘t"' Ir': s "'"“":l"“ "";j‘};:"'I“:‘I‘.'_' lll']';:"f}“'l‘::;‘l f’r:":.'."‘"‘l""‘ noises, stamp their feet, and contort their faces in a fashion
Aaimed only when doctors cannot find a medical ot that might have rivaled the antics of the Hllfurth boys.

ological explanation for mystertous symptoms For such reasons, the Catholic church now maintains

t the start of an I i ;nm the possessed person, of that “’genuine possession by discarnate spirits is accepted,
demaoniac, sits in a church

’ e LT et in principle, as having occurred in
restramned if violent. The priest ‘ .
wraps one end of his stole about the the past, particularly as described
victim's shoulders as an expression in the gospels, but any specific

['that person’s inclusion in God's

modern instance is apt to be re-

community. Sprinkling holy water
garded as due to natural mental

the exorcist solemnly recites prayers

and reads from Scripture, makes the : disease process.”
sign of the cross, and lays a hand or Despite official efforts to con-
a crass on the victim's head (right) . .

= sign exorcism to the past, the prac-
The priest then commands the de .8 . 355 P
mon Lo leave: “'l exorcise thee. most tice has persisted as a cure of last
vile spirit, 1o get out and flee from resort. Though controversial, exor-
this creature of God " He shouts = cism appears to have had some
epithets—"foe 10 the human race b fit i il @i t
producer of death™ —to discourage 1 s 1y © Con‘ CImpes
the fiend. The evil spirt is thought , rary cases. As Leslie Watkins, au-
to fee the demoniac in terrified thor of the 1983 book The Real Ex-

recognition of the supremacy of the
forces of light. (I a total cure is not
elfected by the exorcism, the Church Sl
states that possession was a ‘ _ without disastrous side-effects, the
misdiagnosis " argument between the religionists
L and the behaviorists is purely aca-

orcists, wrote, “‘In those cases
where exorcism appears to work
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demic. Even atheists would think it a sin to let someone
continue to suffer the agony of serious mental disturbance
rather than let a priest administer a cure.”

Unfortunately, some exorcisms have produced disas-
trous side effects. In 1976, a young woman named Anne-
liese Michel underwent exorcism in a little town in Bavaria.
For years she had suffered excruciating ““molestations” by
some unknown entity, which caused pains, sleeplessness,
and bizarre behavior. She broke crucifixes and once physi-
cally attacked an elderly priest. Doctors diagnosed her as
epileptic, but her parents believed she was possessed. At
their request, and with the apparent blessing of the young
woman, the bishop of Wirzburg, Dr. Josef Stangl, assigned
the case to two priests, Father Renz and Father Alt.

The exorcism began on September 24, 1975. The or
deal, recorded on forty-two cassette tapes, was to last long
er—and cause more heartbreak—than any of the partici
pants could have imagined. Day after day of steady
incantations by the priests produced a shocking response
The priests believed they found six evil spirits inhabiting
Anneliese, including Cain, the son of Adam and Eve who
jealously slew his brother Abel; Adolf Hitler, the leader of
Nazi Germany responsible for the extermination of millions
of people; Pastor Fleischmann, a fourteenth-century cleric
who had beaten a man to death in his own parish; and fi
nally Lucifer himself

The long and torturous exorcism culminated on All

Believing that evil spirits infest
the vital fluid of his companian,
an inilate into the West African
religion that spawned voodoo
sucks blood from the man'’s
arm. The initiate has entered a
drug-induced trance state that
is thought to empower him

to perform the exorcism.

Hallows' Eve, when Father
Renz coaxed the offending
spirits out of Anneliese’s
body one by one, forcing
them to say a Hail Mary
prayer as they were dis-
patched to the depths from
which they had come. All
of the known demons
were supposedly drawn
out; however, a seventh,
unidentified evil spirit re
mained. Father Renz renewed his efforts, and the exorcism
dragged on for several more months. By the following sum-
mer, Anneliese could no longer withstand the ordeal. At the
age of twenty-three, having wasted away to skin and bones,
the young woman died.

A local prosecutor immediately launched an investiga
tion into Anneliese’s death. It was discovered that no one
involved had sought medical help for the woman, eventhough
a doctor’s intervention might have made the difference be-
tween life and death. Two years later, after a long and high-
ly publicized review of the events, the priests and the wom
an’s parents were brought to trial and convicted of negh
gent homicide. But the affair did not end there: The bishop
who had sanctioned the exorcism died shortly after the ver
dicts were rendered-—-out of grief, according to his fnends

4@ ontemporary cases of exorcism are, if anything
‘ ¥ more numerous in America than in Europe. Ac
cording to Malachi Martin, a (ormer jesuil professor
and an authority on demon possession, 125 exor
cisms were performed in the United States in 1975
alone. Martin details several case histories of possession in
his 1976 book, Hostage to the Devil: The Possesston and £
orcism of Five Living Amenicans. One describes the ordea
a Father Peter— Martin chose not to reveal the priest’s truc
identity

a twenty-six-year-old woman in New York (

who in 1965 was asked to perform an exorcism ot

According to Martin, whether a priest su




in an attempted exorcism, he sufters, because in order to  closing around her. “'As the net contracted in size passing
intercede tor the possessed he must bare his own soul to through my outer person,” she later recalled, it gathered
the merciless lashings of the malignant spirit. This proved  and compressed every particle of my self.” Then the pres-
painfully true in Father Peter’s case. The episode of the tor-  sure eased and Marianne found she had achieved the "thrill
mented young woman in New York was to be Father Peter's  of balance” she had been secking so long. "Don't fear,”

third exorcism, and his last. said her strange companion, "'you have now married noth-
The woman in question, known as Marianne, came  ingness and are of the Kingdom.”

from a devout Roman Catholic family, but she had a keen By the time of‘that fateful meeting, Marianne's weight

sense of life's duality—that the sunny side must inevitably ~ had dropped from 130 to 95 pounds. She rarely spoke and

be balanced by shadows. She felt that most people overem-  seemed emotionless—except at the sight of a crucifix, the

phasized the positive; this conviction, coupled with a rebel- sound of a church bell, or the mention of Jesus. These

lious streak, gave her a tendency to focus on the negative.  things made her quake with fear. Her health was failing. Her
When her schoolteachers and, later, her college professors  parents brought her home to live with them, but within
tried to help her balance her views, she accused them of menths she was bedridden, incontinent, and incoherent;

trying to enslave her mind. She chose instead to seek un-  her face was frozen into a twisted smile. Doctors could find
adulterated reality, or, in her words, the "naked light.” nothing clinically wrong. Visits by the parish priest roused

As she continued her lonely quest, she began to notice  her to extreme violence and hysterical abuse, even attempts
a man who appeared with uncanny timing at critical mo-  at suicide. Her room had a foul odor, the door would bang

ments of her life. One Palm Sunday, Marianne decided out  open and shut seemingly of its own accord, and Marianne’s
of curiosity to venture into a church for the first time in a  belongings were often found inexplicably broken. In des-
long while. During the service she was overcome with a  peration, her family sought an exorcist.

sense of revulsion. The mysterious man appeared next to The job fell to Father Peter, who consulted several
her, smiling, and said, “Had enough, my friend? The smile  doctors, including two psychiatrists, before deciding to pro-
of the Kingdom is now yours.” Or so she said. ceed. His caution may have been due to reluctance to begin

Soon afterward, she found the man sitting on a bench
in Manhattan’s Bryant Park. As she sat down beside
him, she felt an invisible net

the task. During a previous exorcism, a
voice had issued him a direct warning
through the clenched jaws of the pos-
sessed: ""You'll be back for more.
And we will scorch the soul in you.
Scorch it. You'll smell. Just like us!
Third strike and you're out! Pig! Re-
member us!”’

Despite this demonic warn-
ing and his own misgivings, Fa-
ther Peter began the exorcism
just past midnight on a Monday
in October. He was joined by a
fellow priest, two burly friends

of the family, a doctor, and
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Adolf Hitler befriends a tod-
dler in this German postcard
known as "‘A Child’s Gaze.”
It was intended to confer on
the Fiihrer the trust and
affection of an innocent
child, an act many would
consider as evil as any as-
cribed to Hitler’s regime.
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Marianne’s father. The room had been stripped of every-
thing but Marianne’'s bed, a small table, and a chest of
drawers. The stench in the bedroom was so strong that the
men were forced to stuff their noses with cotton.

While his assistants held Marianne down, Father Peter
doused her with holy water, saying, “‘Marianne, creature of
God, in the name of God who created you and of Jesus who
saved you, 1 command you to hear my voice.” At these
words, Marianne jerked into a sitting position and let out a
howl that one witness likened to that of a wolf being slowly
disemboweled. So began a nineteen-hour ordeal. The battle
of wills between Father Peter and what the priest identified
as Marianne's possessing spirit, who called himself the
Smiler, ran the gamut from the philosophical to the ob-
scene. At one point, the Smiler played off Marianne’s fasci-
nation with duality, chanting convoluted statements such
as "'the real is real because of the unreal’” and “the clean,
clean because of the unclean.” At other times, the Smiler
would launch into profane tirades, accusing the exorcist of
every manner of perversion. Eventually, the chest of draw-
ers began to rattle and move of its own accord, and holy
water sprinkled on it hissed as if on a hot stove.

Father Peter kept up his attack until, in a crescendo of
noise and violence—during which Marianne’s clothes split
open and red welts sprouted on her body —the Smiler at last
seemed to depart. Exhausted, Father Peter fell unconscious
to the floor, unaware until he was revived that the exorcism
had been successful. Marianne soon recovered, but Father
Peter did not. He lapsed into a kind of gentle reverie and
died within a year, at the age of sixty-two.

Regardless of occasional instances such as those of a Mar-
ianne or an Anneliese Michel, the Western world has in re-
cent centuries gradually shed the view of evil as a distinct,
animate force. Even the devil has been described in increas-
ingly human ways. While still deeply evil, the Satan of Mil-
ton’s Paradise Lost, published in 1674, is portrayed as al-
most courageous in his refusal to be subjugated to the will
of God. When the German writer Johann Wolfgang von

Goethe reworked the Faust legend In the early nineteenth
century, Faust appeared less a sinner than a symbol of hu-
mankind's search for wisdom.

As scientific knowledge waxed, Western infatuation
with evil began to wane Insanity came to be understood as
disease, not possession. Protestants took to calling the devil
a Catholic superstition. In 1859, with the publication of Dar-
win's On the Origin of Species by Means of Natural Selection,
so-called sacred science was thought to have been firmly
supplanted by real science, and evil—or at least the idea of
evil as a supernatural personage —began to fade away

Evil has been transformed in modern society from a
distinct, almost palpable reality to a concept or representa-
tion of social ills, thought to be explainable in other ways
And yet evil itself has hardly vanished. The wars and atroc-
ities of the twentieth century surpass any in history.

ome people blame such horrors on the decline of
religion with its moral strictures. Critics of pervasive
secular opinion hold that the greatest danger of de-
fining evil as abstract speculation is that people will
begin to ignore the subject altogether. “The Devil's
cleverest wile,” wrote the French poet Baudelaire, “is to
convince us that he does not exist.” If secular views have
lulled humankind into complacency in the twentieth centu-
ry, nothing could have lent more credence to Baudelaire’'s
statement than the rise of fascism, and particularly nazism

The Nazis not only brought about an enormously trag-
ic world war through geopolitical zealotry, but their mass
extermination of Jews—combined with the apparent reluc-
tance of the Allies to take action—embodied, to many, a
paradigm of modern evil. However the atrocities came to
pass, it seems clear that nazism served not only as an ide-
ology but in many ways as a powerful religion for millions
of Germans. At the Nazi party rally at Nuremberg in 1937,
there hung an enormous picture of Adolf Hitler with an in-
scription that read, “In the beginning was the Word “A
visitor to Germany in the late 1930s was informed by the
mayor of the city of Hamburg that Germans needed no cler
gymen—they




were able to communicate with God through Hitler himself.

Theories about the religious antecedents and psycho-
logical causes of nazism are myriad. Based on knowledge
that the infamous SS chief Heinrich Himmler was fascinated
by the occult, some have proposed that the Nazi elite
harked back to second-century Gnosticism and its inversion
of Christian principles. Others believe that nazism gave the
German masses a means of directing repressed sexual en-
ergy. Most analysts are careful to acknowledge a complex
mixture of factors. However, one explanation that seems
valid to psychologists and theologians alike was given by
Adolf Hitler himself: “Those who see in National Socialism
nothing more than a political movement know scarcely
anything of it. It is more even than a religion: it is the will to
create mankind anew."”

In an effort to understand nazism and other seemingly
inexplicable evils of the current age, many philosophers and
psychologists have delved into the realm of the human sub-
conscious—the dark, unexplored side of the psyche that
may help to explain how seemingly ordinary people can be-
come passive allies of evil.

A widely publicized 1971 psychological study by Philip
Zimbardo of Stanford University indicated that the "dark
side” of the human psyche can be unleashed when a person
is put in a position of complete authority. For his experi-
ment, Zimbardo transformed the basement of the Stanford
University psychology building into a mock prison. Volun-
teers were solicited in a newspaper advertisement, and
twenty-one respondents, most of them middle-class college
students, were selected on the basis of their physical and
mental stability. Half of the volunteers were assigned to be
“prisoners” and half ‘‘guards.” The prisoners were strip-
searched, deloused, and issued prison clothes. The guards
were told to “maintain a reasonable degree of order within
the prison,” although physical violence was forbidden.

The experiment was meant to last for two weeks. On
the first day, however, one prisoner became so hysterical
that he had to be released. Two days into the experiment,
the rest of the prisoners staged a revolt, barricading them-
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selves in their cells and hurling abuse at the guards. The
guards responded fiercely, becoming cruel and sadistic, ha-
rassing and bullying the prisoners into submission. On day
four, two more prisoners were released after showing signs
of severe emotional disturbance. The guards, meanwhile,
seemed to relish their power more and more. After only six
days, an alarmed Zimbardo was forced to cancel the exer-
cise. The aborted experiment, in the opinion of Zimbardo
himself, had demonstrated ''the power of social, institution-
al forces to make good men engage in evil deeds.”
imbardo’s study had much in common with an ex-
periment conducted by Stanley Milgram at Yale
University from 1960 to 1963, designed to assess a
person’s willingness to obey authority. Milgram's
volunteers were told that they would be participat-
ing in a study of the effects of punishment on learning and
memory. They were divided into *'subjects’”” and "learners."”
The experimenter, an imposing figure in a lab coat, instruct-
ed the subjects to administer an electric shock to the learn-
ers whenever they gave wrong answers to a series of ques-
tions. For each wrong answer, the subjects were ordered to
increase the voltage. There were thirty switches available to
the subjects, starting at 15 volts and going up to 450 volts.
The voltages were labeled in a range from Slight Shock to
Intense Shock to Danger: Severe Shock. The final two
switches were marked XXX.

Unbeknown to the subjects, the learners received no
shocks at all; they merely acted the role. At 150 volts, the
subjects heard them beg to be released from the experi-
ment; at 270 volts, the learners began to scream as if in
agony. If and when the subjects themselves asked to be ex-
cused from the study, the experimenter told them sternly
that they had to continue.

A group of psychiatrists had predicted that only 3.73
percent of the subjects would obey the experimenter up to
the 300-volt level, and that one in a thousand would apply
maximum voltage. In reality, 62 percent of Milgram’s sub-
jects obeyed the experimenter all the way to the maximum
450 volts. In other words, the majority were willing to ad-




minister a potentially lethal dose of electricity to a fellow
human being, simply on the order of an authority figure.
The eagerness with which so many seem to submit
themselves and their actions to a higher authority—whether
a person, an organization, or an ideology —may be a way of
reducing the burden of personal responsibility. Stanley Mil-
gram told his subjects that he would assume responsibility
for any injury to the learners. Adolf Hitler and Heinrich Him-
mler had said as much to their German compatriots.
Unfortunately, such disturbing revelations are not

confined to laboratory settings A similar diffusion of re
sponsibility has occurred in the mass society of the late
twentieth century, leading to discontent among many and
to a desperate search for direction among a few. “The aver-
age American is the incredible shrinking man,” writes
Arthur Lyons in his 1988 study of devil-worshiping cults, Sa
tan Wants You "There is nothing unique or powerful about
him; he is just part of the herd, performing meaningless
tasks, bored by his job.” Lyons points to a resurgence of
interest in mysticism and magic in the 1980s as a response
to the breakdown of religious and moral codes, a way for
some to displace the frustrations and anonymity of life in
the technological age with a sense of power and fulfillment
Perhaps it is not surprising, then, that the activities of
Satanic cults have reportedly been on the rise in recent
years, resulting in a heated national controversy. In numer
ous reports of the abduction, torture, and sacnfice of chil
dren by Satanic cults, the so-called survivors of these rituals
have regularly come forward to tell their stories in print, on
the lecture circuit, and on popular television shows
One famous case was that of Michelle Smith, a Cana

dian woman who, during psychoanalysis, told a bizarre
tale. Her mother, she said, had given her over to a Satanic
cult at the age of five. There the young girl had allegedly
been tortured physically and mentally for months; she even
claimed to have seen the “‘Dark Prince” himself in the fires
of the Black Mass. Her story, coauthored with her psychia
trist, Dr. Larry Pazder, earned large advances from book
publishers and may have spurred other such “survivors” to
come forward with their own tales

According to Anson Shupe, a professor of sociology
at Indiana University-Purdue University at Fort Wayne
and an authority on the Satanic cult phenomenon
such confessions—legitimate or not—have led to a
"Satanism-exposure-mania’ that has become “a
growth industry in this country.” He cites a bur
geoning group of self-proclaimed ex
perts who traverse the United
States offering training




workshops to local law-enforcement agencies, social-
service workers, medical personnel, clergy, and educators.
Commanding considerable sums for their appearances,
these speakers, according to Shupe, "purport to reveal the
rituals, implements, beliefs, symbols, and secret codes used
by Satan's occult underground.” From a scholarly stand-
point, he considers "“most of these seminars pure rubbish
. a naive mishmash of occult and mystical traditions con-
fused with shamanism and theatrical antics.” J. Gordon
Melton, director of the Institute for the Study of American
Religion in Santa Barbara, California, agrees. "If what was
being taught in these ‘limited seminars’ were revealed and
became fair game for public discourse,”” he contends, "the
ridiculousness of it would be evident."
or all the publicity that is given to the modern Sa-
" tanic cults, there appears to be no growing, cohe-
sive church of Satan. Michael Aquino’s Temple of
Set, though widely known through newspaper and
television accounts, claims only some 100 adher-
ents. Its larger rival, the San Francisco-based Church of Sa-
tan, founded by former lion tamer and police photographer
Anton La Vey, boasts of “hundreds of thousands of mem-
bers worldwide.” However, in investigating the group for
his 1989 book, The Edge of Evil, author Jerry Johnston found
the Church of Satan to be "'barely active two decades after
its founding.” And according to Cardinal John O’Connor,
there were just two exorcisms performed in the entire New
York archdiocese in 1989—a further indication, perhaps,
that demonic possession has been on the decline.
Even if very few are committed to Satan, a
remarkable number of people are willing to
concede his existence. A 1990 Gallup poll 4
revealed that 55 percent of adult Ameri-
cans believed in the existence of Satan,
and that an astonishing one in every
ten actually claimed to have spoken
with him. And there is little doubt, es-
pecially among law-enforcement offi-
cials, that involvement in Satanism can
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have devastating effects —particularly on those who may al-
ready be mentally disturbed. A chilling case is that of Okla-
homa teenager Sean Sellers. In 1983, depressed over a
breakup with his girlfriend, Sellers had taken to drugs and
“dedicated his life to Satan.” Much of his dedication was
expressed through attempts to shock others. He surrounded
himself with the paraphernalia of devil worship and carried
vials of his own blood to school and drank them in the caf-
eteria. Finally, overwhelmed by adolescent rage and alien-
ation—and after long periods of sleeplessness and black-
outs caused by drugs and alcohol—Sean Sellers murdered
his mother, his stepfather, and a convenience-store clerk.
For these crimes, he was sentenced to death in 1986.

In response to such episodes, Chicago’s Hartgrove
Hospital has established the Center for the Treatment of Rit-
ualistic Deviance, specifically to help emotionally disturbed
teenagers overcome their involvement with Satanism and
its trappings. The patient profile, according to one of the
staff psychologists, is of an intelligent, often creative teen-
ager who feels bored and powerless, and who may look at
Satanism—with its ritual use of drugs and focus on carnal
pleasures—as a means to achieve an otherwise absent
sense of power and excitement.

The success of such facilities remains to be seen, for
without question the force of evil is the least understood
element of humankind’s collective psyche. Yet, to compre-
hend the delicate balance of human nature, one must strug-
gle to understand the dark side as well as the bright. Too
often, people are reluctant to acknowledge any degree of

evil in themselves, their be-
liefs, and their actions. Too often,
in their efforts to suppress or deny
these dark forces, human beings fall prey
to them. In the words of Henry
Fairlie, author of the 1978 book The
Seven Deadly Sins Today, "If we do
not take seriously our capacity for
evil, we are unable to take seri-
ously our capacity for good."

A gaping-mouthed skull seems
to laugh from the altar at the
Church of Satan, as if to remind
worshipers of their mortality.
To its right lies a golden-bulbed
aspergillum, a tool Catholics
use at mass to sprinkle holy
water. Satanists bastardize its
sacred Christian function by
filling it with human semen.
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tians and Muslims tend to equ al perfection with

onal salvation in 'aL "-'-" . And to the devout
ddhist, perfection —or enlightenment, in the language of Buddha's
chings —offers an escape from the relentl |cycl‘e of reincarna-
jon into the deathless limbo called nirvana. Yet despite the diver-
ity of their beliefs and methods, these seekers share a common

“goal —spiritual unity with the cosmos, a oneness with the creator.
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ln the time-expasure photo-
graph above, Muslim pilgrims
circle the cloth-draped Ka‘ba,
Islam’s holiest shrine, as they
prepare to leave Mecca after
several days of worship. Com-
pleting at least one trip to Mec-
ca is a religious duty for every
devout Muslim. To manage it,
same spend their life’s savings
on the airfarc or ocean pas-
sage, while others take years to
travel there on faot. Rigorous
journeys are aisa enjoined on
Sfoliowers of Japan’s Shugendo
movement, a sect founded in
the seventh century. Laden with
heavy packs and forbidden ta
cat, Shugendo piigrims like
thosc at lcft are said to experi-
ence heil and redemption dur-
ing their ritual mountain
climbs—here, up 9,000-foot
Mount Ontake. At its summit,
cach secker confesses his faults
and is hung by a ropce over the
mountain’s edge as he contem
plates whether to sin again.




ln a spectacular display of
ritual self-purification, Mayan
village elders (below) walk over
[flery coals during a Yucatan
religious festival. At center, a
Tibetan Buddhist lying pros-
trate before a shrine undergoes
a more introspective rite; such
devotions, which are meant to
humble the worshiper, may last
hours, days, or even weeks.
Shugendo followers endure

similar ordeals, inciuding medi-

tating for as long as half an
hour under a ncar-freezing
waterfali (far right). Aithough
the devout remain quiet as the
icy water pelts them, a Europe-
an who leamed the practice
during sojourns in Japan likens
the sensation to *’someone
driving a nail into your skulil.”
Yet the faithful endure, per-
haps driven by the tenet that
one must ''use the sword to
open the mind to arrive at

the harmonization of the indi-
vidual and the universe.”







Ial'ke the Tibetan Buddhist
monks above, praying during a
ritual said to eliminate barriers
to enlightenment, many seekers
of spiritual perfection gather in
monastic groups to meditate
or pray. Others, such as the
Carthusian monk at right, find
the company of fellow worship-
ers distracting. Living by strict
rules established in the elev-
enth century, Carthusian
monks sleep, eat, and work
alone, meeting only for mass
and—briefly—on Sundays and
holy days. In their isolation,
these contemplatives seek a
personal relationship with the
Divine, eventually coming to a
mystical understanding of the
world. Sickness and death

are no longer frightening, and
the annihilation of the ego

is complete. *'We give ourselves
consciously to the will of God, "’
explained one of the hermits.
“We live here and in the after-
life at the same time.”’







CHAPTER 4

The Triumph of Good

eavy, swirling, wet snow choked the streets of Washington, D.C., on the
afternoon of January 13, 1982, and offices closed early to let workers go
home. Traffic on the Potomac River bridges to suburban Virginia was
bumper to bumper. At nearby National Airport, Air Florida Flight 90 sat on
the tarmac waiting to be cleared for takeoff. In a rear seat of the Boeing 737,
Arland D. Williams, Jr., forty-six, a balding man with a neatly trimmed mus-
tache and beard, stared out at the blizzard. A senior examiner with the Fed-
eral Reserve Bank of Atlanta, Williams had come to Washington on busi-
ness. That job was now done, and in a few minutes he would be on his way
to an assignment in sunny Tampa, Florida. |
Scheduled takeoff time—2:15 p.m.—came and went. Passengers fidg- -
eted and peered out at dimly visible snowplows and at mechanics spraying
the wings of the plane with deicing fluid. Finally, the snow let up a bit, and at
3:37 p.m. the plane was cleared for takeoff. Flight 90 lined up behind fifteen
other jetliners and about twenty minutes later roared down the runway. As
it lifted into the gray sky shrouding the city, the plane shuddered, fighting to
gain altitude. It barely cleared one railroad bridge and then another. Dead
ahead was the 14th Street bridge, packed with the automobiles of commut-
ers heading home. Then, just two minutes into its flight, the plane’s engines
seemed to stall. The crippled jet faltered, its belly raking the surface of the
car-choked bridge; it broke in two and skidded into the frozen river. The
fuselage, with its rows of passengers still buckled into their seats, tore
through the ice and sank. The tail section stayed afloat, with five people—
two men and three women—clinging to the torn metal. Another man strug-
gled in the water a short distance away. |
A United States Park Police helicopter soon roared over the crash site
and hovered low over the survivors. Paramedic Eugene Windsor threw a
lifeline to the man treading water about ten feet from the plane’s tail and
carried him to the Virginia shore a hundred yards away. The chopper re- |
turned and aimed the line at a bearded man who seemed unharmed and
more alert than the others. Arland Williams caught the lifeline and without
hesitation passed it on to flight attendant Kelly Duncan, who was the only
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crew member to survive. She was then safely lifted to shore.

The helicopter raced back, this time with two lifelines.
Windsor aimed one at Williams, but once more the man
passed it on. Again and again Williams deferred to the other
survivors, until only he remained clinging to the plane’s
sinking debris. One last time the chopper came in low to
throw a lifeline to Williams. But by this time Arland
Williams was gone, his strength stolen by the icy black wa-
ter that finally engulfed him.

According to friends and relatives, Williams was a happy
man. A divorced father of two children, he was planning a
second marriage. He seemed to have everything to live for.
And yet, as the rescue helicopter's paramedic said after-
ward, “'he put everyone else ahead of himself. Everyone.”
Those who knew Arland Williams describe him as an
ordinary man; according to his mother, he was "just aver-
age.” Yet the kind of selfless sacrifice that Williams made
on that blustery January afternoon is usually ascribed to
heroes or saints, not to “‘average’” individuals. The deeds of
the Georgia bank examiner seem to demonstrate that ordi-
nary men and women are capable of drawing on a power-
ful reserve of simple goodness.
Human beings are per-
petually caught in tension
between the desire to be
good, to act in a moral,
selfless way, and the temptation to
be evil—or if not evil exactly,
just selfish or unthinking.
Many religions teach
that to attain good- 4

ness, one must learn to accept divine love and to praise the
god that is its source. Religlous ascetics and mystics endure
physical hardships that they believe will bring them closer
to the source of good. Others work toward that end by serv-
ing humankind; Mother Teresa, who has devoted her life to
nursing the poor of India, exemplifies good in this form
And stories abound of humble men, women, even children,
who have experienced mysterious, miraculous phenomena
thought to be sent from on high in return for acts of devo
tion or human kindness.

Not surprisingly, secular philosophers and scientists
approach the question of goodness in a very different man-
ner. According to social theorist Ernest Becker, human be
ings have always been amazed by their “inner yearning to
be good, an inner sensitivity about the way things ought to
be.” This sensitivity, or conscience, which constitutes a
moral law within each person, was a sublime mystery to
eighteenth-century German philosopher Immanuel Kant
He felt there was no explanation for it, that it is just an in
trinsic element of human nature.

Many scientists, too, believe goodness to be an innate
human characteristic, even going so far as to suggest that
human beings are genetically pro-
. grammed to act altruistically

the first to investigate the
biological roots of altru-
ism in the animal kingdom. He
found that, contrary to the ba-

the survival of the fittest,
some creatures inten-

Charles Darwin was one of
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tionally sacrifice themselves for others. According to the
theory of kin selection, outlined in his 1859 work, On the
Origin of Species by Means of Natural Selection, individual
animals protect others of their species at great risk to
themselves. Zebras, moose, and other grazing animals,
for example, place themselves between their young and
attackers. Soldier ants fight to the death to defend their
colonies. And a vervet monkey warns its kin of ap-
proaching danger by vocalizing one of four different
alarms—one each for flying, earthbound, and tree-
climbing predators, and one just for snakes. The alert-
ed band of vervet monkeys thus knows exactly where
the threat is coming from and where to hide. But the
sentinel, who attracts attention by calling out, is
more likely than the others to be caught and killed.
In 1975, Harvard University zoologist Edward
O. Wilson and others in the field updated Darwin's
theory to include the findings of modern genetics.
Writing about ‘the morality of the gene,” Wilson
explains the evolution of ethics by showing how
altruism, cooperation, sharing, and other types
of moral behavior evolved as ways to ensure
survival of the genes carried first by close rela-
tives and ultimately by the whole species.
Scientists are delving more and more
deeply into the role of genetics in altruistic be-
havior. When mothers in studies pretended to
be hurt or in pain, children as young as one
year old exhibited signs of great concern,
suggesting that empathy may be hereditary.
At the Minnesota Center for Twin and
Adoption Research, studies were conduct
ed on sets of twins who were reared apart
in differing circumstances. The conclu-
sions were expected to demonstrate that
human behavior is only about 10 percent
genetically influenced. In fact, the re
sults indicated that heredity accounts
for approximately 50 percent of the dif

ferences in personality traits in the population at large
Although altruism was not among the particular traits
measured in the Minnesota Center study, it was central to
the research conducted in the early 1980s by J Philippe
Rushton, a University of Western Ontario psychologist. In
testing 573 pairs of twins, Rushton reached much the same
conclusion as his Minnesota colleagues —that there was
about a 50 percent chance that altruistic personality traits
could be inherited. This does not mean, however, that par-
ents who teach their children to be kind and considerate are
wasting their time; it simply suggests that some individuals
are more predisposed than others toward helping people,
even when there is no apparent benefit to themselves.
hile the argument for hereditary altruism is
compelling, societal influences should not be
ignored. The human mind has an unparalleled
capacity for learning certain behaviors through
culture and experience. We absorb values, emo-
tions, and ideas from the society in which we live, and en-
vironment has been shown to have a profound influence on
the development of the innate human potential for altruism
Consider, for example, the Kung, a nomadic people
living in Botswana in southern Africa Formerly called
Bushmen or Hottentots, they are small, sharp-featured for
agers who live off the land. The Kung village is noisy with
laughter, gossip, and storytelling. Men and women talk
endlessly and often sing and dance; they remain cheerful
even while performing the most tedious chores. When
hunters drift away to search for food, the blind, sick, and
crippled stay behind with those who choose not to leave the
camp. No one says who must hunt or gather or how much
work anyone must do. Food is ceremoniously divided and
passed out to all—including those who did not help collect
it. The villagers do disagrec and occasionally scream and

scold, but the worst sin among the Kung is stinginess
Conversely, in Uganda, about 1,700 miles northea
live the Ik, a people vastly different from the Kung Bel
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ade. The Ik fear and distrust relatives and neighbors as well
as outsiders. Instead of sharing the food they find, they gob-
ble it down in secret. For the Ik, it is a waste of food to give
any to the sick or old; the few elderly in the community are
emaciated. Although groups of Ik children start off to the
mountains in the morning chattering gaily, they are not out
on a romp—they must find their own provisions, for their
parents put them out on their own by the age of four.

The simple societies of the Kung and the Ik are admit-
tedly extreme examples of how cultures can foster or inhibit
the growth of altruistic tendencies. Yet in the highly devel-
oped societies of today, people are also greatly affected by
the actions and attitudes of those around them. A tragic
event that occurred in 1964, in the New York City borough
of Queens, brought this fact home to millions who saw or
read the news accounts.

It happened on a cold March night at three a.m., in a
working-class neighborhood. A young woman named Kitty
Genovese had just parked her car a few blocks from her
apartment building and was hurrying home, when she was
suddenly grabbed by a strange man. In the eerie glow of a
streetlamp, she was brutally stabbed.

She screamed, lights went on in the surrounding
buildings, windows were thrown open, and someone
shouted at the man. The attacker disappeared, yet no one
came to the aid of the woman lying on the sidewalk. She
struggled to her feet and staggered toward her apartment
building. But before she could reach safety, the attacker re-
appeared and stabbed Genovese a second time. Screaming
that she was dying, her strength ebbing away, the young
woman slowly crawled to
her doorway. Again, at-

tention was aroused, but
still no one came to
help her. Then, unbe-
lievably, the attacker
appeared again, this
time to finish the job
in the building’s en-




tranceway. Only then—more than half an hour after the first
attack —did someone call the police. When they arrived, Kit-
ty Genovese was dead.

During their investigation, police discovered that
thirty-eight people witnessed the young woman's murder
yet did nothing until it was too late to save her. Some
thought the confrontation was a lovers’ quarrel, others
chose not to get involved, still others were afraid. The story
horrified the city and the nation. Kitty Genovese’s death led
many commentators to bemoan the impersonality, indiffer-
ence, and alienation of modern urban life. But two young
New York City psychologists, john Darley and Bibb Latané,
were not convinced. “"We suddenly had an insight,”” Latané
recalls. "Maybe it was the very fact that there were thirty-
eight people that accounted for their inactivity. Maybe each
of the thirty-eight knew that a lot of other people were
watching—and that was why they did nothing.”

Through their subsequent experiments, Darley and La-
tané established what is now called the bystander effect,
which maintains that the number of people present in an
emergency situation determines the incidence of interven-
tion by the witnesses. The psychologists developed three
hypotheses to account for the bystander effect: Each wit-
ness is hesitant to act in front of the others until he or she
knows what is called for; seeing others do nothing makes
each witness think that inactivity is appropriate; each thinks
the number of witnesses spreads the responsibility and
lessens each individual's obligation to do something. The
witnesses to the murder of Kitty Genovese, therefore, may
not have been cold and uncaring; it is likely they were in-
hibited from action by a kind of tacit peer pressure.

The investigations of scientists and psychologists provide
fascinating, if inconclusive, theories about the origin of
goodness. But for thousands of years most people, when
confronted with questions about what constitutes good and
evil and how to make the right moral choices, have sought
guidance from religion. Whether goodness is innate or not,
religions have preached that by living a good life one can

transcend the duality of good and evil and reach unity with
the divine. Followers are encouraged to hew closely to mor-
al codes that derive their authority from the deity. Those
who stay the righteous course are usually promised the
bliss of paradise, while those who transgress are threatened
with the punishments of hell. The Hindu and Buddhist belief
in reincarnation serves this moral purpose through the doc-
trine of karma (meaning "action” or ""deed"), which teach-
es that people achieve a desirable rebirth as a result of good
deeds in their previous lives.

A unique value of religion is found not in its moral
codes, however, but in its mysticism. Mystics, saints, and
yogis are generally not content merely to live good moral
lives, although most are scrupulous about following the
moral rules. Rather, they seek to experience the source of
good—whatever they believe it to be—directly.
istorians trace the origins of religious mysticism
to shamanism, perhaps the earliest ecstatic reli-
gion. According to Mircea Eliade, author of Sha-
manism: Archaic Techniques of Ecstasy, shaman-
ism is integrally related to the paradise myth that
is central to the mythologies of various cultures. “These
myths refer to a time when communication between heav-
en and earth was possible; in consequence of a certain
event or a ritual fault, the communication was broken off;
but heroes and medicine men are nevertheless able to rees-
tablish it,” he wrote. By entering an ecstatic state, induced
by ritual dancing and the invocation of spirits, the shaman
is believed able to return to that time, visiting heaven and
hell to talk with gods, spirits of the dead, and animals.

From these shamanic roots sprang a variety of tech-
niques used by mystics the world over to induce ecstasy,
detach themselves from the physical world, and become
closer to their gods. Many of these practices involve ex-
treme physical austerities. The Japanese yamabushi, or
“mountain ascetics,” for example, meditate under ice-cold
waterfalls wearing only a loincloth or walk barefoot over
hot coals. Some Hindu yogis look directly into the sun for
long periods of time, and Buddhists may stare into a source










of light, at circles
of earth-colored clay or at blue flowers,
until a trance state is induced.

Meditation and prayer are also considered pathways
to union with the Divine. Followers may repeat holy words
or formulas again and again, either silently or aloud, to
empty their minds of earthly matters. One Buddhist sect re-
peats Buddha's name anywhere from 50,000 to 500,000
times each day. Some Sufis, who are Islamic mystics, prac-
tice a spinning dance known as the whirling of the dervish-
es, which may be accompanied by the chanting of Allah’s
name. There are also many explicitly sexual roads to ecsta-
sy in Taoism, Tantric Buddhism, and Hinduism. All three
employ sexual union to symbolize the merging of the male
and female principles into one mystical union.

As disparate as they may seem, all of these practices

have one thing in com-

mon: They are meant to free the mystic from

the preoccupation with self that is thought to prevent hu-

mans from attaining or realizing the source of all good.

Therefore the mystic does his or her best to cleanse, purify,

or illuminate the self, and when all illusion has been re-
moved, the mystic arrives at the source of divinity.

Most mystical traditions include accounts of adepts
who allegedly possess extraordinary powers. Some are said
to levitate, others to be impervious to pain. Although most
of these phenomena can be attributed to highly disciplined
control over body and mind, powers displayed by some
Christian mystics remain a puzzle, described by the faithful
as miracles from God.

Miracles are defined as amazing and inexplicable
events that are thought to result from a power beyond that
of human beings; in the language of religion, they are con-
sidered divine interventions that demonstrate the power of
good. Although they are not the sole province of religion,




Dancing and drumming himself
into an ecstatic trance, the
shaman depicted in this 1802
engraving from north Russia
prepares to leave his earthly
body for the sphere of the Di-
vine. There, at the source of all
good and evil, the seer hopes to
rescue and restore the lost
souls of his ailing patients.

many of the best known and best documented events
thought of as miracles—healing the sick, raising the dead,
feeding the multitudes—occurred in the history of Christian-
ity, particularly that of the Catholic church.

Throughout history, miracles have been taken as signs
of divine approval of a saintly or holy nature, and as such
seem to have manifested themselves in a variety of super-
natural ways. Perhaps the most impressive account of this
type of miracle is preserved in the writings of Saint Teresa
of Avila, a Spanish nun born in 1515. As a child, Teresa
displayed no interest in religion, but with the encourage-
ment of a nun and a pious uncle, she joined a Carmelite
order at the age of twenty. A devout ascetic, Teresa eventu-
ally founded a reformed order of nuns and supervised a to-
tal of seventeen convents. By all reports an intelligent and
capable woman, Teresa was also subject to intense ecstatic
states during which she occasionally levitated. She was em-
barrassed by these paranormal displays and wrote in her
autobiography, "It was a very sore distress to me. | was
afraid it would occasion much talk.” Teresa tried mightily to
keep her gift a secret; when she felt a levitation coming on,
she would ask everyone to leave the room.

On more than one occasion, however, she was appar-
ently caught unawares. According to Teresa's writings, one
day she was preparing to approach the altar of the convent
chapel when she was suddenly lifted from the ground in full
view of the other nuns. And in the testimony of Sister Anne,
a witness during the investigation leading to Teresa's can-
onization—begun only thirteen years after her death—Te-
resa once was '‘raised about half a yard from the ground.”
The young woman moved close enough to put her hands
under Teresa's feet, where she remained until the ecstasy
ended and Teresa 'suddenly sank down.” Other witnesses
saw Teresa desperately try to resist the powerful uplifting
force. When she began to levitate after communion one
day, Teresa grabbed at a grill in an attempt to steady her-
self. In another instance, the seemingly weightless nun was
singing with a choir when she began to levitate. An observ
er said she clutched at the floor mats to keep from rising

but ascended anyway with the mats held firmly in her hand.

During such levitations, Teresa would lose conscious-
ness, then wake up in some confusion when she came
down. "It seemed to me . .. as if a great force beneath my
feet lifted me up,” she wrote. "' After the rapture was over, |
have 1o say that my body seemed frequently to be buoyant,
as if all weight had departed from it, so much so that now
and then I scarcely knew that my feet touched the ground "
ome critics have discounted the stories of the saint's
powers—Catholic priest Robert Smith devoted a
1965 book, Comparative Miracles, to debunking such
claims. Teresa’s levitations were witnessed only by
others in the convent, Smith says, and the mystic's
accounts may be suspect, because she was in an altered
state of consciousness when the levitations occurred. But
many who study her life and writings are convinced of Saint
Teresa’s integrity. As if she knew her gifts would be ques-
tioned, Teresa once wrote of a supposed visitation from an
angel, describing an ecstatic pain *'so sweet that | beg God
to let whoever thinks I'm not telling the truth taste it.”

If the levitations of Saint Teresa remain questionable,
the apparent hoverings and, in some instances, actual
flights of Saint Joseph of Copertino are fairly well accepted,
reportedly having been witnessed on more than a hundred
occasions. Perhaps the most compelling incident occurred
during the holy man’s sojourn at Assisi in 1645. At that time
the Spanish ambassador to the papal court, the high admi-
ral of Castile, was passing through town and visited Joseph
in his cell at the monastery. After returning to the church,
the admiral told his wife of the visit, whereupon she ex-
pressed an interest in meeting with the friar as well. Ac-
cordingly, the father guardian of the religious community
asked Joseph to go to the church and talk to the woman, to
which Joseph replied, *'1 will obey, but I do not know wheth
er I shall be able to speak with her.”” True to his words, as
soon as he entered the sanctuary and gazed upon a statue
of the Virgin Mary, Joseph soared over the heads of those
present, coming to rest at the foot of the statue After paying
homage to the Virgin, he let out a shnll cry and flew back




again, straight to his cell, leaving in his wake the admiral,
his wife, and their various attendants, all speechless.

This and other evidence of Joseph'’s ecstatic levitations
were evaluated a century later during canonization hear-
ings. Pope Benedict XIV personally studied all details of the
case and later wrote that a “'favourable conclusion” had
been reached, citing that "eye-witnesses of unchallenge-
able integrity gave evidence of the famous upliftings from
the ground and prolonged flights of the aforesaid Servant of
God when rapt in ecstasy.”

An even more familiar—and controversial—physical
manifestation of ecstasy in the lore of Christian mystics is
that of stigmata, wounds resembling those received by
Christ before and during the Crucifixion. Stigmata were first
mentioned in the Bible by Saint Paul, in the Book of Gala-
tians, chapter six, verse seventeen. '‘From henceforth let no
man trouble me,” he said, “'for | bear in my body the marks
of the Lord Jesus.”” Until the 1200s, however, many church-
goers assumed Saint Paul was speaking figuratively.

According to most Church historians, the first ascetic
to receive the stigmata was Saint Francis of Assisi, founder
of the Franciscan order. The event allegedly took place in
1224, during a forty-day retreat to Mount Alvenia in the Ap-
ennines. Francis had been praying for guidance in how best
to please God; while consulting the Gospels for the answer,
three times he had come upon references to the Passion of
Christ. Then, on September 14, while praying on a hillside,
the mystic suddenly had a vision of Christ on the cross. As
the vision retreated, wounds simulating those of the divine
martyr opened on Francis’s hands, feet, and side.

Although Francis mostly covered the wounds, those
who saw them noted that the lesions never healed or be-
came inflamed. More astounding perhaps were reports that
actual protuberances resembling nailheads formed in the
punctures on his hands and feet. According to Francis's
friend and biographer, Thomas of Celano, they were *'not
the prints of the nails but the nails themselves formed out of
his flesh.” And in a thirteenth-century text, Saint Bonaven-
ture, the Italian bishop and theologian who became head of
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the Franciscan order in 1257, describes the so-called nails
in Francis'’s feet as protruding so far as to "prevent the soles
from being set down freely upon the ground.”

The only other man since Saint Francis known to carry
stigmata was Padre Pio da Pietrelcina of Foggia, near Italy’s
Adriatic coast. As the story goes, in 1918, while alone in the
choir celebrating the Feast of the Stigmata of Saint Francis,
the Capuchin friar let out a piercing cry. His brothers found
Padre Pio unconscious, bleeding profusely from the five
wounds. Regularly thereafter, during mass, he would fall in-
to rapture and blood would issue from the lesions. Public
adulation for the friar became so great that the villagers re-
fused to confess to anyone but him, and the Vatican was
forced to send an emissary to calm the devout of Foggia.

he next year, Capuchin superiors invited two physi-
cians to examine Padre Pio’s wounds. Their reports
describe scars or scabs on the skin, not deep fis-
sures, and dispute claims of hemorrhages. One
doctor ventured that the lesions were not artificially
produced but were probably attributable to unconscious
suggestion. The Church’s ambiguous conclusion was that
the stigmata were not necessarily supernatural in origin.

Padre Pio became known for another seemingly su-
pernatural feat as well—that of bilocation, or appearing in
two places at once. Sometimes the friar’s bilocations re-
portedly took the form of what psychical researchers call an
out-of-body experience, in that his spiritual and physical
presences were felt or seen by observers in two different
locations at once. At other times, witnesses claim to have
seen Padre Pio’s double.

By all accounts, Padre Pio seems to have visited the
sick without ever leaving his own church. He was reported
to have been seen throughout Italy, and in Austria, Uru-
guay, and Milwaukee, Wisconsin. On one occasion, a sick
woman in Borgomanero, in northwest Italy, entreated him
to cure her, and he is said to have bilocated to her side.
When she asked him to leave some token of his visit, Padre
Pio placed his stigmatized hand on the edge of her bed, im-
pressing on it five bloodstains, each in the shape of a cross.




Wielding the fiery arrow of
divine love, an angel pierces the
heart of Saint Teresa of Avila in
this seventeenth-century sculp-

ture. The work depicts a vision
by the Carmelite




The linen is still on
display today in the town.

Although the Catholic church
has never made an official pronounce-
ment on the nature of such physical
phenomena as levitation, bilocation,
and stigmata, some scientists, physi-
cians, and Church officials have con-
ducted independent investigations. Two
noted physicists—Dr. Richard Mattuck of
the University of Copenhagen and Dr.
Evan Harris Walker of Johns Hopkins Uni-
versity in Baltimore —believe levitation may
be rooted in what they call the “thermal
noise” theory of psychokinesis. They sug-
gest that an object, or a human being, can be made to move
by itself or defy the laws of gravity if a force, such as the
human mind, interferes with the random movement of the
object’'s subatomic particles. Writing from a Catholic view-
point in his book La Levitation, translated from the French in
1928, author Olivier Leroy argues that levitation by holy
people is the result of a “divine hallucination.”” He contends
that God permits the mystic—and any observers of the
feat—to perceive that he or she has levitated.

In the case of
stigmata, it became apparent during the
seventeenth and eighteenth centuries that many of the af-
flicted shared characteristics of a disorder that came to be |
known as hysteria. In his early-twentieth-century writings
on the physical phenomena of mysticism, Father Herbert
Thurston offered that *it cannot be disputed that the ecstasy
of the mystic and the trance of the hysterical patient are
very closely allied and cannot always be readily distin-
guished.” Alternatively, Thurston suggested that stigmata
may also result from self-inflicted wounds, perhaps occur-
ring while the ascetic is in a trance state, or from what
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Thurston called a “crucifixion complex,” wherein the de .
vout becomes so obsessed with the image of the crucified

Christ that he or she unconsciously causes small blood ves Imagc ln a
sels under the skin to break and bleed.

No doubt many of these same arguments could be ap (loah 0' "0wcr§
plied when examining other religious miracles reported
throughout time —such wondrous events as the spontane-
ous appearance of holy images, for example; paintings and
statues that have bled or wept tears; and miraculous heal
ings or cures. But perhaps the events that would be hardest
to explain with conventional theories would be the reported
appearances of the Virgin Mary. Dating from about 1800,
the virgin has allegedly made hundreds of visits to earth, |
intervening in the affairs of humans by appearing to select
mortals, usually in times of social turmoil. }

A supposed visit by the Virgin Mary to a French town
called Lourdes precipitated one of the longest running,
most closely observed, and most talked about of supernat-
ural events. It began on a cold February day in 1858, when
three little girls of the village set out to gather firewood at a
spot called Massabielle. To get there, the trio had to ford the
shallow but frigid waters of a small millstream. One of the
girls, Bernadette Soubirous, was asthmatic; she hung back,
watching her energetic companions wade shoeless through
the icy water. As Bernadette knelt down and tentatively be-
gan taking off her own shoes, she felt a sharp gust of wind
that lashed her hair and body but did
not ripple the canal's water or rustle |
the trees. Then Bernadette looked in-
to a nearby grotto and glimpsed a
bright light from which emerged a vi- 1
sion of a beautiful young girl. The im-
age was dressed in white and holding
a sparkling rosary.

The apparition said nothing but
seemed to motion to Bernadette to
come closer. The girl dropped to her
knees and prayed; afterward, the vi
sion disappeared. Gathering up her
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shoes, Bernadette crossed the canal—exclaiming that the
water was now warm—and told her friends what had hap-
pened. She swore them to secrecy, but the two girls could
not wait to tell all.

Again and again, Bernadette returned to Massabielle,
now accompanied by numerous onlookers. She would
kneel before the grotto, arms outstretched, her face pinched
and colorless. Once, in the throes of ecstasy, the girl heard
the apparition say, "'Drink and wash at the spring and eat of
the grass that you find there.” Bernadette fell to her knees
and began scratching at the ground. A little water seeped
up, and the girl put it to her lips. By early afternoon that day,
passersby noticed a trickle of water flowing from the spot
where Bernadette had gouged the earth; by evening a
spring had appeared and a pool had begun to form.

A few days later, the apparition appeared again, de-
manding that Bernadette "tell the priests to build a chapel
here.”” The girl dutifully carried the message to the parish
priest, who in turn demanded, “If it is really Our Lady, let
her work a miracle.” Soon after, a blind quarryman rubbed
his eyes with water from the spring and instantly regained
his sight, a fact confirmed by the man's doctor.

An analysis of the spring water revealed nothing out
of the ordinary. Yet since that day, thousands claim to have
been healed in the waters at Lourdes, and millions more—
many close to death—flock every year to the churches built
there to honor the Blessed Mother.

The Virgin is said to have made an equally dramatic
appearance to three peasant children in the town of Fatima,
Portugal, during World War 1. On a spring day in 1916, nine-
year-old Lucia dos Santos, eight-year-old Francisco Marto,
and his six-year-old sister, Jacinta, were tending sheep in a
hollow just outside the town. According to the youngsters,
an apparition of a boy suddenly materialized and instructed
them to pray. Twice more that year the angel appeared to
them. Then, on May 13, 1917, the three children were again
in the hollow and had just knelt in prayer, when a flash of
lightning pierced the cloudless sky. As they ran down the
slope to escape the coming rain, there appeared before
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them a dazzling young woman who wore a white veil bor-
dered with gold. She told the children that she was from
heaven and that she wished them to return to the hollow on
the thirteenth day of each month for the next five months.

The three agreed not to discuss their adventure with
anyone, but little Jacinta could not keep quiet. She told her
parents that she had seen the Virgin Mary, even though the
apparition had not identified herself as such. News of the
visitation spread like a firestorm, and inevitably some vil-
lagers accused the children of making up the fantastic story.
Yet, the apparition had promised to return on June 13, and
at about midday the children went to the hollow, accompa-
nied by some fifty residents of Fatima.

oon Lucia pointed to the sky and the three children
claimed to see the Virgin gliding down to them from
the heavens. The other spectators saw nothing, al-
though during the event the bright sunlight suppos-
edly dimmed and they claimed to hear the sound of
indistinct whisperings. According to the youngsters, the ap-
parition then disclosed the first of several secrets to Lucia.

When the three children returned to the hollow the
following month, a crowd of 5,000 awaited them. Reported-
ly, the apparition again spoke to Lucia and urged the girl to
pray every day for the end of the war. Lucia, in turn, asked
for a miracle so that the onlookers would be convinced of
the Virgin's authenticity. The apparition agreed and set Oc-
tober 13 as the date. This incident touched off a wave of
religious sentiment throughout Portugal that greatly upset
the country’s anticlerical government. An investigation was
launched, and the children were detained and strongly
urged—apparently under the threat of being boiled in oil -
to say they had been lying. The youngsters refused but
missed the Virgin's promised August 13 visit.

The next month saw 30,000 pilgrims in the hollow
near Fatima. The children arrived, and according to onlook-
ers, the sun once again began to dim; stars could be seen in
the noontime sky, and an orb of white light appeared. Sud-
denly the hollow was showered with a rain of white flower
petals, which mysteriously disappeared before reaching the




ground. The apparition, meanwhile, had appeared to Lucia
and told her that more prayer was needed to end the war
and again promised a miracle on the next visit—October 13.
he following month, the government sent troops to
Fatima in case the crowd, which had now reached
70,000, became unruly. The apparition reportedly
appeared once more and proclaimed that the war
would soon end. Then, the clouds parted and a
huge silver disk—which some observers believed was the
sun—began floating in the sky. The disk began to whirl,
turning on itself and throwing off colored flames in all di-
rections. One newspaper reporter described the disk as
making “sudden incredible movements outside all cosmic
laws.” The spectacle lasted about ten minutes and ended
with the disk diving through the sky. The heat caused by
its descent panicked the crowd, but then the orb sud-
denly stopped and soared off again. This alleged mir-
acle, dubbed by scholars “"the dance of the sun,”
was apparently witnessed by all 70,000 onlookers.
It was the last time the apparition appeared in the
hollow at Fatima.

In 1941, at the request of her bishop, Lucia
wrote out a description of her supposed conversa-
tions with the Virgin Mary. It was then that the girl
revealed some of the secrets she claimed were entrust-
ed to her. The first was a vision of hell, which had terri-
fied her; the second was the message that an-
other world war might destroy the earth if
humankind did not stop offending God. Lucia
could not bring herself to reveal the last of
the secrets to anyone but Pope }
Pius XII, although it has been
rumored to

include the prophecy of a third, and final, global conflict
Such visions of the Virgin Mary as occurred in Fatima
and Lourdes often display similar characteristics, according
to Nicholas Perry and Loreto Echeverria, authors of Under
the Heel of Mary, a 1988 book examining the phenomenon
Among the similarities, the apparition appeared as a three
dimensional figure, presented to its child-seers glimpses of
heaven and hell, and entrusted these witnesses with se
crets. These characteristics were echoed as well in possibly
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Pilgrims seeking miraculous
cures in the French tawn aof
Lourdes pay homage to the
Virgin Mary at church servic
es—here broadcast ta an aver
flow crowd in a meadow —and
immerse themselves in tubs of
water believed to have healing
powers. The Virgin supposedly
revealed a curative spring to a
devout local girl in 1858. Since
then, thousands whao have ''tak
en the waters’ have claimed
recovery from various illnesscs




the most recent alleged sightings of the Blessed Mother,
which began in 1981 in Medjugorje, a remote region of Yu-
goslavia. There, as in Fatima, the sightings were witnessed
by a number of young people, ranging in age from ten to
eighteen, on a hill outside the village. And once again, the
Virgin promised to impart secrets to the seers, one of
which—the exact date of Mary's birth—is to be made public
only with the pope’s permission.

Supernatural phenomena have also been reported in
Medjugorje. Many claimed to have seen hosts of angels,
and in 1982, on the Feast of the Sacred Heart, eyewitnesses
reported "'stars rotating in the sky.” Soon tens of thousands
of pilgrims converged on the village, provoking a swift reac-
tion from the country’s Communist rulers. Police ques-
tioned the young visionaries, arrested several priests, and
even strip-searched nuns in an effort to uncover a hoax.

Yet the seers remain undaunted, and according to
them, the apparition continues to appear, now in the safety
of a small room in the parish rectory. They gather often to
listen closely to the Virgin's secret whisperings, for—ac-
cording to their story—she has told them these will be her
last appearances in our time.

Some who claim to have conversed with the Virgin Mary
report that her coming was heralded by the appearance of
an angel. Angels are typically thought to be attendants and
messengers of a supreme deity, and the concept that they
help humankind achieve a proper rapport with a god is uni-
versal in folklore, legend, and theology.

The ancients believed not only in spirits that stood be-
tween the gods and humans but in beings that warded off
evil as well. The ancient Egyptians, Mesopotamians, Hit-
tites, and Persians all believed in winged creatures—some
having the bodies of animals with human heads—who were
charged with vanquishing demons. Some cultures ascribed
guardianship rights to these spirits. The Egyptians thought
that every living person had an otherworldly double, or ka,
that was born with him and protected him throughout life.
And the dualistic Persians believed that every human was
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attended by heavenly twins: a good and an evil spirit.

The Persian gods were unseated when the prophet
Zoroaster —believed to have lived in the sixth century BC—
declared that Ahura Mazda, or Ohrmazd, was the one and
only God. Zoroaster knew that his people had been honor-
ing familiar gods for centuries, however, so he recast some
of them as “’bounteous immortals,” or angels; the rest he
condemned as demons. And Mani, the Babylonian prince
who founded the dualistic religion of Manicheanism, was
often inspired, it is said, by an angel called at-Taum, or
twin. This angel supposedly guided the prophet throughout
his life and attended him at his death.

ngels occur in other Asian and Middle Eastern be-

liefs as well. Although Taoism gives no official

place to angels as such, spirits that bestow bless-

ings and cast out demons appear in Chinese and

Japanese religions. Under Buddhism, the bodhi-
sattvas--the holy Buddhas-to-be—resemble angels in that
they are said to guide humankind toward enlightenment.
And the angels of Islam, called malaika, or messengers, are
the guardians of humanity, writing down everything people
do. They report their findings to Muhammad, Islam’s proph-
et, and are entrusted with blessings to bring to earth.

The pervasiveness of celestial beings in the sacred
teachings of Islam and Judeo-Christianity led in the Middle
Ages to a system of ranking angels and giving them specific
functions and dominions. Angels were reported to govern
the four points on the compass and the four elements of
earth, air, water, and fire. They were credited with moving
the stars and tending plants, and they supposedly graced
the birth of each child. Every day of the week, each season,
and each hour was said to have a protecting angel.

The guardian angels that reportedly appear to humans
in times of need or to deliver divine messages are said to
take on many different guises. They may come as visions or
dreams, it is believed, or as clouds, a light in the sky, or
even disguised as humans. In her 1975 book, Appointment
in Jerusalem, author Lydia Prince describes an encounter in
1929 with what she believed to be an angel. Prince was







caught in a contlict between warring Arabs and Jews; bul-
lets were tlying in the streets, and she was alone, caring for
a small child, in a house whose water supply had been cut
oft. To stay inside promised a slow death from thirst; to go
outside carried the certainty of being shot.

Quietly asking God's help, Prince gathered up the child
and stepped into the street. It was eerily quiet. She negoti-
ated barricades set up by the street guerrillas but soon came
to one she could not scale while holding the child. As she
despaired of what to do, a tall young man dressed in Euro-
pean clothes suddenly appeared before her. Without a word
spoken, he took the child, climbed over the barricade, and
led Prince to the house of an Englishwoman she knew. She
greeted her astonished friend, then looked around to thank
the samaritan who had saved her. He had vanished.
hen Prince looked back on her good fortune —
the sudden quiet after nearly ceaseless gunfire,
the arrival of unexpected help, the shelter of a
friend's house—she concluded that the man
was a guardian angel sent to save her and the
child. Author Sophy Burnham describes a similar encounter
in her 1990 work, A Book of Angels. Burnham and her hus-
band were on a ski trip in France in 1964, when she took a
nasty spill. She was sliding straight toward a sheer drop-off,
she recalled, when a man dressed in black with luminous
eyes skied toward her at great speed. He positioned himself
between her and the cliff's edge, and Burnham slid into his
legs. “It didn't hurt,”” she wrote. *’Neither did he fall with the
impact or even stumble and have to catch his weight.”” She
thanked the stranger for saving her life; he made no answer
but just skied off, never to be seen again.

According to a friend of Burnham’s, an investment
banker named Jack Moorman, guardian angels appear dis-
guised as women as well as men. At the age of eight, Moor-
man recalled, he had been left alone at home one day. He
was busy with a set of woodworking tools when a knife
slipped and cut his finger to the bone. The boy was fright-
ened and in pain; there was blood everywhere. Then the
doorbell rang. Young Jack wrapped his hand in a towel
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and ran to answer the door,
where he found a nurse in a
white uniform asking for his
parents. She came inside,
cleaned and bandaged his
wound, then left. He never
found out who she was or
why she had come. And she
never returned. As a boy, Jack
Moorman never questioned the nurse’s timely appearance.
But four decades later he admits how strange the encounter
was and believes the nurse may have been an angel come
to minister to him.

Karen Hill's daughter, on the other hand, recognized
her rescuers immediately. The family was picnicking in the
Colorado mountains, Hill told Burnham, and her two chil-
dren—a five-year-old daughter and a son two years older—
were playing on the banks of a small stream. Suddenly the
Hills heard their son scream: ”We turned to see our daugh-
ter being sucked into the culvert. She had fallen on her head
into the water. She was facedown holding on to the sides
when my husband grabbed her out.”

On the way home, Hill recalled, "1 was holding her
and telling her how proud 1 was that she held on and how
strong she was. Then I gave her a small lecture on danger—
to never give up, and so on. She looked at me and said, ‘But
Mommy, there were three tiny angels helping me; they told
me to hold on, and I felt so strong." "

According to angel lore, these heavenly helpers not
only protect and guide their charges during earthly life, they
also shepherd them to the afterlife—that mystical place in
which everything good resides. There the righteous can
spend eternity surrounded by unending earthly delights
while enjoying freedom from earthly woes.

Not surprisingly, the heavens of different peoples tend
to reflect their varying conceptions of pleasures. Valhalla,
the heaven of the early Norsemen, was a place where war-
riors feasted and drank mead, went out to fight every day,
and were miraculously cured of their battle wounds to fight

This angel from the Isiamic
tradition, created for an Imperi-
al Turkish album, bears a cup
and a flask as part of its many
duties as a deceased mortal’s
guide to the afterlife. Also func-
tioning as messengers of gods
or as guardians of a person’s
earthly fate, angels are be-
lieved to steer humankind to-
ward the realization of a great-
er and more perfect good.
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Shown here with a few of her
orphaned charges in Calculta,
Albanian-born Mother Teresa
lives and works according to a
simple philosophy: To know
God, the ultimate source of
good, is to serve him. ‘It is
Christ,’* says the Nobel Peace
Prize winner, ‘‘whom you
are touching in the poor."”

again on the morrow. In Celtic myth, the Island of

Avalon was a warm place without sorrow or death,

and the Elysian Fields of the Greeks were located in
blessed isles of abundance.

In the Pure Land of the Buddhists, human beings can
rest contentedly; in the Garden of Eden, the
blessed may regain innocence and come to know

the Lord. Similarly, in Islamic tradition, heaven

is the place where the Divine reigns, so the

final happiness is the beatific vision of the
supreme God, the source of all good.

Most living mortals can only

imagine paradise; Emanuel Sweden-

borg claimed to have actually visited

it. “Today’s churchman knows al-

% most nothing about heaven, hell,

or his own life after death,” the
Swedish philosopher and vision-
ary wrote in 1758. “To prevent

ﬂ so negative an attitude it has

\

been made possible for me to

{ Dbe right with angels and talk to

them person to person. 1 have

also been allowed to see what
heaven is like.”

In Swedenborg’s vision,
the afterlife has five compo-
nents: a spirit world where
souls go immediately upon

death, hell, and three heavens—a nat-
ural heaven, a spiritual heaven, and a
celestial heaven. In the spirit world,
as in life, it is up to the individual to
choose good or evil, Swedenborg re-
lates. Because faults and errors are
more visible in this realm than on
earth, however, souls can be educat-
ed to perfect their psychological and spir-
itual understanding. When they progress in
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wisdom and in love, they are transformed into angels and
move on to one of the heavenly levels.

The angels populating Swedenborg’s heavens live in
communities, which are similar to but exceed those on
earth, because they reflect the state of mind of the angels.
There are parks and gardens and cities with avenues,
streets, and squares. Members of the celestial choir live in
houses “’like the dwellings on earth which we call homes,
except that they are more beautiful.”
ngels of the so-called natural heaven busy them-
selves teaching the new arrivals in the spirit
world. In the spiritual heaven, angels exercise
their love through charity. They worship in stone
churches and make and administer laws. The an-
gels in the highest, or celestial, heaven, however, live in a
state of primitive simplicity and childlike innocence, in har-
mony with nature. These angels are naked, says Sweden-
borg, “because nakedness corresponds to innocence.”
There are no elaborate churches, only wooden ones, and
there are no clergy—the angels preach to one another.

But Emanuel Swedenborg's highest heaven is not sim-
ply a refuge of childlike delight. The angels are not without
egotism or pride, he explains, and they suffer accordingly.
Yet these character flaws are necessary, so that in over-
coming them, the angels can develop their spiritual
strength. Observes Swedenborg, the *‘perception and
awareness of what is good is made
more delicate by fluctuations between
things pleasant and unpleasant.”

Many theologians maintain that a
belief in a transcendental realm of gods,
miracles, and angels is necessary to
provide a basis for good behavior and
moral conduct. Others, however, point
out that some people who do not sub-
scribe to a belief in any religion or even
in a god are no less moral than their
devout brethren.

According to University of Buffalo

Citing his talks with God and angels,
mystic Emanuel Swedenborg wrote in the
1700s that *"Heaven is doing good from
good-will; hell is doing evil from ill-will.”

professor Paul Kurtz, “If we remove the threat or fear of
divine retribution, people will not necessarily rob, rape, and
kill. If religious foundations are removed, morality does not
collapse; nor does hedonic self-interest become the rule of
the day.” Kurtz is a leader of the secular humanist move

ment, a school of philosophy that contends that reason and
science can explain human nature and that rejects any at-
tempt to interpret the world in supernatural terms.

Secular humanists argue that only by discounting a di
vine order can people begin to recognize that every individ-
ual is responsible for his or her own actions. They believe
that transcendentally based ethics exist at a lower stage of
moral evolution, because they exalt obedience to com
mandments and inflexible rules rather than individual
choice. The ethics of humanism seek to develop individuals
capable of ethical deliberation. The humanist position 1s ex-
emplified in the Unitarian church and in the views of many
earlier philosophers, going back to the ancient Greeks

In contrast, ethical objectivists, or absolutists, hold
that moral values have a reality of their own—that what is
good is independent of what any particular person thinks or
likes. One of the greatest proponents of this viewpoint was
Plato, who thought that good was an eternal and unchang-
ing principle or idea that stood apart and transcendent. The
problem is that even if such ideals as justice, truth, virtue,
and good do exist, Platonic theory does not offer any prac-
tical way to use them in solving moral
quandaries. However, the writings of
eighteenth-century German philosopher
Immanuel Kant offer some specific
guidelines. His "categorical imperative”
dictates that people ""act only on that
maxim whereby thou canst at the same
time will that it should become a uni-
versal law.”” Kant derived this moral ten
et from a complex chain of reasoning
but it could be seen as a restatement of
the golden rule: Do unto others as you
would have them do unto you




Out of Kant's categorical imperative came his well-
known test of the validity of an ethical principle: Before ini-
tiating an action, a person must determine whether the
maxim governing the act could become a universal rule for
all humankind. Using this as a measure, then, it would not
be ethical to cheat, lie, steal, or kill, because if these acts
became universally accepted, moral conduct—or any nor-
mal life —would be impossible.

But in the eyes of those called subjectivists, all values
are relative to each individual or group. Thus, the answer to
the question “What is good?"" depends on the determina-
tion of whether it promotes happiness. As espoused by Jer-
emy Bentham, the British philosopher who lived from 1748
to 1832, the basic idea is that good is that which produces
“the greatest happiness of the greatest number" of people.

Subjectivism has also led to the modern concept of
situation ethics, which many people find troubling. The
concept suggests that few moral rules are truly universal.
Thus, the Sixth Commandment, "‘thou shalt not kill,” might
seem to be all inclusive until one considers that soldiers are
ordered to kill in war and honored for doing so. Capital pun-
ishment, euthanasia, and self-defense are also possible ex-
ceptions to the rule. The argument of subjectivists in such a
case is that what is good or right depends on the situation.

One of the most uncomfortable problems posed in dis-
cussing situation ethics is the so-called lifeboat dilemma. In
a hypothetical situation, a ship sinks in heavy seas and
some survivors reach a lifeboat. Unfortunately, there are
more people aboard than the boat can safely carry and eve-
ry wave threatens to swamp the vessel. Obviously, unless
the load is lightened, the boat will sink and all will drown.
The moral question becomes, What is the right thing to do?
One might ask for volunteers to go overboard and hope that
altruists would sacrifice themselves. The survivors might
draw straws to see who stays and who goes, or the strong
might push the weak into the sea.

Similar dilemmas present themselves whenever peo-
ple face the question of survival. But whether one’s reaction
to such a situation finds its root ir ethics, religion, or the

theory of genetically based altruism, it is often the case that
such a human being as Arland Williams, the hero of the Air
Florida flight, will commit a completely selfless act—with-
out anticipation of reward of any kind and often at grave
peril to oneself.

The hero is the stuff of myth in cultures all over the
world. The fact is that everyday altruism is much more com-
mon than anyone imagines. Each year about nine million
people give blood for the benefit of people they will never
meet. Nearly half of all adults in the United States perform
unpaid volunteer work for the betterment of others. And
seven out of ten households contribute to charities without
regard to the benefits of tax deductions. More dramatically,
there are those like Swedish diplomat Raoul Wallenberg,
who, when confronted with evil in its most heinous form,
almost single-handledly saved thousands of Hungarian
Jews from certain death at the hands of the Nazis in World
War II. And an estimated 50,000 other nameless men and
women risked their lives to rescue some 200,000 Jews from
the horrors of the Holocaust.

If this heroic behavior is mysterious, it is also natural.
In the mystical sphere, one’s unity with the ultimate good
results in ecstasy, sainthood, or enlightenment; in the moral
and ethical arena, it results in love and compassion. By
transcending the mistaken notion that humans are isolated
and limited, the mystic and the ordinary good man and
woman are brought to the same conclusion: that people are
not disconnected individuals but are related to one another,
part of a single unity.

It seems to be a characteristic of cosmic duality that all
things are balanced in the end. What are two distinct and
opposing entities unite to become a complete and balanced
whole. But what seems like contradiction may in fact be
paradox. "Were one asked to characterize the life of reli-
gion in the broadest and most general terms possible,”
wrote American psychologist and philosopher William
James, "one might say that it consists of the belief that there
is an unseen order, and that our supreme good lies in har-
moniously adjusting ourselves thereto.”




: Every visible thing in this world,”
declared Saint Augustine, a theologian who lived from AD 354 to
430, "is put under the charge of an angel.” Indeed, although many
ople deem their very existence patently impossible, angels have
Ezen seen as the link between the supreme God and humankind
throughout history and in almost every religion. They have acted
as guardians and messengers and served as advisers, matchmak-
ers, and even gravediggers. Yet their exact nature remains elusive.
"Angels are powers which transcend the logic of our exist-
ence,” observes modern-day minister and author Walter Nigg.
Nevertheless, countless scholars have sought to understand them
in human terms. A sixth-century monk, for example, devised a
heavenly hierarchy, revealing the names, ranks, and duties of var-
ious angels. And a group of fourteenth-century cabalists toiled at
length to calculate the exact number of angels, finally arriving at a
mind-numbing 301,655,722. More recently, a respected nature
writer derived a formula for determining an angel’s wingspan. His
calculations, which assumed a weight of roughly 154 pounds,

probably failed to account for one particularly outsize member of

the celestial choir, said to have stood ninety-six miles high.

Such efforts notwithstanding, it is unlikely that the hard reality
of science will ever truly reconcile with the dreamlike realm of an
gels, where the heavenly host—represented on the following pages
in art drawn from the Christian tradition—is said to watch over the
actions of all humankind.
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<  This wheel of angels, revealed in a vision
to the twelfth-century mystic Hildegard von
Bingen, includes the nine ranks set out
1 by the monk Dionysius. The angels form a
»} series of concentric circles, with those
.4 choirs of greatest importance closest to
the hub, the source of all creation.
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Gabriel, who slew the gargantuan off-
spring of the celestial rebels, is some-
times referred to as the angel of reve-
lation. According to legend, he will
sound the final call at doomsday.
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(alling for the
Heavenly Messengers

Throughout history, angels are said to
have revealed themselves to humans
to deliver messages or instructions and
to help those in need. But many people
believe that rather than waiting for an
angel to appear, it is possible to sum-
mon humankind's helpers to earth.

For Native Americans, the ritual
beckoning of one’s guardian spirit
could be life’s most important experi-
ence. To invoke the spirit, a brave
would go naked into the wilderness to
fast and endure other hardships. The
ordeal would produce otherworldly
visions, culminating in the appearance
of a protective force that would ac-
company the brave throughout his life.

Over time, less traditional methods
of summoning an angel have included
magical incantations and potions.
Some occultists have counseled that a
simple change of wardrobe can help:
Soft-green clothing may hail a guard-
ian angel; garments of sapphire blue
might draw a healing spirit. Others
have suggested that meditating on
angel lore might leave one more re-
ceptive to heavenly visitations. In time,
these theorists speculate, a heightened
sensitivity—what one adherent terms
“‘angel consciousness’'—may make it
possible to call upon angels at will.

A turn-of-the-century German poet,
Christian Morgenstern, held a similar
view. "All secrets (angels included) lie
| before us in perfect openness,” he
{ wrote. "“There are no mysteries as
| such, only
uninitiated
of all ,
degrees.” 4
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enlightenment, 99, 104, and karma,
111, and mysticism, 111-114, and nirva-
na, 99, and Pure Land, 126, and rein-
carnation, 99, 111, nites of, 102-103,
104, and samadhi, 36

Bulgarians, 25

Bull, 9

Burnham, Sophy, 124
Bushmen, 109
Bystander effect, 110-111

C

Cabalist, 25

Caedmon, 135

Campbell, Joseph, quoted, 55

Cannibalism, 82

Canseliet, Eugene, 70

Castration, 68-69

Castration complex, delined, 60

Catal Huyuk (Turkey), 54

Categorical imperative, 127-128

Cathars, 32-33 See also Manicheans

Catholics and Cathars, 33, charactenstics
of. 33, 34 and exorcism, 33-34 88, 90,
and Gnostics, 31, and Manicheans, 32,
and possession, 90 Sce also Christians

The Celestial Hierarchy (Dionysius), 130

Celle, Clara Germana, 7!, 72-73. and
exorcism, 77, and possession, 71-77,
quoted, 71,73, 75

Cells, 126

Center for the Treatment of Rituahistic
Deviance, 96

Chakra-puja, defined, 69

Chakras, delined, 69

Chaos, 23 24

Cherubim, 131

Cheyenne, 65 Sce also Amernican Indians

Ch, defined. 35

A Child's Gaze" (posltcard), 92

China, 50, 56

Chnstians: and allerlife, 99, and demons,
82, and exorcism, 88, and free will, 26,
and Gnostics, 29, and miracles, 114-
115, and mysticism, 114, and posses-

sion, 86-88, and Salan, 82, and sins, 87.

and straight and narrow way, 99

Chuang Chou, quoted, 12

Church ol Satan, 97, dechne of, 96, and
Anton Szandor La Vey, 78, 80, 96

Cinderella (fawry tale), 44-45

Circle Limut 1V (Escher), 20

Coevolution, defined, 62

Comparative Miracles (Smithy, 115

Concentration camps, 80

Confessors, defined, 110

Confucus, 56

Convex and Concave (Eschen), 22

Copernicus, Nicholas, 37-38

Creation myths and Babylonians, 24, and
Bulganans, 25, and dualities, 6. 24, and
Mircea Eliade, 18, and Hesiod, 24 and

Hindus, 24-25, history of, 23, and Maorn,

24, and Norse, 24, and Pelasgians,
23-24. purposes of, 25
The Creation of Eve {Bartolo di Fredi). 56
Cretans, 54
Cronos (god). 24
Crucifixion complex, defined. 118-119
Cyclopes, 24
Cyrus the Great (king of Persiay, 80-82

D

"“Dance of the sun

Dances around maypole, 55, of Sufis
112 113 114

Dante, 130

Dark Ages, 58

Datley. John, 111

Danwin, Charles, 107109

Day-force, 36-37

Dead Sea Scrolls, 132

Death, 12, 13

De Gandavo, Pedro de Magalhdes, 64

Deities, gender of, 11

Demiurge, defined, 29

Demoniac, defined, 90

Demonology, 83

Demons, 9. 14, 79.80, 83-84, 86, 89 90,
93-94, 96 and Chnistians, 82, and On-
gen, 82, and Zoroaster, 122

Deren, Maya, quoted, 86

Dervishes, whirling See Sufis

Descartes, Rene, 38-40

Devil See Satan

Diabology, defined, 82

Dialectical matenalism, 40

Diego, Juan, 119

Dionysius (god), 61

Dionysius (monk), 130-131

Dnine Comedy (Dante), 130

DNA, mitochondnal. 60

Doctor Faustus See The Tragicall History of

Doclor Faustus
Doll, 30
Dominions, 13/
Dragons, 3-9. 36-37
Dreams, 38
Dualism, defined, 26
Dualines, defined, 18
Dughdov (mother of Zoroaster), 26
Duncan, Kelly, 106-107
Dung beetle, 12
Durer, Albrecht, engraving by, /5

E

Eden, Garden of, 126

The Edge of Evil (Johnston), 96

Egg, cosmic, 10, 23

Ego, delined, 36

Egyptians: and afterlife, 85, and angels
122, and evil, 80, and ka, 122, and
Mother Goddess, 50, 56, and snakes, 14

Eighttold Path, 99

Ehade, Mircea and creation myths, 18
and fall from grace. 18, 23, quoted, 18
23, 111, and shamans, 11

Elysian Fields, 126 Sce also Allcride

Encounter (Escher), 22

Engels, Friednich, 40

Enlightenment and Buddhists 99 104
and Tantra, 69, 70 and women, 56

Envy, 87

Erzulie tloa), 86

Escher. Maurits
192

Eskimos Canadian. 6

Ethical objectivism. defined

Euphrates River

Eurhythmics. 69

Furvnon 14
Iy € (K

rnels, artwork by

41

Eve (biblcal figurer 47 and Adam, ¢
56, 59, characleristics of 5658, as
common female ancestor 60 and
Gnostics 59 and Mother Goddess, 3¢
and Muhammad 58 and snabes 14
26, 56, and Tertullan_ 58

Evil and American Indians. 80, changes
n.93. defined. 80 and Egyptiars, 8
and Gnostics 82 and Hindus, 80 and
lews. 80-82 93 and Mushms 80
names ol, 80 and Ornigen. 82 and Alea
ander Solzhenitsyn, 80 types &f 794
and Phulp Zimbardo. 94 and Ziwoasin ‘
ans, 80 Sec alw Sins

Exorcism. 88. 90 and Alt. 91, and Catho-
lics. 33-34, 88, 90 and Clara Germana
Celle, 77_decline of 96, anc Ezasmus
Hoerner. 77; and James_ 92.93 and
losel, 90. and Mananne. 92. and Mals
chi Martin_ 91 and Annehiese Machel
91, and Paul. 88 and Peter 91 9293
and Renz 91 and Satan 88 and Sou
quat, 89 90 und Theobald, £9-90

The Exorast (lan 16171718

F

Fairy tales, 41, 4347

Fall from grace 18-23

Father Sky /!

Fatima (Portugal). 120-121
Fausi, 84, 85

Faust {Goethe), 93

Fertilty 49-50

Flags, prayer 58

Fortuna (goddcss) 35

Fortune, Reo 61 62

Fortune, wheel of, 35

Francis of Assist. Saimt, 16 11§
Francis Il tKing of France) Wamb of &% &%
Free will, 26, 35

Freud, Anna. 60

Freud, Sigmund, 60-61

Frey (god), 54

FulcaneM talchemsty. 70
Funes, 24

Fusel), Henry. painting by, 84

G

Gabniel (archangeh, 132

Gasa (goddess). 24

Galen, 63

Garden of Eden. 126

Gathas, 26

Gehenna See el

Gender, 49 defined. 49 and g
Freud, 606 nd Stephen My Lo
62 hsstory 19 and Mg Mes

¢ 62 1 st h afea

ANG sOCHR




Gnosis, defined, 59

Gnoslics, 29, 37, 82, and Adam, 59, and
androgyny. 70, and cannibalism, 82,
and Catholics, 31, and Christians, 29,
dechne of, 29-31, 82; and demiurge, 29,
and Eve, 59, and evil, 82, and Jews, 29;
and Manicheans, 31, and Nazis, 94, and
pneuma, 29, and Satan, 82

Goddess worship See Mother Goddess

Gods, gender of, 11

Goethe, Johann Wolfgang von, 93

Gold, 36, 37

Gospel of Thomas (Gnoslic lext), 70

Gould, Stephen Jay, 62

Greeks: and alterlife, 126; and hell, 84;
and snakes, 14

Gregory the Great (pope), 130

Gruhn, Ruth, quoted, 50

H

Hades See Hell

Haida, mask of, 32-33

Haitians, 86

The Hammer of Witches (Anonymous), 59,
83

Harvests, 11

Hearers, defined, 31

Heaven, 18. See also ARerlife; Nirvana,
Paradise

Hegel, Georg Wilhelm Friedrich, 40

Hell, 84-85. See also Afterlife

Heretics, 83

Hermaphrodites, 48-49, 62-63

Hermaphroditos, 62-63

Hermes (god), 62-63

Hesiod, 24

Hidden Channels of the Mind (L. Rhine), 68

Hildegard von Bingen, 130

Hill, Karen, 124

Himmler, Heinrich, 94, 95

Hindus and afterlife, 85; and creation
mylhs, 24-25; and death, 12, 13, and
dualities, 35-36; and evil, 80; and
karma, 111; and linga, 7; and mysti-
cism, 114, and reincarnalion, 111; and
sex, 114, and Shiva, 80; and snakes, 14;
and Vishnu, 80; and women, 56

Hippocrates, quoled, 63

Histona von Dr. Johann Faustus (Spiess),
84

Hitler, Adolf, 92; as authonity figure, 95;
and Nazis, 94; quoled, 94

Hittites, 122

Hoerner, Erasmus: and Clara Germana
Celle, 71, 73, 74-75; and exorcism, 77;
quoted, 73

Hood, devil's, 95

Horus (god), 80

Hostage to the Devil (Martin), 91-93

Hotlentots, 109

Hunters, 49-50, 55

Hylé, 31

Hysteria,

Ice Age, 50
! Ching (Anonymous), 35

118

Ik, 109-110

Incubus, 83, 84 See also Demons
India, 56

Indians. See American Indians
Industnal Revolution, 59

The Inferno (Dante), 88

The Inferno (Koch), 88-89
innocent {il (pope), 33
Intuition, 66-68

Iron Age, 54-55

Isaac (biblical figure), 58
Ixchel (goddess), 51

Jack and the Beanstalk (fairy lale), 43

Jacob (biblical figure), 58

James, William, quoted, 128

jews: and afterlife, 82; and Cyrus the
Greal, 80-82; and evil, 80-82, 93; and
Gnostics, 29; and Nazis, 93, 128; and
Persians, 82; and Raoul Wallenberg, 128

Joan (pope), 64

Job (biblical figure), 82

John Paul i1 (pope), 58, 110

josef (possessed person), 88-90

Joseph of Copertino, Saint, 115-116

Jung, Carl: and androgyny, 70; and
anima/animus, 70; and dualilies, 35;
and nirvana, 18; quoted, 18, 29, 35, 70;
and shadow archetype, 42-43

K

Ka, defined, 122

Ka'ba, 10!/

Kali (goddess), 13

Kant, Immanuel, 107, 127-128
Karma, defined, 85, 111

Koch, joseph Anton, mural by, 88-89
Kolbe, Maximilian, /10
Kunegel, Gregor, 89

Kung, 109

Kurtz, Paul, quoted, 127

L

Lambert, André, prints by, 87

Latané, Bibb, quoted, 111

La Vey, Anton Szandor, 81, and Michael
Aquino, 78; and Church of Satan, 78,
80, 96

Lennox, Annie, 69

Levitation: and Clara Germana Celle, 75,
76-77; and Joseph of Copertino, 115-
116; and Richard Mattuck, 118; and
Teresa of Avila, 115, 117; and Evan
Harris Walker, 118

La Levitation (Leroy), 118

Levy, Jerre, quoted, 66

Lewis, foan, 86

Lie (spirit of dishonesty), 26

Lifeboat dilemma, 128

Lilith (biblical figure), 80

Linga, 6, 7

Little Miss Muffet (nursery rhyme), 42-43

Little Red Riding Hood (fairy tale), 46-47

Loas, 86

Lourdes (France), 119-120, 12/

Lucifer. See Satan

142

Luciferans, 83
Lusl, 87

M

Madonna, Black, 58. See also Virgin Mary

Malaika, 122. See also Angels

Male mythopoetic groups, 59-61, 60-61

Malleus Maleficarum (Anonymous), 59, 83

Mani (prince of Babylon), 31, 122

Manicheans, 31-32, 122. See also Cathars

Maon, 24

Marduk (god), 24, 55

Marianne (possessed person), 92-93

Marlin, Malachi, 91

Marto, Francisco, 120

Marlo, Jacinta, 120

Martyrs, defined, 110

Marx, Karl, 40

Mary. See Virgin Mary

Masks, 32-33, 95

Materialism, 40

Mattuck, Richard, 118

Mayans, {02

Maypole, 55

Mead, Margaret, 61-62

Meditation, 103

Medjugorje (Yugoslavia), 122, 123

Mellaart, James, quoted, 54

Mellon, J. Gordon, quoted, 96

Memories, Dreams, Reflections (Jung), 70

Men: aggression of, 68; brain organiza-
lion of, 65-66; as hunters, 49-50, 55,
and psi powers, 68; as warriors, 49, 55

Mephistopheles. See Satan

Mesopolamians, 122

Metaphysical evil, defined, 80

Michael (archangel), 132, 133

Michel, Anneliese, 91

Midwives, 59

Milgram, Stanley, 94-95

Milton, John, 130

Minnesota Center for Twin and Adoption
Research, 109

Miracles, 114-116, 117

The Mirror of Life and Death (engraving),
38

Mitochondrial DNA, 60

Mohave, 65. See also American Indians

Monkeys, vervet, 109

Monks, 104-105; and Antony, 82; and
women, 58

Montségur (France), 33

Moon, marriage of, 37

Moorman, Jack, 124

Moose, 109

Moral evil, defined, 79

Morgenstern, Christian, quoted, 136

Mother Earth, 1/

Mother Goddess, 23, 50, 51, 52; and Chi-
nese, 50; and Cretans, 54; decline of,
54, 55; and Egyptians, 50, 56; and Eve,
59; and Ggantija, 52, 54; growth of
interest in, 59, and Ruth Gruhn, 50; and
Hesiod, 24; in Ice Age, 50; and Maori,
24; and James Mellaar!, 54; in Neolithic
period, 50, 54; in Paleolithic period, 50,
54, 61; and Pelasgians, 23-24; and sac-

rifices, 54, and sexual equality, 54; son
and lover of, 50; and Sumerians, 50, 55;
lemple of, 52-53; and Virgin Mary, 58,
59; and Donna Wilshire, 51

Mother Teresa, 107, 126

Mounlain Arapesh, 62

Mountain climbing, 100-101

Muhammad, 18, 122; and Eve, 58

Mundugumor, 62

Muslims: and afterlife, 99, 126, and an-
gels, 122; and evil, 80; and Ka'ba, 10!/

Myslicism: and Buddhists, 111-114; and
Christians, 114; and Hindus, 114; history
of, 111; and shamans, 111; and Sufis,
112-113, 114; and Tantra, 114; and
Taoists, 114; and Herbert Thurston, 118;
and yamabushi, 111; and yogis, 111

N

Naga, 14

Nammu (goddess), 50

Native Americans. See American Indians
Natural evil, defined, 79

Navajo, sand painting of, 1/
Nazis, 93-94, 128

Neolithic period, 50, 54

New Guinea, 61-62

New Stone Age, 50, 54

Newton, isaac, 38

Nigg, Walter, quoted, 129
Night-force, 36-37

The Nightmare (Fuseli), 84
Nirvana, 18, 99. See also Paradise
Noah (biblical figure), 132
"No-men,"” Scythian, 63

Norse, 24

NU Kwa (goddess), 50

Nut (goddess), 50

(o)

O'Connor, John, 96

Oedipus complex, 60-61

Ohrmazd (god), 29; characleristics of,
26-28, 28-29, 82, 122

Old Stone Age, 50, 54, 61

Olympus, Mount, 23-24

Ontake, Mount, {00-10/

On the Origin of Species by Means of
Natural Selection (Darwiny, 93, 109

Ophion (serpenl), 23-24

Origen, 82

Our Lady of Czestochowa, 58

Our Lady of Guadalupe, Basilica of, 119

Out-of-body experiences, 116

P

Paleolithic period, 50, 54, 61

Pangi (god), 24

Papa (goddess), 24

Paradise, 18, 111. See also Nirvana

Paradise Lost (Milton), 93, 130

Parapsychology, 68

Parsees. See Zoroastrians

Parthenon, 56

Paul (biblical figure)- and exorcism, 88;
quoted, 56, 116; and stigmata, 116

Pazder, Larry, 95
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Pelasgians, 23-24

Pelasgus, 24

Penis envy, 60 Sec also Phallus

Perfecl, 33. See also Cathars

Persians, 82, 122

Peter (priest), 91, 92-93

Phallus, 54, 67, symbolism of, 55-56

Philo Judaeus, quoted, 63

Phoenix, 12

The Picture of Doran Gray (film), 82

Pietrelcina, Pio da, 116-118

Piignms, 121, 123

Pius X1l {pope), 121

Plato, 34, 37, 38; and dualities, 34, and
ethical objeclivism, 127

Pneuma, defined, 29

Possession: and Catholics, 90; and Clara
Germana Celle, 71-77; and Chnistians,
86-88; decline of, 96; and Josef, 88-90,
and loan Lewss, 86; and Marianne,
92-93; and Saul, 86; and Somalians, 86,
surveys about, 85-86; and Theobald,
88-90; and voodoo, 86

Powers, 131

Prayer flags, 98

Pride, 87

Prince, Lydia, 122-124

Principalities, 131

Proletanat, defined, 40

Psi powers, 68

Psychoanalysis, defined, 60

Psychokinests, 118

Pure Land, 126

Purification rites, 99, 102

Pylthagoreans, 34

Qi defined, 35

R

Ra (god), 14

Raleigh, Walter, quoted, 64

Raphael (archangel), 132

Rapunzel (fairy tale), 45

The Real Exorcists (Watkins), 90-91

Reality of the Rulers (Gnostic text), 59

Rebus (hermaphrodite), 36

Reign of the Phallus (Keuls), 55-56

Reincarnation and Buddhists, 99, 111,
and Chuang Chou, 12; and Hindus, 111

Rembrandl, etching by, 27

Renz (priesl), 91

Res cogians, defined, 38

Res extensa, defined, 38

Rhine, Joseph, 68

Rhine, Louisa, quoted, 68

Rituale Romanum, 90

Robert (king of France), 83

Rudhyar, Dane, 36-37

Rushton, ). Philippe, 109

S
Sacnfices, 54
Saints, 110

Saki, 125 See also Angels
Salmacis (nymph), 63
Samadht, defined, 36

Sand painting, /!

Sanlos, Lucia dos, 120-121

Satan and Antony, 82-83, charactenistics
of, 82, and cherubim, (31, and Chris-
tians, 82, defined, 82, and exorcism, 88,
and Faust, 84, 85, and Gnoslics, 82, and
Job, 82, and Luciferans, 83, pacts with,
83-84, and Set, 78, survey about, 96

Satanael (devil), 32

Satanism, 78-79, 95-96

Satan Wants You (Lyons), 95

Saul (biblical figure), 86

Scapegoat (Escher), 19

Scarab, 12

Scythians, 63

Second Beast See Aquino, Michael

Secular humanism, defined, 127

Selfishness, 109-110. See also Altruism

Sellers, Sean, quoted, 96

Seraphim, 13!/

Set (god), 78. 80

Seth (god), 80

The Seven Deadly Sins Today (Fairlie), 96

Sex: and gender, 49, and Hindus, 114,
and Tantra, 66, 69-70, 114, and Taoists,
114

Sex and Temperament (Mead), 62

Sexual equality, 54

Shadow archetype, defined, 42-43

Shakli (goddess}), 35, 69

Shamanism (Eliade), 111

Shamans, (11, /14

Sheol, 82 Sece also Afterlife

Shiva (god), 6, 9, characienstics of, 9, 80,
and dualities, 6, 9, 35; and Hindus, 80.
and Kali, /3, slatue of, 67; symbohism
of, 66, and Tantra, 69

Shugendo sect: and meditation, /03, and
mounlain chmbing, 100-10i, and punfi-
cation rites, 99

Shupe, Anson, 95-96

Silvanus (bishop), 83

Sin (Stuck), 57

Singer, June, quoled, 70

Sins, 87. See also Evil

Skull, 97

Sky and Water 1 (Escher), 21

Sloth, 87

Smiler (possessing spirit), 93

Smith, Michelle, 95

Smythe, Francis Sydney, 134-135

Snakes, !4, and Egyplians, 14, and Eve,
14, 26, 56. and Greeks, 14, and Hindus,
14; symbolism of, 6, 14, 56

Sociobiology. 62

Socrates, 24

Soldier ants, 109

Sohdarity labor movement, 58

Solzhenitsyn, Alexander, quoted, 80

Somahans, 86

Soubirous, Bernadette, 119-120

Souqual (priest), 89-90

Spider, 42

The Spint and the Flesh (Willlams), 64

Stalin, Joseph, 80

Stangl, Josef, 91

Sugmata, 116, 118-119

Stone, Merlin, quoted. 50
Straight and narrow way, 99
Stuck, Franz, painting by, 57
Stupas, 98, 99

Subjectivism, 127-128
Succubus, defined, 83, 84
Sufis, dance of, 112-113, 114
Sumenans, 50, 55

Sun, marriage of. 37
Supreme Self, 25
Swedenborg, Emanuel, 126-127
Symposium (Plato), 48, 49

T

Tane-mahuta (god), 24

Tanlra, 35, and chakras, 69, and enlight-
enment, 69, 70, and mysticism, 114,
and sex, 66, 69-70, 114, and Shaku, 69
and Shiva, 69, and yantra, |1

Taoists: and death, 12, and mysticism,
114, and q, 35, and sex, 114

Tchambul, 62

Temne, 65

Temple of Set, 96

Teresa of Avila, Saint, 115, 117

Tertulhan, quoted, 58

Testosterone, 68, 69

Thalestris (queen of Amazons), 64

Theobald (possessed person), 88-90

Theogony (Hestod), 24

Thermal noise theory, 118

Thomas Aquinas, Saint, 130

Thomas of Celano, quoted, 116

Thrones, /3!

Thurston, Herbert, 118-119

Tiamat (goddess), 24, 55

Tibetan Buddhists, 80 Ser also Buddhists

Tigris River, 55

Titans (gods), 24

Tonton Macoute, 86

Torricellh Mountains, 61

Tourelte's syndrome, 90

The Tragicall History of Doctor Faustus
(Marlowe), 84

Transsexualism, 63-65 Sce also Gender

Tree of hife, 25

Tupinamba, 64

Tutankhamen (pharaoh). tomb of. 12

Twins, 30, 109

U

Under the Heel of Mary (Perry and Eche-
verria), 121

Unicorns, (4, 1§

Unitanans, 127

Upanishads, 24-25, 49

Uranus igod), 24

Unel (archangel), /32

Vv

Valhalla, 124-126 See also Aflerlife

Veda, 24-25

Vedanta, 36

Vervet monkeys, 109

Virgil, quoted. 99

virgin Mary and angels, 122, appearar
es of, 119-122, 123, and Bogom 3

and Juan Diego. 119, and fertiy 59
and Francisco Marto_ 120, and Jacinta
Marto, 120, and Mother Goddess. 58
§9. and Lucia dos Santos. 120121 and
Bernadelte Soubirous, 119-120

Virgin of Guadalupe. /19

Virtues, 131

Vishnu {god), 80

Visions: and Francts of Assisi, /]6, and
Teresa of Avila, /17, and Zoroaster, 26

Visual-spatial skills, 65-66

Voodoo, 86, 91

Vulva, 67 Sec also Womb envy

w

Walker, Evan Hams, 118

Wallenberg. Raoul, 128

warriors, 12, 49 5%

Watchers, 132, 133 See also Angels

Watts, Alan, 34

Wheel of fortune, 35

Whirling dervishes See Sufis

wildman Gathenng, 60-6/

Wilhams, Arland D, Jr_ 106 108 128

Wwilhams, Waiter, quoted, 64

Wilshire, Donna, 5!

Wwilson, Edward O , quoted. 109

windsor, Eugene, (06, 107

Witches, 59, 83

witch finder, 59

womb envy, 61 See also Vulva

Women and agriculture, 49, 55, and
Anstotle, 56, brain organization of,
65-66, in China, 56, and Confucius 56
and enlightenment. 56, and fertility
49-50, as healers, 59. and Hindus, 56 In
Inda, 56, and Industnial Revolution. 59
and intuition, 66-68. as midwives. 59
and monks, 58. and psi powers, 68
status of. 56, 58, 59. as wilches, 59

Y

Yahweh, 29

Yama (king of the dead), 85

Yamabushi, defined, 111

Yantra, 1!

Yin/Yang, 89, charactensics of 9, 35
49, as duality. 49, and gender. 49 and
Intuition, 66, purposes of 35

Ymir (giant), 24

Yogts, 111

Yonis, defined, 11

y 4

Zar, defined. 86
Zarathustra See Zoroaster
Zebras. 109

Zeus (1god), 24 48 61
Zimbardo, Phulip quoted, 94
Zodiac signs. 34

Zombies, 86

Zoroaster, 26, 28 and ange

1sirians
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