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Editorial Introduction

The field of thealogy allows for focused contemplation, rumination, and exploration on the
topic of the Divine Femininle As much of Western religious understandings and practices
have tended to subordinate the Sacred Femininealodne allows for academics,
contemplatives, and practitioners alike to put forth their scholastic contributions on the nature
of the Goddess as She relates to the human condition and how She can effect change in our
world today. Thealogy remains open te texperiences, stories, and traditions of men and
women in all religious and spiritual traditiahsncient and contemporaryas it relates to the
Great Mother.

As this is the first volume and first issue for the newly established academic journal
Goddess fiealogy An International Journal for the Study of the Divine Feminine, the
editors, would like to say a few things about our hopes and aspirations for the journal. Our
hope is that this journal can serve as another starting point from which thealadgtively
Onewd6 academic field in religious thsatogicdli e s,
contemplation lies in that liminal space outsmainstream religious studies and theology,
we started this journal so thaadical and reformethealogiansalike could havelocus
thedogicus or a supportivelacefor thealogicalreflection As it currently stands, thealogical
writings usually appear on occasion in the jourRaminist Theologyand they can also
appear every no worksmdde bylgesturessospolitical cokrectmess in other
more broadly situated religious studies journals. Howewaminist Theology,while
important in its own right, is primarily Christian in orientation and works with the central
premise that Christiamheology can shift out of patriarchal presuppositions if the word
6feministd i dn nmodt easesds does notiecessarityallow for 1) feminist

voices to emerge outside of the Christian tradjt@npluralist perspectives 3) provide for

1 The terms Divine Feminine, Sacred Feminine, Goddess, Great Mother and Feminine Divineuass all
interchangeably within the context of thealogy and this journal.
1
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theories that are syncretistic loybridist in nature4) the personal spiritual authority inherent

in thealogy, or 5) reach beyond the schism between patriarchy and matriasakytte case

for many mainstreamafdrocentrif theologians, feminist theajoy 6 goes t oo f ar 6.
as is the case for many O6feminist theol ogi
Nonet heless, who is to say what denscpditca o f ar
struggles asidénis journal is intendetb create space for a variety of voices and standpoints
regardless of social location, creed, spiritual tradition, and degree of survival instinct within
mainstream academia and religious studies scholarship.

While many magazines have emerged in the pagtral decades that focus on the nature
of the Goddess more from a nonacademic orientaGmadess Thealogyg intended to serve
as a home mainly for scholars. However, it is our hope that contemplatives and practitioners
alike, who may or may not havegaaduate background in religious studies or a related field,
will contribute to the discussion and the shaping of the field of thealogy. It is important that
the bridges between theory and practice remain in integrity, alliance, and open dialogue. This
jour nal i's not i ntended to serve as a basis
perspectives of the communities who participate in veneration of the immaaestendent
Sacred Feminine should always be a focal point from which to engage amttof thealogy.

Moreover, this journal is not traditional in the sense that it is structured to allow for more than
simply philosophical thealogy and intellectualizing embraces artwork and commentaries
related to creative pieces.

Thealogy itself ad thealogians to come will determine, shape, and reshape how thealogy
manifests as a discipline. We hope that this first issue sets the stage for future thealogical
works to emergeAs this is a journal for both academics and practitigriers organize to
reflect this divergent reader base. AccordinGlgddess Thealogig structuredinto three
sections:The first section of the journal e nt i t | eoffers @ Aerids iofdind,epser 6
reviewed essaysfrom a collection of international scholars the second section, which is

2
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entitled OFeaturesd6 offers articl ésatummd com
section has two r ecur r iwhege eaan volumeffersa difieMetet t h e
aspect of the Great Mother for reade t o rumi nate on awhich 6The
presersg an artist whose workmbodieghealogical praxis. These feats, along with other
specialarticles are followed by the third and final sectio® Revi ews and Co mme
which will include notonly book reviews but also commentary on academic articles, books

and theories as well as commentaries on prev@nddess Thealogditions.

As this is an inaugural publication in a field that is relatively new and unknown, this
volume will begin with acontribution from the cdounders of the Institute for Thealogy and
Deasophy entitled fAiTheal ogy: Mappi nRatricle FIl ui d
0l olana and Angela Hope provide an overvievw
situatel in religious studies scholarship. Rather than providing dictates as to what thealogy is
and is not, they instead chart amergent and adaptallema p 6 of t heal ogy, f
thealogy and exploring the question of who does thealogy. The authbiiglighe broad
spectrum of philosophical and metaphysical trajectories inherent in the discourse. Although
t hey argue that there is a need for a disc
subordinate to or subsumed within theology, the auttagocate the need for the
relationship between thealogy and theology to be complementary and in open conversation
rather than rooted in tension and antagonism.

Many feminist theo/alogians and practitioners often contemplate whether or not female
biblical figures contained within the Christian tradition are helpful figures for women or
whet her they may be more of a hindranloe to w
the article entitlediA Few Thoughts on the Breath, the Soul, the Divine Fenaald,the
Virgin Mary in Engagement with Luce Irigaray and Christine Pinkola Bsteasa Luzyte
skillfully crafts a powerful analysis of how women from both Christian, 4@¥sistian, and
nonChristian traditions can relate to the Divine Feminine archetgflected in the Virgin

3
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Mary. She proffers that a relationship with Mary can summon a woman to come back into her
own internal sanctuary, her Divine Self, her soul, her breath, her home. Despite the fact that
the narrative of the Virgin Mary has been ledriwithin patriarchal layering, Luzyte suggests
that Mary remains a powerfully redemptive (transformative) figure for women. In a society,
where women have suffered from control, domination, and silencing, Mary, understood in a
different vein, represent doorway or pathway for woman to not only reconnect with her
soul but also to continue her journey of becoming oraslhalization in all of its aspects,
including rekindling the instinctual oWild
In the next articlefiMoonlight of the Dvine Feminine ®iane Greig Rickards explores

the interrelation of espionage, gender, and the Divine Femimased in World War 1

N

W

accountsRichardsé cuses on t he pattern of ordinary w

and sacrifice which she contendsre able to come forth because these women were able to
pull from their inner reserves and on a hidden source, namely the Feminine Cultural Shadow
(FCS) or the Divine Feminine Mestern cultural shadow. These women spies did not fit the
stereotypic anp or virtuous virgininherent in the propaganda of popular literature. In fact,
Rickards suggests that these were women embodied many of the aspects of the Triple
Goddess that have been culturally subjugated, those that are typically associated with the
shadowd conflict, warring, risk taking, etc. Her analysis offers some important insights that
lie at the intersection of sociology (of war), gender studies, and thealogy.

The next two articles are both derived from conference presentations and focus on Gaia

Consciousness. Mer | in Stoneds ARumi nati on

Reverencedo published here posthumousl vy, ask:s

one of locality, faith tradition or culture and embrace a global perspective of inttabita
planet earth. It is only be accepting and embracing this identity can the world truly begin to

understand and correct the human and ecological devastation currently taking place under the
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androcentric paradigm. Stone questions Western adhereficgég@nd linear time and asks
t hat we broaden our spatial perspective befo
Karen Tateods i T-ReeninisP Gdddessi Spigtuality,f a Theology for a
Sustainable Futureodo explores the wingshdtr sect i
towards Goddessentered Ecd-eminism when she declares that, in a-paoty system,
Goddess is a Democrat. Often more politically active than other members of American
society, adherents of Goddesntered faith traditions work diligently iareas of gender,
sexual and religious equality as well as in areas that focus upon ecébtesed Eco
consciousness. (Berger et al 2003). Through the mythology of the Divine Feminine Tate
explores the relationship between mythology, religion, law andeoaihen she posits the
mythology, image and archetype of the Divine Feminine can help to bring about the
necessary paradigmatic shifts in religion, law and society to ensure our future sustainability.
The final article fiFootsteps on the Path to Experiggc the Feminine Divine: A
Phenomenological Account of a Collective Thealogical Journey in Acadersigen
embodied workelling the tale of how four rather isolated aspritedthealogianstwo based
in Great Britain and two from the United Stateametogether and found each other in the
creation and founding of tHastitute for Thealogy anBeasophythe research center which
hosts this journal. The institute remains a larger project of which the aim is expansion of the
discipline of thealogy. Each kalar recounts how they came to join the institute along with
an individualized account of what 6édoingd or
is important in this day and age.
The Features section &oddess Thealogyegins with a tribute to thlate Merlin Stone.
Three of her friends and colleagues, Zsuzsanna Budapest, Carol P. Christ, and Bobbie
Grennier offer their own tributes and memor
life work. In this way, we honor one of the matriarchsTbgalogy and mark her passing.
Stone touched wus all as she asked us to r eme

5
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The next feature fAFace the Goddesso introd!
the Divine Feminine.While some scholars question temancipator potential of the Virgin
Mary for her tendency to be caricatured as physically virginal, the sacrificial matitethe
silenced helper ofarkind, other scholars and practitioners are not sure how to make sense
of the seemingly opposing divifleminine archetype envisioned in Kali Ma of the Hindu
tradition. Kali Ma is oft characterized as raging, destructive, and as a Mother of the Dark
Void, yet simultaneously, understood to be a Divine Creatrix, Preserver, and nurturer. As it
has often beesaid, in order to create, destruction on some level must take place. Kali Ma
represents a fierce, yet essential aspect of the Great Mother that summons men and women to
face their inner fears, shadowy aspects, and obstacles. Despite this, many Weséemers
failed to understand the nature and importance of Kali Ma relegating her nature as
intrinsically evil, cruel, capricious, and hopelessly destructive. In his article James Rietveld
debunks the stereotypes and negative connotations associated withaKatiher exploring
her historical significance. Rietveld st a
information to knock this misperception out of the water and expand your understanding of
this Great Goddess. 0

This volume also features an-deph personal interview with another thealogical
matriarch Carol P. Christ. Secoemgve Feminist Thealogian, Christ is perhaps best known
for her 1979 collaborative effort with Judith Plask@yemanspirit Rising: A Feminist Reader
in Religionas well as hemifluential textsLaughter of Aphrodite: Reflections on a Journey to
the Goddes$§1987) Diving Deep and Surfacing: Women Writers on a Spiritual QX5
[1980]), Rebirth of the Goddess: Finding Meaning in Feminist Spiritualt997), and
Christbés mor e r ecentShewho Rhanges: Rmagioirgehe Biviteh e a | 0
in the World (2003). E.C. Erdmann spent time with Christ at her home in Greece during the
summer of 2009.In her interview Christ revisits definitions of femsm and feminine; she
discusses how she balances her desire to change things for the better without losing the

6
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energy of optimism that is necessary in the process. In the end she explains how she sees the
transformative power of the Goddess as key to nwdrihie current issues holding back our
cultures and world from a more loving, expanded way of living and being together in
harmony.

Featured in theAr t i st s 8 theChlrilliantework of Max Dashu [ector of the

Suppressed Histories Archivedlax Dasld brings the Old Ways to life through her art and

N

her inspiring visual talks on ancient i con

shamanic arts. Her first piece is a depiction of a medicine woman in Zimbabwe who has a
shamanic encounter with a snakehe second art piece portrays a won&amdwoman
conceived from the sand, shells, and sea grass at the beach. The third and final art piece is a
portrayal of Tiamat, the Primordial Mother of the Deep who "gave birth to Heaven and
Earth" according to Sumian scripture.

As you can see this volume &oddess Thealoggontains a variety of scholarly and
pragmatic articlesvhich when woveniogetherdepicta larger stor§ a story about women
and men in oulVesternsociety that are struggling to reclaitmet powerof the immanent
transcendent Divine Femininé is our hope that oureaders enjoy this first issue, and we

look forward to the dialogue that will ensue.

Angela Hope, Editem-Chief
Patricia 6lol ana,

References:

Berger, Helen A., BEan A Leach, and Leigh S. Shaffer (2008)ices from the Pagan Census: A National
Survey of Witches and N&agans in the United StateStudies in Comparative Religion, Frederick M.
Denny, Series Editor (Columbia, SC: University of South Carolina Press).
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Thealogy: Mapping a Fluid and Expanding Field

Pat r i ciaadAngéleoHomen a

Abstract
As cofounders of the Institute for Thealogy and Deasopy,authors attempt to map
the fluid and expanding field of thealogy, further defining thealogy apibeng the
guestion of who does thealogy. The main task of this essay is to expand upon present
day conceptualizations of thealogy highlighting the broad spectrum of philosophical and
metaphysical trajectories inherent in the discourse. Though this pdpeesses the
need for a discourse distinct from theology referred to as thealogy, the authors advocate
the need for the relationship between thealogy and theology to be complementary and in
open conversation rather than rooted in tension and antagonism.

Keywords thealog, theology, Sacred Feminin&oddess, feminist spirituality

A paradigmatic shift in Western religious identity, contemplation, and scholarship began in
the last decades of the twentieth century. This shift brought about the birtieaf &estern
Thealogy This is not the simple act of substit
it is a response to the summons of the Great Mother, and simultaneously, a response to the
rising urge of the inner (immanent) Divine FeminindisTrealignment and rdalancing

with the Sacred Feminine aspect of the Numinous has been manifesting in a multitude of
ways across the globe including through the rise of feminism, liberation movements, Goddess
spirituality, Gaia consciousness, modertcheraft and alchemy, and women healers. As our
world becomes more tolerant of othelibf systems in the context of global, interconnected
society, we become conscious tbe already existent indigenous religions which contain
female deity worshipand hat have, in many instances, remained closeted or hidden in order

to avoid religious persecution and oppression (Lele, 2010; Taiwo, 2000). Now it is making

headway in the realm of academia with respect to religious studies scholarship and fesearch.

2 This is evident based on the creation of the Institute for Thealogy & Deasophy which formed by a community
of scholars and contemplatives coming together to advance the discoupaghlibation of this very issue, and

9
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We cmtend that thealogy as both a scholarly discourse and mode of emancipatory praxis
brings forth a new way of understanding and experiencing the Numinous that continues to be

reshaped and redefinéctonstantly shifting and evolvinigmuch the way it shoulde.

Naming Thealogy
The birth ofthedogy is open to debate as people across centuries in various-czligical
traditions have been engaging in the praxis
within patriarchal religious traditions; Him Shaktism and their worship of Devi as the
Divine Mother and Ultimate Godhead and the Christian devotees to the Mother of God
imaged as the Virgin Mary, the Black Madonna, and Our Lady of Guadalupe ailenaeih
examples. Therefore, Thealogy, which @ston the Feminine Divine, already has a long
and diverse religious history. Western thealogy in discourse and praxis, however, can be
considered a rising phenomenon within the past several decades. In actuality, the discussion
of the existence of a disarse called thealogy is an exercise in the power of naming. The
political naming of a discourse which is visible laipearsinvisible to normative society is,
we believe, a powerful act which invites the possibility of a radical transformation within the
academic community and as a-fmpduct within broader society. As Eve Ensler notes,
Al L] anguage has the capacity to transform
behavior and redirect our thinkilg ( Ens | er 2006, 1) As smuch o
tended to privilege the Divine Masculine, thealogy allows for the space to be created in which
scholars, contemplatives, mystics and practitioners can explore thegidicted Feminine
aspects of the Sacred.

The termthealogyor thealogianwas firstused in publications by both Isaac Bonewits
(AThe Druid ECbterdo)lesand Valerie Saiving (

Studi eso) in 1976. Naomi Gol denber gTheeont i n

the rise in courses in various universities that incorporate elements of thealogy (e.g, Ocean Seminary College,
California Institute for Integral Studies, and the Institute for Transpersonal Studies)
10
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Changing of the God&oldenberg 1979196). Since then, many have attempted to define

it heal og yGhrist, a SeHarofesded tRealogian, first used the term inlarghter of

Aphroditei n 198 7, and years | ater succinctly def

the Godhis#s268602,( 79). Rita Nakashima Brock,

Mi st s, and Mur mur s: Toward an Asian America

the term t heal thegalpgyto describa theewortk of womerorefleicting on their

expe i ences of and beliefs abdbut divine realit
Carol P Christ and Judith Plaskow in their edited publicatiomanspirit Rising: A

Feminist Reader in ReligioQ 1 97 9) sought to fANexplore the

religion, undersind present womends experience, and

transform religious ideas, structThissensnal and p

work and the scholarshipf numerousother Westernreligious academics contemplatives,

and giritual feministssuch asSallie McFague Elisabeth SchissleFiorenza,Rosemary

Radford Ruether,Merlin Stone,Max Dashuy Beverly Clack, Ruth Mantin, Karen Torjesen,

Charlotte Caron, Melissa Raphaegmela Sue Anders@md various otherns recent decasb

has opened the way for the next generation of thealogiarthird or perhaps fourth wave of

feminists, noAfeminists, and poseminists who would once again add to the landscape of

thealogy. The spiritual feminists of the twentieth century builtdber, a recent generation

of scholars and contemplatives are creating the key.

Defining Thealogy'

Strictly adhering to the definition, the word is derived from Koine Grédlea (Goddess) +
logos (word, discourse, reaso@though there is debate abouhether or not this term
sufficiently and adequately encapsulates the potential expression of this field. Critics might

highlight the problematic nature of retaining language that has for centuries privileged

SExcer pt nhP.q2011%150 1 a
* Adapted from an excerpt from Hope, A. (2010)
11
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dualism through conflating reasofogog exclusvely with malenessThis simple binary
opposition of male/reason and female/emotion has led to an unnecessary gender dualism. The
termlogositself is problematic; understood axellectual reasont excludes the possibility

of other means of knowingud as experience, intuition oituald methods typically seen as
feminine traits Despite this, we contend that no religioltural system can avoid syncretistic
influences, and moreover, patriarchal assumptions inherent in language can be transmuted.
An all out rejection of language that has had a patriarchal, political bent, while
understandably problematic, is challenged as we purport that no person or group has
ownership of a word or discoursdanguage is fluid and evehanging Logosor reason is

not an intellectual faculty that is inherently malgpmen possess r&an orlogostoo! As

such, we contend th#tealogyremains an important arappropriategerm.

As a term, thealogy is best understood not by definition but through conceptualization.
We comprehendthealogy in the following way: thealogy is concerned with the beliefs,
wisdom, embodied practices, questions, and values as they relate to any religious or spiritual
practice, indigenous or contemporary, that upholds the principle of an ontdl&scred
Feminine. Thealogy, at its core, tries to make sense of the relationship between the Sacred
Feminine/Goddess(es) and all life forms in the cosmos grounded in a feminist or post
feminist episteme. Thealogy draws attention to various ultimatstiqne including but not
limited to the following:Who are wein relation to the Divine Feminine? How are we to
be/become? Why are we here? Where are we going? What is the purpose ofand lifew

do I live my life in such a way that is authentic to Gla$s withess?

Who Does Thealogy?
Thealogy (or more accurately thealog)etias been associated with newly burgeoning
mediums of feminist praxis within the Goddess, New Adiso-Paganand feminist

spirituality movements in recent decades. Thealogy asatha@ind experiential fields will

12
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likely advanceas these contemporary movements are ever expanding and growing. However,
we situate the field of thealogy as relevant to any group or subgroup within a religious
traditiond normative or nomormativé that vates the resacralgation of women and the
acknowkdgment that Spirit has a feminiaspect.

For some thdagiansthis may translate into the understanding that the Divine is solely
feminine or female; while for other thealogians, this may mean thatitheeDhas a feminine
and masculin@specjoined in Divine Union wher@aeither aspect is subordinate to the other;
and for others yet, thealogizing may be intended more as a political quest to subvert
dominant, hypemasculinist paradigms around the tom€ divinity in a world where
maleness becomes often too exclusively equated with the domain of the spiritual,
subsequently giving rise to the oppression of women. As Merlin Stone (1979) suggests,
womends rights are oft a matter of womenos

Given he diverse spectrum of current and potential thealogians, we feel it is important to
acknowledge that thealogy should not be the exclusive domain of contemporary Goddess
spiritualists. Thealogy belongs to all of humaditgoth women and ménthroughouttime
and space who want to contemplate on the mystery of the Numinous Feminine from a
vantage point that embraces equality, -uofgment, diversity, openness, and inclusion.

Thealogical discourses can be affiliated with aspects of monotheistic faith sygsteimas
Christian feminismor mysticism Muslim feminism Jewish feminism, and Spiritual

Feminists who do not necessarily identify with the term Goddess but uphold the idea of the

Sacr ed Feminine Principle oFatpheerrh masyg 6ut i $ i

thealogical discourse can be associated with indigenous faith communities that uphold
polytheistic systems of belief that purport there to be multiple déitedh male and female.

Yet others may align more in the metaphysical claims of theisitheisim,
atheism/materialism, henotheism, pantheism, and panenthAsrmeuch it is evident that

thealogians comiom a variety of cultures and faith traditioasross the globe.

13
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Mapping Thealogy: Philosophical & Metaphysical Trajectories
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Central to ou thesis is the idea that most conceptualizations of thealogy are based upon

inherent philosophical assumptions and metaphysical assumptions. In this section, we wish to

addressboth components and suggest that thealogicakalisse may manifest in a

multiplicity of ways rooted in these underlyingassipt i ons . Our int

ent

thealogical discourse, but merely to chart a fluid map that paints a broad portrait of the

potential landscape of thealogy. We do not suggest that particular philcdophid

metaphysical assumptions are inherently better than others, but rather come from the position

that all vantage points are important and should be included in the dialogue. Moreover, we go

as far as to suggest that all perspectives carry truth cfamibeir adherentsvith regard to

the nature and understanding of the Sacred. Even if some thealogies appear to be in

contradiction or opposition to others, we offer the following perspective: every thealogy

represents an aspect of the Sacred. As ws tiia fluid map of the discipline of thealogy,

we invite a dialogue to contemplate, expaadd critique our thealogical map.

Philosophical Assumptions: The SubjectiveObjective Dimension

Thealogy currently and will continue to likely draw on ontologiepistemologies,

methodologies, as well as differing perspectives with respect to understandings of human

nature and the nature of the cosmos which can be briefly charted along a continuum where

one end privileges the subjective while the other end pges the objective. The following

depiction highlights some of these different standpoints:

SubjectiveéééeeeeéObj ecd
[Ontology] Nominalism Realism
[Human Nature] Voluntarism Determinism
[Nature of Cosmos] Monism Dualism
[Epistemology] Particularism Universalism
[Methodology] Experience Reason

14
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It is important to note that although the above diagram may appear to assume that one has to
either be positioned on one end or the other end of the spectrum, this ihatotvev are
suggesting is necessarily the case. Magic exists isphee betweethe two understandings

and tlrough the dialectical processeiferent ideas can emerge that embrace the concept of
paradox as well as potentially allow for the creation @fvrthought systems. Due to space
constraints, this section will only highlight the flavor of polarity, but it must be acknowledged
that what is contained ime space betweeis equally important to the field of thealogy.

Ontology(or the study and theies of existenceis primarily concerned with whether or
not reality is external to the individual, a product of individual cognition or consciousness, or
both. From a nominalist perspectiyerhich posits that there are no realities other than
tangible coworete objects)anguage is at the root of how we make sense of our reality
(Burrell & Mor gan, 1979) There may not be an
and labels which are used to negotiate a mutual understanding of reality. Social
constuctionism, postmodernism, poststructuralism, existentialism, sorde third wave
feminists (e.g. postcolonial, postmodern) generally align with the assumptions inherent in
nominalism. On the other end of the continuum, realism posits that there is ateoncre
tangible world that exists outside of consciousness. While a nominalist might purport that we
structure reality around stories, a realist would defend the existence of an adioadity
there. Realism aligns with thought systems like modernism, gedifterence feminism,
essentialism, and radical feminism.

Concerning human nature, voluntarism views a human being as completely in control of
his or her O0dest i ny 6willedandabtenonoesiHasker,t1988)t s/ he
example, the inmeGod/Goddess, higher self, inner healer, conscious mind is in charge of
creating and manifesting outcomeé#/hile determinism purports that humans are not in

control but rather her or his outcomes and realities are determined by an external source or set
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of circumstances (e.g. the Divine, environment, Universe, Godless) (Ibid). Essential to
this discussion is whether one is in control or not in control, or possibly both simultaneously.

With respect to the nature of the cosmusarydualism is a beliesystem that essentially
assumes two distinct and mutually exclusive aspects ranging from masculine/feminine;
mind/body; good/evil; public/private et¢Jones, 200) For some thealogians, dualistic
thinking might be positioned from a place of complemetisar balance, yin/yang, etc
where both aspects are equal in nature. Much of theological discourse has embraced
Cartesian dualism, privileging the male, masculine, mind, public and subordinating the
feminine, female, body, private etso most thealogies will typically chalenge thisset of
patriarchal assumptions. Dualism also can refer to the belief system that there exists good and
evil, and both are opposing substances or essences that potentially are battling with each
other either as a consequenok human mistakes or as an external essence outside of
humanity.

Monism on the other hand focuses on conceptions of oneness athaliy. In this
belief system, everythn can be wunder st oqldvet GodGoddesd Evib m At h
does not ext; rather what feels or is experienced as evil is a slow vibration of love or the
absence of love. Monism can sometimes be critiqued for its tendency to subsume one aspect
into the other. The classic debates between behaviorism and idealism are an exanmle
Behaviorism suggests that mental properties are really contained within physical properties
while idealism purports that the physical is constituted in ideas and thoughts which exists
only in the mental(Hasker, 1983) In the former perspective tphysical is subsumed or
collapsed into the mental, while the latter holds that the physical is an illusion that is
contained wholly within mental properties which are the basis for understanding the nature of
the world. Similarly, the idea that theneigts light and shadow, and the shadow comes from

the light is indicative of a monistic or nondual philosophy. Similar debates exist along the
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lines of spirit and matter. For example, are we ontologically spirit while matter is just an
illusion, or are weall matter with the concept of spirit being the illusion?
Epistemology deals with the nature of truth and addresses how we come to understand

what is true (Burrell & Morgan, 1979) Broadly speaking, universalism argues that there

exists generalizable thut cl ai ms t hat apply to al/l beings
T6 Trut h). Particulari sm, on the other hand
pluralistic in natur e, | argely rootedt in on

that are particular to different people across different secimomic and political contexts.
Thealogies can be situated from either one of these positions or may allow for ginatimie
of both astwueompti ons as i

Finally, methodology concesnhow one approaches or does thealogy. Is it rooted in
reason, tradition, experience (e.g. ritual), and/or intuition? This thealogical quadrilateral is put
forth as a starting point as it relates to the important topic of method in a relatively new
discipline. While most thealogy, thus far, has been primarily rooted in subjective experience,
we suggest that reason, tradition, and intuition as additional subjectivities remain important
methodological tools from which to engage in thealogy. Thealogy imatistom theology
in that it tends to avoid doctrinend dogmatic beliefs rooted mevelation and tradition;
however, it is important to note that stagfling is an important aspect of many religiomo
only the Abrahamic traditions but also thake worship or uphold the concept of the Sacred
Feminine. Stories remain an important part of tradition which can be reshaped, redefined, and

reinterpreted in order to avoid dogmatism and rigidity.

Metaphysical Assumptions around the Nature of théivine
Since thealogy is concerned with D& ine, in this section, we highlight two main spectrums
for how the Numinousmay be envisaged within the field of thealogy. The first spectrum

focuses on the ontological nature of wine with respect to beliefs than external deity or
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deities ejst that are of a more persorad even anthropomorphic nature, while the latter
spectrum addresses the Sacred more from an abstract perspective. Again, we do not suggest

these are the only understandings nor are theyssadby exclusive to one another. They are

as follows:
[Personal] Monotheism--Ditheisnm® Henotheism-Polytheism
[Abstract] Materialism/Atheism-Pantheism-Panentheism

Monotheism argues for the existence of only one supreme divine entity which is
chaacteristic of the Abrahamic faiths (e.g. Christianity, Islam, and Judaism). Thealogians in
this vein may argue that this Supreme Being)ifemaleas Great Mother Creattior b) one
Numinous being who is a union @bth masculine and feminine aspgotr c) perhaps
androgynous in nature. Ditheism suggests that there are two supreme and distinct divine
entities that exist(Peach, 2002) This characterizes some Pagan or Wiccan perspectives that
proffer the existence of both God (male) and Goddess (fenmddajotheism characterizes
early Israelite religion and indigenous religions which worship primarily one main deity but
also secondarily worships other gods and goddesses that are integral to tH@daitbs,

2006) Finally, polytheism denotes a kefl system in which there exisnultiple female
and/or male deities that are all of equal importance though they may be associated with
different archetypal constructs.

Naturalism and/or atheism argue for a world without God/dess. While there are a variety
of perspectives contained within this paradigm, some scholars would argue that the concept
of a Supreme Being is a massive projection on the part of the collective (f@ukrbach,

1881) Naturalism argues that the natural world is complete;ss#i€ient and wholly
contained onto itself, not requiring the need for an external, personal Supreme Being
(Hasker, 1983) Thealogies rooted in naturalism may be more scientific in nature and/or
highlight the significance of Mother Earth. Pantheism suggestsGbditdess is identical
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with the Universe. God/de$®lds the fluidity ofa more abstract concept, energy, awareness,
rather tharbeing restricted or contained withenpersonalentity. Panentheism, on the other
hand, holds that God/dess is simultaneoud@niical with the universe but is also separate
from the universe. More specifically, it incorporates the idea that God/dess lives in and
through humanity, the earth, animals, beings, and the cogloly

The Need for Thealogy and the Nature of the Rationship Between Theology and
Thealogy: Complement, Tension, or Antagonism?

Is thealogy a necessary discourse? Should theology be sufficient in the similar way that many
might argue that the term 'humankind' is not necessary to replace the term 'Mavikiid’

the term 'humankind' essentially refers to the same meaning inherent in the concept
'mankind’, we suggest that thealogy does not refer to the 'same thing' but rather, it refers to
distinctive discourse with different philosophical, metaphysicald anethodological
assumptions.

The reason why theology as a discourse becomes stunted on its own is that it tends to
focus exclusively on the concept of the (Father) God which does not speak to the experiences
and beliefs of many contemporary spirituablameligious feminists as well as communities
who embrace the concept of the Divine Feminine rooted in-feimmist or more
complementary perspectives. Due to experiences of exclusion and marginalization, many
women and men have left thé&ith traditionsbecause itmarginalizes many as less valuable
than the male normativdBarna, 2011)lhis constitutes the experience of a growing number
of scholars and contemplatives which must be acknowledged in the broader academic and
religious mainstream.

When undestanding the nature of what thealogy is about, it might be tempting for
newcomers to assume that is important to first understand what theology is and then to
perhaps subsequently define thealogy in opposition to theology. We suggest that thealogy
should mt be defined in reference or opposition to another discourse, but the aim is to name
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thealogy rooted i priori experience and thought or to name them on their own terms based
on what arises in the applicable communities. If notable distinctions aoise this, then

these do become important to name. Ultimately, whatever these terms are or however
thealogy takes shape lies in the hands of those who practice and sympathetically study the
relevant faith traditions.

Theal ogy6s compl e alyddfined by hagicus scthgpagls, of thosght ut o
most often understood primarily as the study of the nature of (Father) God; it can also denote
a specific system or school of opinions concerning God and religious questions such as
systematic theology or natl theology in addition to being a course of specialized religious
study usually at a college or seminary. Thealogy, like its complement, can be broadly defined
as the study of the nature of Goddess, yet it is also a specific system or school of opinions
concerning the Divine and religious questions. As a result, thealogy is also, quickly
becoming, a course of specialized religious study at colleges and seminaries in the West.

While seemingly inclusive in scope, theology often has a focal hardicaps
monotheistic in its thinking, examining God from a narrow and monocular lens often
concretized by its own dogma, and often exclusivist and hampered by excessive universal
truth claims. Thealogy, on the other hand, is more pluralistic and inclusiwefliid and
comprehensive, able to contain many different belief systems and ways of iengentral
di fference between t heol og-pluraisticdabiltyhcceedem,gy i s
contemplate, and embrace multiple and various religiousntations and their inherent
ideological assumptions. It actively engages in interdisciplinary enquiry and research; and it
places personal experience of the Divine at the heart of its understanding. Both fields of
enquiry are contemplating the same ulitem questiorts each utilizing different
understandings and personal images (or archetypes) of the Divine. Like is counterpart,

thealogy offers a fruitful place for religious enquiry filled with expansive Divine potential
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and possibilities still yet unexpled. Thealogy does not stand in opposition to, but as a

complement to, theology as a branch of religious study.

Expanding Conclusions

The nature of thealogy is fluid, continuous, and in a constant process of becoming; it is never
stagnant, unchanging, authoritatively binding. As this discourse is presently heavily
influenced by contemporary postmodern insights, thealogy remains hesitant towards
totalitarian, universal truth claims and carries a healthy cautionary stance towards the notion
of absolutistdoctrine that is superior to the faculties of human reason, intuition, and
experience. Thus, thealogy is focused more on processes thatanaformrather than
producing products that are immutabl€his is exemplified in the transmutable and
expanding ature of the field of thealogy the far boundaries of which are still yet
unexplored. Beyond this, what constitutes thealogy is the task of future scholars and

practitioners to discern and articulate.
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A Few Thoughts on the Breath, the Soul,
the Divine Female, and the Virgin Mary

in Engagement withuce Irigaray and Clarissa Pinkola Estés

Rasa Lucia Luzyte

Abstract

In this article, | engage with academically acclaimed writing of Luce Irigaray and non
academic but also widelgcclaimed writing of Clarissa Pinkola Estés. | speak of the

Virgin Mary in nonChristian terms as the Goddess who can be the source of the divine
power and strength, and explore a few idea
breath, on being virgin and connecting to the divine.

Key words:breath, soul, divine female,gl/irgin Mary, the Self

Introduction
In this paper | explore a few aspects of the individual connection of a woman to the divine in
engagement with Luce Irigaray, a thinker in feminist philosophy of religion, and Clarissa
Pinkola Estés, an author in thRingian psychoanalytical field. 1 am interested in the
association between the I rigarayo6s ideas on
Est ®s 6 Jungian ideas on a Lawmbga ntdolse sWiulld | Wd ra
archetype.

While Irigaray suggests +imterpreting some Christian dogmas and views, especially the
ones related to women, with the aim to rethink the entire western culture that has been
per meated by Christianity, Est ®s i nvivd es an
Vi ews, by touching on the subject of women?os
Although Irigaray and Estés are of the different psychoanalytical backgrounds, they both are

concerned with a womandés soul .

5Mor e about the Wil d Woman 6 $onsen whb i witlptee welvwes comtactin®@s , C. F
the power of the wild womahondon: Rider.
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Can Every Woman Afford to Have the Breath and the Soul?

There is a widespread notion in various spiritual schools that through practicing breathing
one can reconnect to oneds own self and fin
oneds | ife probl ems. Il rigaray also suggest s

Our tradition tells us that the woman lover in the Song of Songs leaves her home to

search for her beloved. This is also the case for feminine mystaos for almost all

womeni who run risk of so losing their breath, their soul. In traditions where brgathin

is cultivated, rather it is a man who seeks to approach woman as a source of life, natural

and spiritual. Then solitude and silence get endowed with a very positive meaning: a

return of a woman to herself, in herself for a meeting again with her owthpbhrea

own soul. Woman takes thus an active part in her spiritual becoming. (Irigaray 2004,

147)
|l rigarayods vision of a woman staying at home
whose breath and soul were forced out of them, who were forced thetir homes, can ever
hope to return to themselves to meet their soul. How such wounded women can stay at home,
how can they return home?

Il n my wunderstanding, Ahomeo means: a space
relationship with the mothr ; a womanodés soul ; a womanos Dbr e
the home for the soul. Having all these meanings of the home in mind, let us ask questions
about the women who have a difficult relationship with the home. What if one is a woman
who does not wat to live at home because it is in ruins, there is no light, no water, only
darkness, loneliness and shadows? What if one is a woman who feels empty and cold inside,
whose mother has not been back for days or is gone forever, there is no love in the house
there is no one to speak to, there is no mother to communicate with, to do things together?

Wh a t if the people in a womands home have n
she was their burden, tortured her or attempted to Kill her or husrileat? What if as a result

of all this, she flees her home in order to survive, or in search for love that was not in the

home, for a temporary shelter and attention.
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As quoted above, Irigaray suggests that a woman cultivates her breath, which alleavs her
stay at home, within herself, within her body. However, such a wounded woman does not
want to stay in her soul, in her breath. They are her inner home, and any home she flees. She
has too often choked on her breath out of fright while running away liemperpetrators,
her breath became disrupted by the fear, by being afraid of her mother or father being dead,
absent, hating her, forgetting her. Such a woman separated from her breath a long time ago
because she was afraid it would make her feel theggsm, and so she separated from her
soul. Such a woman is terrified to breathe her own breath, to be in herself.

How canthis woman speak about breathing, connecting with and delighting in her soul?

How can she speak about being a virginal soul, tee owh o can give birth b
birtho here meaning to create, to communicat
Woman cannot therefore remain pure natur e,

she can give birth tgiadébdhereaedobshdt Fhgni

or the absence of a physiological hymen, of course, but the existence of a spiritual
interiority of her own, capable of welcoming the word and the other without altering it.

Virgin and mother therefore mean: capali@ oelationship with the other, in particular

with the other gender, respecting the other and oneself. Virgin and mother could

correspond to a female becoming, on condition that these words are understood in the
spiritual and not just in the materiadtu a | sense. It is with her
as if not more than with her body, that Mary gives birth to Jesus. The figure that she

can represent for us is that of a woman who stays faithful to herself in love, in

generation. | n durpasses, in 8hane gighisy, motherhgod. r{liigargy

2004, 152)
|l rigaraybés suggestion to understand Maryods
undisturbed by the surrounding world, evokes and grounds the spiritual powers and
confidence in an mividual woman. Such a woman is opposed to the woman lover from the
Song of Songs in that she remains within her soul, faithful to herself. However, what does it
mean to be faithful therseldb f or women who have fled home (

spritual creative virginity is unachievable unless they open up to a feeling dimension that

would allow them to reconnect with their own souls.
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The Virgin Mary as Home, as Breath and as Soul

| would, therefore, like to suggest that this feeling dimensam at the same time the
spiritual virginity about wnidvidud cohnectiogaathieay s p e
Virgin Mary, to an image of the Virgin Mary. To breathe, to be a virginal soul, the homeless
woman first of all needs to come back hgiméo her own soul, into her own body, and make

it her own. This involves facing all the shadows related to the ruined home which is a
daunting task, and therefore a woman needs a temporary home, Mary, from who she can
draw strength while rebuilding hemo. By placing her soul into an image of Mary, a woman

learns to trust another woman, a divine being, and this on its own terms teaches a woman to
trust herself. With the help of the divine female, a homeless and wosondédvoman can
eventually start bying the dead in the home from which she ran long time ago, she can
catch the terrifying ghosts, look at their faces and name them; and through being connected to
Mary, a woman is able to grieve for the lost intimate connection with her mother. | suggest
that Mary can become that door that takes a
woman is able to breathe as long as she allows Mary hersoul.

Interestingly, avoman knows that her bond with Mary is not about being a Christian, a
Catholic. Thei bond is about both of them being wounded, and speaking about their wounds;
being homeless and finding a home in each other. Therefore, Mary is not just a distant model
for women to remain virginal souls. Mary loans herself to those women who havedied th
souls.

| see Mary as the female soul archetype that is a soul of each woman. Therefore, to

connect oneself with Mary as divine female means to me what to Irigaray means keeping

onebds virginity, that is, i t oterrplidwedingpowhiehs e | f  a
is not only physical but also spiritual: I i n
61).
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Paradoxically, in Christianity, Mary has no divine home (church, religion) of her own in
which she can reign as the divine 8, which means she has no soul herself. Despite being
call ed Aithe churcho she i's churchl ess; her
Christianity, Maryods story and image are di:
her breath, a breath Witno strengt@her Chr i stian myth is a powe
she is not considered to be divine in the Christian religion. She also has no divine daughter,
no communication with her daughter, which would guarantee women a transfer of the divine
femak power. To be virginal, chaste, strong and faithful to her own mind, soul and breathing,
Mary needs to find her own home which, paradoxically, can be found in the women whose
souls Mary is mending. Although Marmrygouliss a ht
the only place where Mary can find hewn home, build her own church and find her own
folowers it i s only if Mary is recognized in won

dusted off the demeaning pameni archal Christ.i

Maryodés Hidden Strength

Clearly, all the above thoughts allude to my attempt to speak about Mary -G hmgtian

terms. Mary has her own folk mythology, unrelated to the mainstream Christian rigte

are hundreds of Mary legends speaking ofdaersing the Sun to dance, raising people from

the dead, curing the sick, helping in need. In legends, Mary travels in the boats without the
oars, hovers in the air over the seas, lives in forests, walks on the surface of the lake waters
leaving a permanemtu mi nous fApath of the Mot her of God,
a well, takes a seat on the tree branches and on the barn beams; she is helping, punishing, and
alwaysi requesting to build churches in her name. In the mythological senseliiectie

Baltic, Nordic, Sumerian, Greek, Roman, Indian and other goddesses. The legends about
Mary illustrate that | i ke these goddesses, \

an archetype, the Goddess of the essence of nature. Whilthénegoddesses are no longer
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present in the current patriarchal livied i gi o n:
goddess that is, people pray to has if she was the female God in her own right in the

current mainstream patriarchal religioklillions of pilgrims visit her shrines worldwide

lighting the candles next to her images and statues, offering her votives for the received help.

It is for thisliving factor that Mary is so important if we want to recover a strong divine
female in ouselves, and consequently, recover our own strength which would give us the
required knowledge and posture not only to survive and thrive in patriarchy but also to
change it into a more egalitarian structure of society. Irigaray says:

Our task is to give fie back to that mother, to the mother who lives within us and

among us. We must refuse to allow her desire to be swallowed up in the law of the

father. We must give her the right to pleasure, to sexual experience, to passion, give her

back the right to s, or even shriek and rage aloud. (Irigaray 1993, 18)

Following I rigarayds i magery, we must give
in order to restore her power in the law of God the Father. How do we know that she did have
such powers? Wmay look at the well known mythology of other divine females that existed
before Mary. For example, if we allow an idea that the Demeter (the Greek goddess of the
bountiful harvest, the fertility of the earth and the seasons) myth is an older layer of the
Virgin Mary myth in the virtual space of collective unconscious, the comparison of the two
divine women is illustrative. When Demeter 0
gods Zeus and Hades, Demeter shook the earth and the heaven demonstratigptrend
letting her rage and grief be known, making the earth freeze and all living to die so there was
no one to worship the male gods that stole Persephone from her. Demeter was not afraid to be
not Aniceo or | ook A mad o0hich womenrase @myetoodften i ne e
called in western culture when they dare to express their rage and grief. Demeter had no one

more authoritative than her own feeling of righteousness. Demeter refused to join the plan of

the fate creator Zeus; she was strongugh to be the fate creator herself for her child.
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However, when Mary lost her son Jesus, according to the Christian myth, she did not rage,
did not threaten God the Father. The loss of her son was within his plan, and Mary herself
had no plan of her omy no story of her own, and no rage.

These two myths exemplify how gradually v
suppressed. Supporting ourselves with C. G.
assume that both the Mary and Demeter myths spktdle same archetypal female energies,
only in different societal and historical settings, which shows that the Mary myth is, in a way,
the Christian version of the Demeter myth. In the Mary myth, the role of women is clearly
muted; they must follow the hae di vine plan and there is no

power.

Mary Legends: the Soul Still Remembers
Jungians say that inot hi ng dThe diyine feraatesvhowi t h o
lives in each of us has changed from Demeter to the Ghrigéirsion of Mary but she has not
disappeared completely. At the bottom of our souls there is this ability to rage, and the power
to resist, the courage not to be afraid of &
and the freedom to healghvounds by seeking for a change. The absence of these powers in
the Christian story of Mary does not mean they have vanished from her myth or from
peopl edthey teappearsn the compensatory 4@hristian material such as the Mary
legends, fairy tees, dreams, literature and arts.

Mary legends are of particular importance in restoring theClanistian mythology of
Mar vy. A strong example is a |l egend about Mat
follows:

The revelations of the Mother &fod here lasted from May to October 1917. The first

revelation happened on “L®f May when over an oak tree appeared the shape of a

woman surrounded with light. The last revelation happened 8nQt3ober: Lady
appeared in the sky and named herself thenB Mother of Rosary. She asked about

6 Personal email communication in 200@ith Lilija Henrika Vasiliauskiene, a well known Jungian, an initiator
of the Jungian Institute in Lithuania and the director of the Crises Centre for Women in Vilnius, Lithuania.
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building a chapel in her name in the place of revelations. An unusual atmospheric
occurrence happened justtieh he so call ed O6dance of the S
colour and was not blinding to eyes. At a aertmoment the Sun dial began to rotate
very quickly round its own axis. From the rotating surface colours separated (red, blue,
green) lighting up the earth. This occurrence repeated three times. Sun began to zigzag,
as if dancing. At last it stopped abeégan to fall on the gathered like a fiery sphere.
(Pasek]1997, 11)
The legend portrays Mary as the ruler of the whole solar system, as an almiglitywpod
else can make the Sun, the center of our universe, rotate around its axis and zigzag? This is
very familiar to my own, Lithuanian, culture, in which the Sun is of feminine gender, and in
which many legends speak of the Mother Sun, and the Goddess Sur-LMase von
Franz, a colleague of C. G Jung for many years and akweWn Jungian, claims théairy
tales and legends are often compensatory to the mainstream beliefs of a culture, just like
individual dreams can be compensatory to something happening in the conscious life of an
individual. Clearly, this apparition legend strives to compensateh® lack of the divine
female, and for the lack of her power in Christian religion. Hundreds of people actually
seeingMar yds appearance and the Sunds dance wit
chapel i n her name, i sl need w0 thava theed&vinetfemale athcehert h - o
religion, their desire to believe in her having such a power that can move the center of the
universe. Mary asks to build a chapel in her name, which symbolically means to build a belief
in her, to build her religin. The need to have an authoritative divine female is so great that it
causes a group of peopl eds coll ective unco
believable reality that helps to restore equilibrium in the female and male divine powers in
the colkective unconscious. Indeed, all who witnessed this occurrence, spread the word about
her power, and it appeared there were millions of people who waited for this méssage
Fatima became one of the worl ddéds mogdestvi si t e
that we should not understand this apparition as reflecting a total powerlessness of women in
the society just because it bestows such a total omnipotence to Mary by compensation. |

believe it is quite the opposite: such a legend brings to light pdatle know by heait that
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wo men, and especially mother s, are often cer
the universe, both of whose warmth and love are vital. Such a legend says let us recognize the
divine female power in our religiaiat reflects the power that real women do have in life.

Il n addition, Maryods figure surrounded by |
helpingto see she is the star who can show the way in most difficult times.

The following Lithuanian legendslearly illustrate how Mary took over from the old
pagan Goddess. The legends formed at the dawn of Christianity'icebfury (Lithuania
was the last country in Europe to accept Christianity in 1387)

The first ti me, I n 1 4[4 dnall viNege iryLithmgnip]elwinge d i n (
the dawn of Christianity. Three children got lost in a forest while picking mushrooms.
Scared, they started praying, and suddenly, they saw a vivid light over a pine tree.
Staring into the light they saw an extreme8abtiful Lady picking fruit from the pine

tree. Children became even more frightened; they thought that by walking about the
forest they angered the Goddess of the Holy Forest, and she wants to punish them
because before no human being was allowedtoenker s f or est . But the
not be afraid. This place has been sacred for ages and such it will remain. My name

now is The Mother of Mercy. Build a house of prayer in this place, and | will bless the

whole country. Just like the branches of thisetextend in all directions, so shall |
bestow favours from this place, to all who

The second revelation happened in GY monys 1
of August, saw a woman sitting on a tree stem in the forest, vathlchon her knees.

She was crying that people destroyed her home and for a hundred years now she suffers

cold and famine. The watcher proposed that the woman warm up at his house, but she

answer ed: 0This place has beiehereunglgood f or m
people build me a house. 6 The watcher askec
will tell you my name. & When he returned hc
words he ever said were: 0 Ma ra ghurchNhothish er o f

place. Gkrinskas 1999, 36).
In the first legend, the goddess of the holy forest tells the children who symbolise the future
of the nation that they must accept her Christian name and image as the Mother of Mercy,
and she wishes to be vehipped in the same holy place in the forest showing that she
remains the essence of nature. In the second part of the legend a nameless woman is crying
and saying she has been homeless for a hundred of years, probably meaning since the start of
Christiarity, when people started abandoning their pagan beliefs. She refuses to leave this
holy forest which used to be her home, a place where people worshipped her. Instead, she
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acquires the Christian look in that she looks a seemingly powerless weeping wddiag ho

a child on her lap. But her powerlessness and modesty are supérifigiakking to build her

a house of prayer she also requests the respect and worship she deserves, and demonstrates
her might by making a dumb child to speak her name.

There ae hundreds of such folk legends about Mary in each country in Europe. In the
countries where Christianity has been practiced for longer, the legends include Christian
themes and symbols such as angels and saints, however, in Lithuania the legends of Mary
extremely depart from Christianityods real m.
difficult for the pagan Lithuanians to grasp; for example, in one legend, Mary sits on a branch
of a tree with the dead body of Christ in the middle of a summer, aadielivoman passing
by to build her a church in the place of this tree; or Mary would be found sitting on a beam in
a barn and her request would be the sarte build her a church. It is clear that at the very
start of Christianiasyt, nvearyidérsg fiurla gteo wmeo pt | hee.
that Mary was not meant to sit on tree branches and beams according to Christian teaching,
and they could not tell whether Christ should die in spring, or summer.

The only message that the legends unmistakatntyey is that Mary requests to build our
believe in her, to build churches not only in her name, but to build them in our hearts, to
worship her, to place our trust in Hethat is, to return her home to her, to bring her home,
into our souls, where sheelongs. So far, her apparitions did not activate a mass thinking that
she has been calling to start the religion of Mary, or that she has been requesting to recognize
her as the female god. Her apparitions have been mostly interpreted as strengtlening th
Christian religion and the belief in Jesus.
has to be taken into consideration that the:
mind of Mary the God; there are no permissions for different kindtefpretations than the

ones in support of patriarchal religion. With time, hopefully, people will learn to trust their
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own instincts and call the things they feel by the names they desire to call them, giving a
hope for the religion of Mary as the Godde$sature and the human soul.

By finding the suppressed powers of the divine female in the compensatory narratives and
images as well as in our own compensatory imagination is the most important task for
womeni it keeps us in touch with the silenced msoul and power. To speak about what

one i s uncovering in this silent communicat:.

Reaching the Virginal Instinctual Self

The relation between the female god and th

Jungian psychoanals t s . I n particular, Clarissa Pinko
uncovers the subtlest |l ayers of the womanos
the divine dimension in a woman. Il n my own i

of natural as much as social instincts, the one who possesses the knowledge and who rules the
cycles of the mystery of life.

In the beginning of her bodWomen Who Run With The WolvEstés tells the tale about
t he ol dL ao mnm@\wlg\Wotan), who gthers the bones of the wolves in a desert.
After she finds all of the required bones, she assembles the entire skeleton, and then she sings
a song over it during which the skeleton grows flesh and fur, and the wolf starts breathing.
Eventually it bounds upnd runs away into the desert:

Somewhere in its running, whether by the speed of its running, by splashing its way

into a river, or by way a ray of sunlight or moonlight hitting it right in the side, the wolf

is suddenly transformed into a laughing womaho runs free toward the horizon.

(Estés 1998, 24)
The juxtaposition of the wolf and the woman signifies the moment when a woman runs with
the wolvesi when a woman is in contact with her instincts and has a profound awareness
about life within her andraund her. She is set to survive in the best possible way, and she

enjoys life fully. A woman can arrive at this moment, to this place where she runs with the

wolves, only by singing over the bones. The bones signify the forgotten female instincts and
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powes. The singer is an old &howing woman who lives in each woman, who is the root of

all the instincts of humanity but also specifically female instincts too. She not only knows
where and how to |l ook for the bomassanbldtbet s he
skeleton correctly by choosing the right nature of singing. What is this singing? Estés
explains:

La Lobasings over the bones she has gathered. To sing means to use-Nwcsout

means to say on the br eaetdhs tnheee dt,r uttoh borfe aotnhe

the thing that is ailing or in need of restoration. This is done by descending into the

deepest mood of gr eat |l ove and feeling, t

wildish Self over fl ows, that fraane of tmmd. Shatdsa k o0 n e ¢

singing over the bones. We cannot make the mistake of attempting to elicit this great
feeling of |l ove from a lover, for this wome

hymn is a solitary work, a work carried out in thesert of the psyche. (Estés 1998, 24)

This gatheringbreathingloving-singing ritual of reconnection with the Self, and of
restoration of the instinctual female power
necessity for a woman to keep heulkmside herself, remain at home, remain virgin, and to

relate to herself and the world through breathinghrough speaking her own story and
creativity.

Both Est®s and I|Irigaray use the words #dbr
speaks abouhe woman lover from the Song of Songs, who is risking losing her breath, her
soul, by |l eaving her home to |l ook for the b
(in her own soul) connected with her own breath, bears the symbol of virginity; ast @n a
womandéds coming back home, staying home, me et

taking active part in becoming divine:

The divine appropriate to women, the feminine divine, is first of all related to the

breath. To cultivate the divine in hefsé , the woman ¢é has to at
breathing, her own breat h, more even than
fruit to gain knowledge, instead of cultiva

to an awakening, and the divine knowledg/@ me. (Irigaray 2004, 165)
For Estés too, in my interpretation, the state in which a woman is connected to her Self, is

a pristine state, which corresponds to Iriga
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restored to her ancient knowlge through singing, which Irigaray would perhaps call
breathing. Through breathing, or singing, a woman is able to connect with her inner life and
become an authority on her own in all areas of life, and most unquestionably, of her own
divinity, of hersp r i t u a | i fe. Est®s6 writing takes f
means for autonomy by explaining that this breathing in her own soul means indeed a
womanos connecti on tothetidstectsdiesenptealsfeelinds,nimner! e d g e
erergies and drives. For both Irigaray and Estés, the knowledge of oneself and renewal of the
relationship with the Self, the soul, the divine, cannot be found in the iothé&ver, a child,
in a forbidden fruit. Irigaray believes that only her own bremjlian make a woman capable
of being whole, sovereign, divine:
Breathing, in fact, corresponds to the first autonomous gesture of a human living, and it
is not possible to be divine without being autonomous with respect to the mother and
the father, to té child, to the others in general, women and men. (Irigaray 2004, 165)
Both Estés and Irigaray agree that women must walk a lonely path to discover the divine in
themselves. As we already saw in the latest quoleadmoba Estés emphasizes that singing
over the bones is a solitary task of a woman. Irigaray echoes this by saying that:
Becoming divine is accomplished through a continuous passage from nature to grace, a
passage that everyone must realise by oneself, alone. Nobody can accomplish this
processn my place, for me. (Irigaray 2004, 165)
The Layers of the Soul, both Human and Divine
By saying that becoming divine a woman must move from nature to (divine) grace, Irigaray
highlights where her understanding may be departing from Estés who doefenentiate
the spirit and the bodiythe place where women run with the wolves is a place where nature
meets grace; nature is graceful in itself. For Estés, soul, psyche and the wild nature, standing
for the intact instincts, are made of the same matét@wvever, it seems that it is not any
soul that Estés has in mind, but the deepest layer of the soul, the one that has the ancient

memory of the healthy instincts, from the times when female body and soutneeveto be

divine, and were cherished. Inynunderstandingthis soul is the Wild Womanl.a Loba
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However, there is alsolaurt soul (a hurt layer of the same soul), and it is not the wise soul, it
cannot stand for the wild self. That is whg Lobaneeds to gather the bones and sing over
them.

Very generally, we might say that Loba and perhaps Demeter, represent the healthy
instinctual layer of the soul in a woman, and Mary represents the hurt one. Alternatively, we
may imagine thata Lobaand Demeter constitute the deep, intact layer aftMy 6 s di vi n
soul , whereas the mainstream Christian myth
soul. As | have discussed earlier, the hurt soul means the painful breath and lack of home,
lack of peace in oneself. Such a soul depends on the otheilyhaad, also, on their gods,
the way Mary in the Christian version of her myth depends on God the Father.

Moving from nature, for Irigaray, is moving away from the dependence on the others
toward the virginal graceful self in order to acquire autonamy divinity. This implies that
Irigaray means that virginal is not the same as natural, wild and instinctual. This virginal state
is conscious, and therefore it is the opposition to seemingly unconsciously instinatual
Lobastate. The virginal state wfhich Irigaray writes seems to be a purely conscious state of
selfawareness. However, for Estés, the pristine self, soul, instincts and mind are
unquestionably naturalnd spiritual at the same time. The mind cannot become conscious
without connection téhe unconscious:

The old one, The One Who Knows, is within us. She thrives in the deepegisgohé

of women, the ancient and vital Self. Her home is that place in time where the spirit of
women and the spirit of wolf meét the place where mind and iimgtts mingle, where

a womanoés deep | ife funds her mundane |1 fe
kiss, the place where, in all spirit, women
€ So when something is | ost, we must go to

out-of-theway-pelvis. She lives out there, half in and half out of the creative fire. This

is a perfect place for women to live, right next to the fehilevos their eggs, their

female seeds. There the tiniest ideas and the largest ones are waitingnfiimasiand

actions to make them manifest. (Estés 1998, 26, 30)

Il f we follow Est®s6 thinking, we see that |

her afixatedideal like she is imagined in Christianity. Because all experiences and all kinds
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ofknonl edge can mingle, both healthy aaimm hurt
ideal, a divine authority. Mary i s a repres
such an archetype exists). We know that an archetgpeand cannobe expresse by one

image or name. It cannot be expressed in one image because, according to Jungians, the
archetype is not graspable and one image only shows one aspect of the archetype. However,

at the same time an image stands for the whole archetype, simiarpnlianimal hair stands

for the whole animal, or a thing (a belt or a hat) stands for the whole human being in fairy
tales’ That way we know that Maryods soul i's ol de
although Mary i s onl varcletype, she margsents ohé whold & thev o ma |
archetype including all the other expressions within it: the earliest known goddesses
described by Marija Gimbutas such as the ancient goddesses in animal forms (Goddesses
Frog, Snake, Deer, Bear), all the BaltiSumerian, Greek, Roman, Indian and other
goddesses in various mythologies as well as what Estés calls the Wild Womnizm laotzhi

that 1s, all other possible, known and yet
This means that there are madn Mary so deep that she knows clearly where all the bones

are buried, she can recall by heart the structure of the skeletons, and she knows several
creation hymns to sing over them. In fact, Mary is the bones and the skeleton; she carries all

the instncts of women.

At the same time, Mary understands our pain and she has images and myths to prove it: in
the image of the dark scarred %bygtheimagdsoft he B
the Mater Dolorosa, by the figure of Persephone as a vidtitheodivine rape, by all the
women whose soul and breath were hurt or broken, who were chased from home, beaten and

sworn at, who do not want to remember their story.

7 An observation about an animal hair standing for the whole animal is loyadarie-Louise von Franz in her
bookInterpretation of Fairy Tales.

8The Black Madonna of CzAnstochova is an i mage of th
monastery of the CzAstochova town. The i mage i s cons
each year. | n the iongxgsacrosd/ome ofteischeeka.ce has t wo |
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Precisely such a paradoxical i mage of Mar y
sand through which women must sift, the story that women must analyze and strive to
understand what has been lost, what has been hidden from women in patriarchy. Such Mary
serves as the divine horizon of which Irigaray speaks:

Man is able to exist becausgod helps him to define his gendege(rg, helps him

orient his finiteness by reference to i1nfi
guaranteeing the infinté |1 n or der to become, It IS €esSSeE
essence (consequently asate essence) &srizoné (I ri garay 1993, 61)

If I am unable to form a relationship with some horizon of accomplishment for my
gender , I am unabl e to shalbik62whi |l e protect.i

This God, are we capable of imagining it as a woman? Zamimly see it as the
perfection of bd63)subjectivity? é (

If she is to become woman, if she is to accomplish her female subjectivity, woman
needs a god who is a figure for the perfectioharfs u b j e c tibidy@4)t y €& (

In order tobecomewe need some shadowy perception of achievement; not a fixed
objective, not a One postulated to be immutable but rather a cohesion and a horizon that
assures us the passage between past and future, the bridge of a presemethaers,
that is not sheeroblii on and | oss, not a cr umbbidi ng awa)
67)
Therefore, standing in front of Mags if she was the female God, as if she was the uttermost
female divine horizon, we can ask the questions that Estés identifies as the questions
ourselves while standing in the desert of our psyche next to the assembled skeleton, taking
time to decide on the song to chant over the bones:
What has happened to my salice? What are the buried bones of my life? In what
condition is my relationgp to the instinctual Self? When was the last time | ran free?
How do | make life come live again? Where had_obagone to? (Estés 1998, 33)
By answering we may discover that we can speak to and about Mary in-@hnistian
framework and perceive heather as a sacred place for samifalysis, reflection and the
recovery of instincts. We may see Mary as a supervisory and anagytitadof our soul and

spirit, a consciougye/positionof ourselves upon ourselves,paocessof our feeling and

thinking, as ourconscienceamirror of our past, present and the futurglace and process
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for our grieving, consolation, redemption, passion, love and jsguacefor our spiritual

life, connection to nature, sacred imagination and inner strength.
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Moonlight of the Divine Feminine: Magnifying Western Cultural
Shadow with Woran Espionage Agerits
Diane E. Greig Rickards

Abstract

With the Second World War (WW IlI) came the chaos and destabilization of western
cultural framework which invited women into wartime work usually reserved for men.
This paper is an exploration usingterviews completed with eight women from
Belgium, France, Holland, Ireland, Poland, Turkey and United States who volunteered
for espionage such as couriers, weapons specialists and saboteurs in WW II. These
women, who already embodied a fuller visionvdiat it was to be a woman, came
forward without reserve when their usual cultural roles opened to more opportunity to
express themselves in ways they had not/could not previously embrace or embody in
their lives. This research with women during a spediice period and special
circumstances shines a light amdhgnifiesthe timeless pattern of ordinary women's

acts of bravery, compassion, risk taking and commitment to a greater cause because
they were able to pull from a hidden source: the Divine Feminirveestern cultural
shadow.

Key words:Divine Feminine, cultural shadow, espionage, intuitive inquiry, women's
narratives

Introduction

We could only go in on nights of moonlightone week on either side of the full
mooneéit was o0on anin 844 thayl albleyto theoringmg of the
telephone. Dressing in a wool skirt, sweater, wool stockings and hob nailed boots, |
met the driver who drove me out to the airfield. Another agent helped me with my
parachute gear while an SOE administrator garee my falsified identification and
cyanidé® just in casd while another loaded my trunks into the waiting aircraft. | was

to meet my contact on the ground in France, pick up the trunks and stay at one farm
and move onto another the following morning. | wamediately to begin working as

a liaison between the different groups of French resistance cells for a British military
unit, which was already on the ground in Franceldy was fast approaching.

The moonlight streaked ghtingthehfaceswfghe othetse pi | ot
| watched the red light knowing that once green | would have to jump. My heart raced.

| was scared naturally and also thrilled to be going back home to France, to be on

French soil again. | was afraid to jump and of beircke@d up by the enemy on the

ground so many agents had been. There were two other agents going in with the

9 Portions of this article were previously published in French: Rickards, D. E. (2008). Révélerdie-thaie du
Féminin Divin. Transpersonnel Synodies: Etre En Chemin Ensemble, Auta?@®5; and in English:
Rickards, D.E. (2006). llluminating feminine cultural shadow with women espionage agents and the dark
goddess. Dissertation Abstracts International, UMI No. 3286605.

41



Goddess Thealogyol. 1 No. 1 December 2011 Greig Rickards, Moonlight of the Diwve Feminine

pilot, and mé& two men. | watched the soldier across from me chewing on his cuticles,

his eyes darting, his face glistening. | leaned over tellingotibée | would jump first.

Watching someone else being pushed out the airplane door to the rushing wind would

not make it any easier for me. As we approached the coast of France the pilot turned

of f his running |ightsé Pikardsi2008)pant ' s st ory

Photo courtesy of Diane Greig Rickards
This paper i s about the timeless pattern of
and risks to life committed for a greater cause because they were able to pull from their inner
reserves andn a hidden source: Feminine Cultural Shadow (FCS) or the Divine Feminine in
western cultural shadow. (Shadow means that these characteristics are repressed and denied
from us and therefore, not expressed fully. It does not mean that they are evil.)

With the Second World War came the chaos within the cultural framework that invited
women into wartime work usually reserved for men. These women, who, | argue, already
embodied a fuller vision of the female principle, came forward without reserve when their
usual cultural roles opened to mdrenore opportunity to express themselves in ways they
had not/could not previously embrace or embody in western culture because of the limited

roles and views for women.

What is Feminine Cultural Shadow?
Evidence of godess worship dates back to the Upper Paleolithic time. The Great Goddess

was analogous to Nature and immanent rather than transcendent. She was manifest in the
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physical and She was empowered especially with aspects of regeneration. By the Neolithic
period adynamic and complex religion had developed based on the Triple Moon Goddess as
Giver of Life, Wielder of Death, and Regeneratrix. (Gimbutas, 1989) For 30,000 years,
Goddess societies existed around the world, but betweer280WBCE, during the Bronze

and Iron Ages, the prottndo-European tribes from northern Europe and central Asia
invaded western Europe, the Near East, and India. (Stone, 1976) With the ascendancy of
these male skgod powerbased tribes, and the dismissal of the cyclic nature of gsdde
spirituality, male gods replaced the female deities. The third goddess in the trilogy became
associated with darkness, evil, impurities, the Earth, and death.

Hence, the rites associated with the priestesses were abolished, as were some of the
characeristics which overlapped across the three aspects of the Triple Goddesses such as,
assertiveness, power, cultural accomplishment, independence, and sexuality. (George, 1992)
With this subjugation, aspects of the goddess were cast out and relegatedrtcotigzious,
to the collective and individual shadows. With the linearity of the masculine and the
abandonment of the goddess to the underworld came the conscious separateness of life and
death, and the lack of understanding cyclic renewal.

Although the Goddess was never, after the flourishing of patriarchy, revived to her
fullness, her influence has undulated quietly throughout history, waxing and waning but
never quite disappearing. In the 11th and 12th Centuries in western society there was a
revival o the Goddess as she was resurrected through Mary, the mother of Jesus, being the
Notre Dameof European cathedrals. (Campbell, 1988)

Further, when the Crusaders returned with statues of Isis, worship of Her unfolded
throughout the countryside as She washrined as the Black Virgin, a fertility goddess. She
was separate, alone, and as such, independent and therefore, a liberated avatar of the
Goddess. However, with the link between the body and divinity being severed, a chasm

developed between a spidtized and lustful female version (Woodman & Dickson, 1997),
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especially since ancient and goddeslated scriptures were purposefully omitted from the
New Testament. (Eisler, 1987) This fault line invited, on the one hand, the adoration of the
disembodiedVirgin Mary, who is a mere fragment of the fuller aspect of the feminine
principle, and, on the other hand, the witch hunts that occurred between the 13th and 18th
Centuries.

The nfdevotion to Mary as Uni ver sal Mot her
Mother...not as the Black Madonna, bridging sexuality and spirituality, but rather, as the
obedient, chast e, Virgin Mothero (Woodman &
fuller aspect of the Divine Feminine. The natural and embodied aspects ofrth&Ibther
were relegated to cultural shadow within the peba&sed western culture. These aspects of
the Divine Feminine have remained repressed and culturally obliterated in western FCS. This
condition is mirrored in the postmodern woman regardless algidn and modern thinking.

As Brimm states women are stil!/l Aunaware of
ubiquitous presence of destructive value systems operating every moment of every day within

the psyche of women, shaping their pereceptis and t heir responseso
However, when we bring awareness to what was banished we can reawaken to these dynamic
aspects.

| posit that discovering concrete examples of women who exhibit attributes of the denied
Divine Feminine enables waam and men to rediscover Her hidden light.

During World War II (WW 1), patriarchy used the stereotypic versions of the virtuous
virgin and whore. While the virtuous virgin was employed to encourage men to go to war to
protect their mothers, wives andtsis, the whore image was used to reduce women of the
enemy, to objects. Today, the stereotype of the woman spy in popular western literature has
reinforced these images but the undercover women | interviewed spoke a different and fuller
story of women whowere encouraged and promoted forward by patriarchy because of the

chaos of war. The need of patriarchy to call upon the attributes of the fuller female principle
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in cultural shadow invited women who embodied these characteristics into action. These
espopmge womenods stories magnify the FCS in w

reinforcing what we all know to be true in our hearts, the exigt®f such in our very being.

Intuitive Inquiry Research Method

The qualitative research method employedthis study was intuitive inquiry. Intuitive

inquiry was introduced by Rosemarie Anderson (1998) to study transformative experiences.
Anderson (2004) states fAintuitive inquiry 1is
intellectual precisionim her meneut i cal process of interpr
has been informed by feminist theory, heuristic inquiry, hermeneutics, phenomenology, and
Gendlinds Focusing and At hinking beyond pat:t
2003; Coleman, 2000; Dufrechou, 2002; Esbjorn, 2003; Hoffman, 2003; Phelon, 2001 have
established intuitive inquiry as a solid method of research inquiry.

Intuitive inquiry is a method that invites the exploration of complex experiences in an
intersubjectivestate between researcher and that which is studied. It is a method that
encourages creative work in a flexible process of scholarly cycling of literature with data
collected. In addition, intuitive inquiry allows complexity to exist, and its depths to be
plumbed without reducing the experiences studied to sectional analyses. However, the
constant cycling from the expansive to the particular and vice versa is not for the faint of
heart or thought! Intellectual discernment, along with intuition, is at thet lefadoing
intuitive inquiry well.

Intuitive inquiry contains five cycles, two in the forward arc in which the topic is honed
and initial lenses are developed, and three cycles on the return arc in which the data collected
is summarized. Lenses are deyedd through intuitive engagement with and intellectual
di scernment of the studyébés dat a, and, final

The intuitive inquiry method is also introduced for the first time with historical
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narratives/archival ata. It was determined to be an excellent method to employ with
historical materials as it facilitates the
Intuitive inquiry is found to be a unique postmodern method useful in the study of western

patriardal history, as it is situated outside thaditional cultural framework.

Womends Collective Narrative Resul ts

Interviews were conducted with women who worked undercover in dangerous territory in the
WW 1l era. Of these Allied women, two were Frermbm and the six others were Russian,

Irish, Polish, Dutch, Belgian, and Americaorn. All were attached to an interconnecting

web, either arésistancecell and/or a military unit. Espionage involvement included
reconnaissance, sabotage, letter drégistancecell member training in weaponry, encoding
messages, and couriering arms and documents such as false identification, food coupons, and

railway reports. Often these women worked alone, using a bike to gather reconnaissance

information, ao deliser meapodss or wha ¢rane to travel and deliver
documents.
The womenés reflections indicate that t hey

virgin that our popular literature would have us believe of the woman spy. In fact, these were

womenwho embodied many of the aspects of the Triple Goddess that have been culturally

Ssubjugated. Aurelia commented, ADo what you
do. 0 (Rickards, 2006) These women hadee acces
|l i berated women before the war. As Jennis s

find a way to say [do] them. o (Rickards, 20
wildness, as the popular western literature would have us believeatber freedom; the

women were not vamps and none used sex to acquire information. These women were
ordinary women who were extraordinary in their capacity to pull on the Divine Feminine in

cultural shadow; they knew they could do the job required anulyesh the freedom to
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express these qualities. And, As Marnin de
(Rickards, 2006)

Overall, these women were enabled to do the work because they demonstrated
characteristics not -eotgra view ofehe femimne.tThis lacloaf i et y ¢
concurrence aided their cover. They demonstrated such characteristics as: courage (including
moral courage and being antinomian), having a belief in self, discernment, adaptability,
independence, adventurousnedsfiance, riskaking, aliveness, a penchant for personal
safety, enjoyment of spying activities, and creative and ethical problem solving. They also
enjoyed skills that were in keeping with the
practicalonthe-job, language skills, love of family and country, and being physically active.

In addition, sanctioned espionage activity also enabled the honing of skills and abilities that

had been previously considered unimportant such as intuition, bodilyirestichctual
awareness, silence, and the ethereal capacity to carry at least a double identity. These
womenods stories of wundercover work in WW II
timeless aspects of the Divine Feminine; they were receiving soious inspiration from

Her.

It is important to note that these womenos
traditional masculine version of war memoirs. (Rickards, 2006) They are not related to the
hero mythology of war, to recognition, tr power or conquest but rather to the more-non
egoic and sensory stance of suffering, sadness and relocation. These narratives were not
about accounts of heroism or victory over the enemy or war machine but one of major losses,
sadness, and change. Hencet he recording and analyses of
balance the historical perspective about war.

However, since the womendés silence around
internal focus of action, and to the relatiahdhe respornibility that one does what is
necessary for family, community, and cougtrgheir contributions have not been recognized.
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Perrin commented, AWhen you have to do some
2006)

Therefore, in addition to the losses ofrwéamily members, and those associated with
their relocation, these womends sSstories reve
within a culture that does not recognize the Divine Feminine and does not value the non
egoic and silence, these wemhave been, for the most part, unrecognized. This lack of
recognition invites the continued suppression of a fuller feminine nature, of the Divine
Feminine in the underworld of our psyche. Fullness of the Divine Feminine is imprisoned in
cultural shadowiot only due to patriarchal cultural projection, but also to the feminine nature
of quiet strength, neegoic stance, and relational tendency.

To conclude, these womeno6s reflections evi
which have been represkalenied and subjugated in western culture and therefore relegated
to FCS. However, these characteristics were embodied and expressed through the Triple
Goddess matriarchal societies for thousands of years, and although they exist (for the most
part) in aur cultural and individual shadows, these lost aspects of the Divine Feminine may be
called upon by ordinary women in times of need.

The dearth of information we have about the thousands of women who worked undercover
in WW Il reflects in itself the deniaand repression of empowering female role models not
only in religious mythology but, also, within our dtyday lives. There are many
courageous, compassionate and independent women walking among us pulling from the
Divine Feminine in cultural shadowna@ many more waiting for inspiration to express the
full spectrum of the feminine principle in order to bring wholeness to our western cultural

way of life.
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Ruminations on Gaia Consciousness and Goddess Revérence

Merlin Stone

Abstract

In this article, the author discusses the synchronistic etiegitded to her research and

eventually writing her seminal texhen God Was a WomaBeginning her research

as an atheist, Stoneds experiences | ed her
research and her publication were guided by some Numiifowoe unbeknownst to her.

Stone speaks of the growing consciousness and awareness of our ecological and
environmental relationship evident during this time. Stone goes on to discuss the nature

of the Goddess as she understands Her. Stone asks udeto aur perceptions of

linear and finite time and to embrace the feminine principle that is Goddess.

Keywords:Goddess, female principle, consciousness, Mother Earth, Gaia

What | want to start out with is a bit of background on how | chose the topgoiimg to talk

about today. It has to do with the process that | went through when | was Wyitieqg God

Was a Woman In the very beginning, my concern was primarily political, feminist. |
happened to be very good friends with Susan Griffin. Evergrottoman | knew kept
saying, ioh, studying the Goddess and recl ai
so ivory tower. |t has nothing to do witt
connection. | knew there was a connection. It was yepprtant to me but being constantly
discouraged, | wondered if | should really put my time and energy into it. Then one day
Susan said, i f you feel t hat compul sive abol
Susan for that epenawriesattheotime. | wabk a ssuptomadd teacher of

art history and art.

10 This originally untitled conference address appeared in Metzner, R. @aih) Consciousnas The Re
Emergent Goddess and the LiviBgrth. San Francisco & Fairfax, CA: California Institute of Integral Studies &
Four Trees Publications/Green Earth Foundation, 1989, pfA0®8 This article was transcribed from the
original by Mark A. Schroll.
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As | kept working, my main concern was political. It was to have all women know, all
people know, t hat what we generally menlhi nk of
wasnot really in the beginning. I n the begi
was worshipped as a woman, as female, as the mother who gave birth not only to all life on
the planet, but to the planet itself. Earth, heavens, oceans, gvt hi n g . My conce
revere or worship a female deity. 't was si
ordero or fAdivine pland that women were to
probably from the time | was about 12 B33 and continued to be so when | started doing

my research and working on the book.

Throughout the process of researching, and traveling, going to the different museums and
excavation sites and libraries and so on, more and more strange events kepinigaigpme
that kept throwing information into my lap, such as bumping into a book on the floor of the
supermarket when | was there to get apples and oranges. And then finding a prayer in that
book that | had been looking for all that week and couldimt. f There was the book on the
floor and my shopping cart sort of thumped over it. | picked it up and found the prayer.
Constantly going to libraries and, particularly, the British Museum reading room where often
| would order one book and another onewdoarrive instead. This turned out to be exactly

what | needed and wanted, while the one | had ordered was not.

Events like this kept happening to me over and over as | was doing my research. Finding
just the right person at just the right time, travglthroughout the Near East for about six
months on something like $500. | never bothered counting my money. | knew if | counted fit,
it would be like in the cartoons where someone walks off a cliff, keeps walking and then
looks down. They suddenly réad where they are and then they fall. | figured that | better
not count my money. | just kept digging into my pocket and hoped it was there. And it was,

every time.
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Over that period of years, | started to get the feeling that it was more than my own
decision to reclaim Goddess evidence, that there was some energy in the universe that wanted
this information made public, wanted it made known. It got to the point where | had become
such a believer, that toward the end of my typing, when | was just &bwmied with the
manuscript all of a sudden | found myself holding my fingers up and looking up in a very
transcendent sort of way saying, AWhy did vyoc
fingers. o 't was a t otvadtatheist iovsemesne wo wasr o m
certainly up to believing that there was some other energy that perhaps | couldn't see, but was
certainly feeling the ramifications of. | reached the point, after all those years of research and
writing, of feeling more andnore that there was that energy, and, at the time, it still seemed

to be the energy of a very feminist concern.

More recently | have felt that from that same energy, from that same inner voice, that
before | give a talk or before I, in any way, addreiseo people or do a lecture or a
workshop, | sit down and meditate that morning, or some time before. And, basically, what |
say or think 1is, nALl I right, what do you wan
sometimes. It makes it very gas I never have to make deci si
bad. What | heard this time was to understand and broaden our perceptions of time and space
in terms of what we are talking abéut he Goddess, the planet, oul
goingon.She also reminded me of a poster that I

forgotten about until the meditation. But | still had a copy of it, which is amazing

considering all the traveling aroundreadnd moyv
it to you.

This was written before | became involved
mi ddle of 1969 and | became interested in fe
excuse me where | wrote fimanéadnsteadt bf ARb
dondét think I can qQquite get out Aman this ail
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originally wrote fAmano because | 6m going
learn gradually. | wrote this a few weeks brefthe first moonwalk. It was for a poster that |

did right before the walk. It showed our planet from the distance that we have seen it from so

often sincé those photographs from so far away.

Aon J 11969, IN&il Armstrong, Edward Aldren and MiehaCollins will be
launched on a ten day Apollo Eleven flight. On Julif,2D969, Armstrong and Aldren will
|l eave their spacecraft and wal k about the
remember that day, it was a very strange day. It wastiealook up at the moon afterward

and instead of seeing the little marks and face of the moon, seeing their footprints.

AWhat ever reasons and purposes of pol i ti
development of technology to bring us to this pamtime in the evolution of humans, those
who are concerned about the continuing existence of life on this planet must use this new
vantage point to direct attention back to the quality of that existence and view the Earth as
one total functioning systemWe see the Earth as a sphere, textured with snow and with
grass, with water and with mountains. We see that the sphere is inhabited by life forms of all
kinds, made possible by the nature of the sphere itself. The further we get, the wider the
view, wntil we see the sphere spinning around in space, a part of a much larger cosmological
system. The life forms that exist on Earth have developed in a continual evolutionary

process, and are still evolving. There is the intuitive belief that this evolutibbe toward

t o

humans of greater consciousness, to a species of people perhaps already evolving, who do not

see physical combat and violence as the solution to the myriad problems of existence on the
planet. This consciousness implies a dismissal ofptiness of racial, national and
continent al boundari es. . . 0 ( Notice | di
in their stead, a planetary awareness. It is the mature consciousness of being a part of the life
force itself, and brotheor sister to all human beings on the Earth. It is the consciousness that

knows there are no fences, no black borderlines, no names of caumtrig® view from the
54
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moon. This is a period of time in the history of humans of a consciousness of thecatolog
relationship of humans to our environment, whether that environment be natural or human
made. It is the time to observe and question what we have so far developed to better life on
the planet, and to decide which directions are valuable and whidtestrictive, if life on

planet Earth is to continue to exist at all. We have arrived at a time that allows us a planetary

consciousness and along with it a planetary

That conscience that little voice inside, (which | used to think of asyi@ricket) | now
think of as the Goddess. This is not a transcendent image of Goddess up in the heavens,
sitting on a throne in the clouds. That image always reminds me of a time when Sonia
Johnson had broken awake from the Mormon Church and kepg tiyirmagine a Goddess
Aup thereo instead of a God, as she became n
would picture a woman up on a throne, and kept going from image to image of what She

might look like, but somehow She always ended up wikbtng white beard.

Many feminists today talk about the Goddess as immanent, which means inside of us,
inside of everything, and that to me is somewhat acceptable, except it still has a certain static
or rigidified quality about it. | found myself havirgy little difficulty with the perception,
because | kept seeing a little lady behind my sternum, a little, immanent Goddess who was
talking to me. Over time, and having long been influenced bya&ode Ching | have come
to regard Goddess as Life Fortéfe Energy, that which creates and nurtures all that is, all
t hat continues to be. So | dondét think of C
female principle, the nurturing, nourishing, caring, compassionate, cooperative energy, that
alows | ife to continue. And when | say ités
theTao Te Chings often translated as the very familiar words, Mother Né&twlo is really

the Goddess when we think about it.
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|l td6s amazing teratNatthug etoerhmmsfi Matsh ed i n our
|l " ve noticed that when people talk about hov
get hit by that car ; God really performed ¢

performs allthe good miracles. But when a power line goes down in a snow storm or

fal)

hurricane, or the roof caves in, thatds an
portrayed in that sort of negative way. But Mother Nature is all. Mother Nature is the
essence of life and it is this idea that we must really begin to understand in terms of time and

in terms of space.

| have a bit of trouble with the idea of Gaia Consciousness because Gaia is the ancient
Greek Earth Goddess, although the Greeks did \abteut Gaia creating the heavens (Gaia
gave birth to Uranus as Her son, and Uraeish e heavens, the whole co
idea to me to think of the Earth giving birt

spatial perceptions tae ourselves within that vast scale of the cosmos.

|l tdéds i mportant to see ourselves evolving fr
a neighborhood, to a province or state, to a nation, to a continent, each with some sense of
ethnocentricityor chauvinismd to eventually grasping the idea that we are all Earthlings. |
believe i1itds the idea of thinking of ourselyv
place or country that has caused so much devastation, so much violence wheis there
disagreement. Basically, what | think She was telling me to talk about today was the idea of
expanding our sense of space, developing the sense of all space, seeing ourselves as animals

on this planet, spinning around on this tiny sphere out in 8paceé really having that

perception of our reality.

In terms of time, one of my biggest problems with Western civilization and theology is
that of a sense of very finite time. | think many of you probably know by now that many

Bibles up until the time of @Brwin, gave the date of the creation of the Earth specifically as
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4004 BCE. That was supposedly the beginning of all time. The reason no one thought Earth
was any older, even when they found very old bones, was because they had that mindset, that
4004 B was the earliest date possible, so they could not conceive of anything before that
time. That same kind of finite time thinking also leads to what is called Armageddon
Theology, the idea that Earth is going to end in a very short time. Over thedadeds so,

many people have been preaching that Judgment Day is coming any day now and that a
nuclear holocaust will actually be Judgment Day and on that day Jesus will return for a
Second Coming. Somehow or other, after reading the Sermon on the Mbaltyve that
Jesus, or whoever said those words, was a VeE
the middle of a nuclear hol ocaust . But ma n

about. You can see why, with that finite time mindskéy don't believe in evolutién

because itods alll going to end! So why wou
Goddess) wor k at Cross purposes? Theyor e
radiation or pol |l uti osnoonreamyuvwsay .i t O6lst dasl It hgeoti

time perception that is so dangerous. It is so much of the problem that we have today, in
deciding whether or not we should really take care of this planet. Are we only going to have

it for another decade?

By looking back, realizing the thousands, the millions, the billions of years that have
preceded us, by going back into history and into prehistory, we can look ahead and see that
there could be billions of more years and that if the planet is not destibgad continue to
support i fe. ltés much | i ke a perspective
direction, drawing an equal line in the other. And we need to see that we are always at that
center perspective point. A sense of time, shieg out to a vast sense of time, is what will
make us conscious enough to want to preserve this planet for future generations. The idea
that the planet itself is alive makes it even more pressing, more pertinent, that we must

preserve the planet and tlife that exists on it and is part of it.
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So we need that much broader spatial perspective and that much broader time perspective.
Today, even among some people who hold doctorates in various subjects | still see (despite
the reclamation of Goddess ewith c e ) people who donot real ly
bet ween the words Ahistorico and dAprehistor.i
began with Homer in Archaic Greece. Well, that was about the eight century BCE. But in
studying ancient igtory, we realize that writing was developed by 3000 BCE at least. This
means that for well over 2,000 years before Homer there was not only writing, but the
accumulation of texts in large libraries. Once you have written records, you have history! If
you dono6t have written records, you have pr
our sense of chronology because written records are what give us definite evidence about
ancient Goddess reverence. We can gain a certain amount of evidencprétustoric
artifacts and ruins. But the only way we can really understand what they were (beyond
personal interpretation) is by extrapolating backward from the written evidence. | had some

ot her things | was g¢goi ngeadtlosoneaaddhertfinishym u but

|l tds a section f rAocent Mir@s of Wamarhabd Ast ivan t o
researching the evidence on ancient Goddess reverence from all over the world, from Africa
and China and Japan and Mexico and Ireland andapmiit everywhere you can thinkdof
every race has had Goddess reveréricstarted thinking about a term that | kept bumping
into, written mostly by white male anthropologists and sociologists, which was often used to
refer to Goddesstreverdenaoe:spimateurteo dhli s, I

paragraph in the introduction &ncient Mirrors

Perhaps it was some of the symbolism associated with ancient Goddess reverence as
various elements of nature, and at times the enactment of rituahiiial environment
that |l ed to the | abeling of ancient Goddes:
demeaning implicati arss cofmptame dwadorod tiheulwtor d
applied to any body of spiritual beliefs, it may also be ttmechallenge the type of
thought process that automatically assumed that a nature cult revealed a lower level of
spiritual development than that inherent in major religious institutions of today. Faced
with the all too real threats of poisonous pollutafiand, sea and air, and the complete
extinction of many species of life on earth, perhaps even our own, we might do well to
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examine the rituals, parables, and symbolism of spiritual beliefs that included regarding
various aspects of nature as sacreds thuiolable. Along with the reclamation of our
heritage as women, we may gain from the spiritual wisdom inherent in many of the
accounts. One cannot help but wonder if polluting the environment was to be regarded
as blasphemous to our deepest religioelgefs, and if our religious values were truly in
focus with nature life and existence, would such beliefs and attitudes not help to ensure
the very survival of life upon this planet? There are great diversities in both images and
practices of Goddessverence as it has been known in various cultures. Yet a careful
consideration of some of the links between Goddess reverence and the sanctity of
nature may provide us with a useful understanding of why the even now familiar title,
Mother Nature, has sumed in societies that claim to reject Goddess reverence and
preach against so called nature cults or religions.

Il 6d |i ke to end by saying that each ti me |
happy, not only for the chance to talk with people¢ here, but because my daughter lives
down in Monterey and | get a chance to see
past week with them. Theyodore two and four
intellectual, philosophical or théamical terms, saying we believe this or we believe this or
we believe that for various reasons, but being with two little children every day, being shaken
out of bed by them at 6:30 in the morning, playing with them for a good part of the day
tucking theminto bed at night, signing them songs and reading them <iogiees a much
deeper feeling when we talk about Gaia Consciousness. We realize we want this planet to be
preserved because there are a lot of little people already born, some not yet bowedha
place to be. They need a home. I think, b

we feel so drawn to what wedre doing here at

59



Goddess Thealogyol. 1 No. 1 December 2011 Stone, Ruminations on Gaia Consciousness

60



Goddess Thealogyol. 1 No. 1 December 2011 Tate, Politics of EceFeminist GoddessSpirituality

The Politics of Ecd~eminist Goddess Spiritualit
A Theology for a Sustainable Futdre

Rev. Karen Tate

Abstract

This essay explores how the mythology of the Sacred Feminine, deity, archetype and
ideal, might reestablish the foundations on our planet necessary for a sustainable future
for all life and Mother Earth. Tate posits that a paradigm shift into akpo&rchal

world might be achieved using secular law alongside thealogical thinking. As such, this
essay compares the values of Republicans, conservatives anddamamated
Abrahamic traditios with liberals and Goddess ideals, establishing how progressive
ideologies of Democratic principles are more in sync with the spirituality of the Divine
Feminine. If Goddess had a political affiliation, given our two political parties, She
would be a Demorat.

Keywords Goddess, politics, Eefeminism, sustainability, thealogy

Goddess is a Democrat! Imagine the feedback from that statement in my interviews with

Riane Eisler and Starhawk on my radio show, Voices of the Sacred Feminine! But what were

we really saying in that statement that might not have been immediately evident? We were

saying that the strategy to move us toward that paradigm shift, into-&yp@sthal world,

would not just be the use of secular law, but a change in theology. \Weebatithe Institute

for Thealogy and Deasophy that the mythology of the Sacred Feminine, deity, archetype and

ideal, might reestablish the foundations on our planet necessary for a sustainable future for

al |l |l i fe and Mot her udghtar t h. Herebs the |ine
We know religion, law, and society are shaped in large part by our mythology. We

believe the ancient mythology of the Sacred Feminine, perhaps 40,000 years old or more, has

been obscured and demonized, particularly in the West, by Abrahamicotraditi6 1 mmat ur

11 Tate, Karen (2011, March 27) Presented at the annual meeting of the American Academy of
Religion/WESCOR, Whittier College, Whittier, CA. Panel hosted by the Institute for Thealogy and Deasophy,
titted Goddess Thealogy and Feminist Embodiments.
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male-dominated religions, linchpins of patriarchy, leaving us with false normalcy that results
in cultures which set men above women, with men indoctrinated to believe they are the
rightful masters over nature. Such intolerant rddeninatedreligions put forward the belief

that their god is the only real god who gives them license to crusade agakistlievBrs.
Having nothing to counter this unnatural imbalance we have been left to endure all manner of
oppression: fundamentalism, genogcidmilitarism, imperialism, homophobia, racism,
infanticide, sexism, female genital mutilation, predator capitalism, slavery, exploitation,
corporate fascism and threats to our democracy. All this we face, in conjunction with
potential environmental catasphe that can affect national security and life on the planet as
we know it.

According to Egyptian feminist and Professc
justify injustice. o0 (EI Saadawi 20 lickpnd Ther e
economics, as Goddess advocates we must start rethinking our mythology, or our religion.

We must see the Divine not just in male terms, which is dominant in the collective psyche.
We must also see the Divine in female terms and value the ttiehlgo along with maternal
values, or we may never achieve a contemporary egalitarian society of partnership and peace
for people of Gaia.

Compare the generally accepted views of liberals and conservatives. In his commentary
AThe Primitiege PS€ypobeovatawll) Peter Mi c ha
psychotherapist and author, extrapolates from the insights of Berkeley professor of linguistics
and cognitive science, George Lakoff 2in his
According to Michaelson who cites Lakoff, the conservative belief in individual
responsibility to the exclusion of social responsibility is based on the model of the strict
authoritarian father, sometimes called the psychological or Freudian super ego or inner critic,

which canmanifest in the weak or unaware mind as judgmental, aggressive, negative,

12 http://www.truth-out.org/whatconservativeseally-want67907
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