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If that which you seek you find not within yo u,
you will never find it without.
For behold, | have been with you since the beginning,
and | am that which is attained at the end of desire.

0The Charge of the
Quoted in Curott, 1998: 277
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Abstract

This study is concerned with the significance of Jungian and post-Jungian theory
to the development of the contemporary Western Goddess Movement, which
includes the various self-identified nature -based, Pagan, Goddess Feminism,
Goddess Consciousness, GoddesspBituality, Wicca, and Goddess -centred faith
traditions that have seen a combined increase in Western adherents over the past
five decades and share a common goal to claim Goddess as an active part of

Western consciousness and faith traditions. The Western Goddess Movement has

been strongly influenced by Jungds tamoug

Theory, sometimes interpreted idiosyncratically, but presented as a route to

personal and spiritual transformation.

The analysis examines ways in whichwomen encounter Goddess through a process
of Jungian Individuation and traces the development of Jungian and post -Jungian
theories by identifying the key thinkers and central ideas that helped to shape the

development of the Western Goddess Movement. It do es so through a close reading

and analysis of five biographical orebir

1998: Christine The woddessg Myghologidab Igndges of the
Feminine; Jean ShinodaCBos$ein®mg t(doBdal ore:
Pilgrimage; Sue Monk KThd ©dnee of( the9D8ssident Daughter: A

A

Womands Journey from Christian TMaagdrett i or

St ar bi r dohe GdddeSsdr8the Gospels: Reclaiming the Sacred Feminine
and Phyllis Guon&t bds Shhdd®8s: A Modern
Wisdom of Witchcraft and the Magic of the Goddess . These five memoirs reflect

the diversity of the faith traditions in the Western Goddess Movement.

The enquiry centres upon two parallel and complementary research threads: 1)
critically examining the content of the memoirs in order to determine their
contribution to the development of the Goddess Movement and 2) charting and
sourcing the development of the major Jungian and post -Jungian theories
championed in the memoirs in order to evaluate the significance of Jungian and
post-Jungian thought in the Movement. The aim of this study was to gain a better
understanding of the original research question: what is the significance of

Jungian and post-Jungian theory for the development of the Western Goddess

Wo



ii
Movement? Each memoir is subjected to critical review of its intended audiences,

its achievements, its functions and strengths, and its theoretical frameworks.

Research results offered more than the experiences of five Western women, it

also provided evidence to analyse the significance of Jungian and post -Jungian
theory to the development of the Western Goddess Movement. The findings

demonstrate the vital contributions of the  analytical psychology of Carl Jung, and
post-Jungians M Esther Harding, Erich Neumann, Christine Downing, E.C.
Whitmont, and Jean Shinoda Bolen; the additional contributions of Sue Monk Kidd,

Margaret Starbird, and Phyllis Curott, and exhibit Jungian and post-Jungian
pathways to Goddess. Through a variety of approaches to Jungian categories,

these memoirs constitute a literature of Individuation for the Western Goddess

Movement.
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Chapter

Introduction

Telling our stories may possi bly begin a great revolution,
unl eashing the powerreatoodertarounch 1t he

1.ThThe Query

This enquiry is concerned with the significance of Jungian and post -Jungian theory
to the development of the contemporary Western Goddess Movement, which
includes the various self-identified nature -based, Pagan, Goddess Feminism,
Goddess Consciousness, Goddess Spirituality, Wicca, and Goddessentred faith
traditions that have seen a combined increase in Western adherents over the past
five decades and share a common goal to claim Goddess as an active part of
Western consciousness and faith traditions. This study sets out to examine ways
in which women encounter Goddess through a process of Jungian Individuation as
demonstrated in the source material. Evidence will exhibit how the Western
Goddess Movement of fers a Oway of knowi
Individuation, builds on Jungian and post -Jungian theory, represents a variety of
perspectives, and provides a literature of Individuation that he Ips to guide others

through this transformative psycho -religious process.

11. R2h&ource Materi al

To gain a thorough understanding of the impact Jungian and post-Jungian theory

have had on the birth and development of the Western Goddess Movement one

must first begin by understanding the choices contemporary women are making in

their spiritual awakenings to Goddess i these personal perspectives are culled from
five exempl aebisth megrnome published between 1981 and 1998.2 The
memoirs serving as ource material forthisenquiry ar e: Chr i sti ne Dow
The Goddess: Mythological Images of the Feminine; Jean Shinoda Bo
Crossing to Aval on: A Wom@umeé s Mdim ki | Klhed d & $
Dance of the Dissident Daughter: AWomands Journey from Chri
the Sacred Feminine; Mar gar et St dhelGoddess ia thd GoSpels )

1 ChristCP (1979)omenspirit Risiag3.
2l n earlier publications and presentations, I hav
more accurate description of this particular contemporary Westebir e is
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Reclaiming the Sacred Femining; and Phyl | i s BoOkof $hadowssA (1 ¢
Modern Womands Journey i nto t heeMagiiosttko m o
Goddess All five memoirs were w ritten by well -educated, influential Western

women. The memoirs were selected based upon my request to adherents from

various faith traditions within the Western Goddess Movement for
recommendations of highly-influential texts that helped to shape their Path.
Recommendations were taken from a range of adherents, men as well as women,
including several solitary practitioner s, academics, and a foremother of the
Western Goddess Movement: Carol P Christ. These memars were the top five
suggestions of exemplary and highly-influential works within the Movement. These

wor ks are classified as O0rebirth memoirs
authoros spiritual a n drebiotle whiclo in thdse fiver @asesf o r
involves a process of Jungian individuation) through their unique and
extraordinary experience with Goddess. 3 The understanding 0
demonstrated in the memoirs is not dissimilar from the Christian belief of the

soul ds r ebi r tihsonepfdhe authargirt thisstody describes a feeling

of bei ng -bofnéifto life at bitheand now through mystery, into a new
state of being or new 1994 ik dheseunseemars are 0  (
documenting an internal rebirth; it is not the somatic rebirth found in
reincarnation -based faith traditions around the world. 4 Jean Shinoda Bolen
summarises the potential psychological power of this rebirth genre when she

writes:

We must remember how and when each of us has had an experience of
the Goddess, and felt healed and made whole by her. These are holy,
sacred, timeless moments, and as numinous as they may have been,
without words they are difficult to retrieve.  But when someone else
speaks of a similar experience, it can evoke the memory and bring back
the feelings, which restore the experience. Only if we speak from
personal experience does this happen. This is why we need words for
womends mysteries, which, like everything else that is of women, seems
to require that one woman at a time bir th what she knows. We serve as
mi dwi ves t o each ot(Bokem 6994 O8N enphasisu s nes s
IS mine)

Bolen encapsulates the influence demonstrated by the memoirs at the heart of

this study and each autdmirdwi vienst etredr 0 acC

3BaumlinTF andBaumlin] (2004, 120
4 Aithough many adherents of Goddat®d faith traditions also believe in corporeal reincarnation
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consciousness. 0 It is this midwialaoithese t ha
authors, as will be examined further in the following chapters, wrote and

published their memoirs to serve as guidebooks for others to follow.

That is not to say tha t this literary genre does not hold some inherent challenges
when utilised as source material for a critical theological examination. From a
literary perspecive me moi rs are a form adhatermfusedtoi v e ¢
i ndicate the aut hao evénss arsdeekperierices,vperhapsswath
embellishment, to tell traditionally non  -fictional stories of personal pilgrimage or
Numinous revelation. As such, this genre of literature holds inherent limitations
such as criticisms of fictionalisation, embellish ment, and revision to events and
recollections contained within the memoirs. While these criticisms are valid and
worth taking into consideration when evaluating the source material, these
potential weaknesses are circumvented by focusing this study on the Jungian and
post-Jungian theories that are prevalent in the memoirs rather than on the
primary personal, and potentially embellished or fictionalised, experiences of the

individual.

1.3.The AnalPysild mdk mdadiyngs

My analysis centres upon two parallel and complementary research threads: 1)
critically examining the content of the memoirs in order to determine their
contribution to the development of the Goddess Movement and 2) charting and
sourcing the development of the major Jungian and post-Jungian theories
championed in the memoirs in order to evaluate the significance of Jungian and
post-Jungian thought in the Movement. The aim of this study was to gain a better
understanding of the original research question: what is the significance of
Jungian and post-Jungian theory for the development of the Western Goddess
Movement? Preliminary close readings and cross-analyses revealed both distinct
differences and shared ideas resonating throughout the memoirs. One common
thread, discovered in the earl iest assessment of the content, shifted both the
focus of the study and the background information required to understand exa ctly
what was being documented. The authors independently revealed an
unconventional, yet collective understanding of Goddess based on Jungian and

analytical psychology. This was an unexpected feature of the five memoirs and
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not originally a criteri on for inclusion. The impact of this discovery shall be

examined throughout this study.

Preliminary findings indicate thatt his Movementis much more than a few women

(and men) who self-identify as Goddess Spiritualist ia remnant of the New Age
Movement and consciousnessraising groups of the sixties. Jung is often credited

as the O6progenitor of t he, 2006 8) Thegeanembosv e me
define a social, psychological, and thealogical movement led by, but not exclusive

to, women. The term thealogy has been defined in many ways over the years since

its first documented uses in 1976. ° | prefer the essence of the root words: Thea
(Goddess) and logos (word, discourse, reason) whereby thealogy means to
discourse about Goddess It is a movement that is Goddess-centred and offers
guidance and knowledge on Goddess as understood in numerous
anthropomorphised forms from the Virgin Mary to th e ancient and more ambiguous
Magna Mater (Great Mother). The memoirs represent individual perspectives and

of fer oOways o f Kknowi ngod t hat ar e psyc
Protestant Christian, post -Christian, Roman Catholic, and Wiccan. | will util ise the
term O6ways of knowi ng oppdsddtoasing thepsyichological s s |
term 6constructd or s achree etdh eoorl dhisdiclmogenaf & e r
terminology was consciously made in order to fully embrace and convey the plural

and polydoxical paths offered in the various rebirth memoirs.  The diversity
expressed in these five memoirs mirrors the range of the faith traditions in this

common collective | refer to as the Western Goddess Movement The authors in

this study are all self -professed, active members of various sects of this wider

community.

These initial findings helped to shape the methodology and assessment of the
material. The analysis of the content of the five memaoirs will focus on five main
areas of critical review: (1) Who is the intended audience? Are they reached? (2)
What are the intentions of this work? What did it achieve? (3) How does the text
function? (4) What are the significant strengths of the work? (5) What assumptions
or theories underlie the work? And do they aff ect its validity? Each memoir shall

be examined in depth, in the following chapters, firstly by summarising both the

561 ol ama(2011) Radical | mages of rsDisctosel dhealogstaftle: Di v
60l ol ana P a mesting thenBpundarieS: Sdlf eFdith, )Interpretation and Changing Trends in Reli
Studies Cambridge: Cambridge Scholars Pubjita80ns



Jung and Goddess Chapter 1 5

author and the memoir and then by addressing the five critical questions with a

focus on Jungian and post-Jungian theory.

The preliminary analysis also revealed that, collectively, these five memoirs
appear to chart the historical development of a number of important threads of

accepted wisdom pertinent to the birth and development of the Western Goddess
Movement in the US and beyond. These memoirs illustrate the influence of the
substantial contributions of six individuals, who, along with the second wave of
feminism in the United States, contribute significantly to the development of the

Western Goddess Movement. Chronologically, theyare: (1) Car |l Jungos
psychology (1912-61); (2) Dr Mary Esther Hardingf e mi ni st revisio
theoriesand the birth of womends anal yt@®)cal
Jungds heianappaaadt t heor i s tThe GeatiMother Ne u
(1955); (4 Chri sti ne Do whrdaking éhemoig ITleuGodtess (1981)

which is the first memoir in this study ; (5) post-J ungi an EC R&tuinofmont
the Goddess(1982); leading to (6) Jean Shinoda Bolerd €rossing to Avalon (1994),

the second memoir to be examined in this study, which creates a bridge from
Jungds anal yt i cthdory fo srgligidu® brospirituala praxis whilst
revealing the extent to which Jung and post-Jungian ideas have been integrated

into diverse emergent paths to Godde ss. Alongside an analysis of the content of

each memoir, the history, adaptation, and endurance of central  Jungian and post-

Jungian theories will also be examined.

1.Met hodol ogy

The preliminary findings established the required methodology and assessment of

the source material. As a multidisciplinary research project, the optimum
methodology for this study is also multidisciplinary and includes literary analysis,
thealogical enquiry and Post-Jungian analysis; and is informed by the Depth
Theology of Abraham Joshua Heschel (19071972). This study is, at its centre, a
theal ogi cal enquiry mi xed with psychody
framing. The underlying psychological and theological theories and concepts to

the methodology alongside the questio ns of validity that these incorporated
elements carry for this study shall be examined in greater detail in following

sections. This study, however, has an ethnographic lens, in part, because it is

designed to examine the impact of Jungian and post -Jungian theory on the
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Western Goddess Movement in which this researcher has been an active
participant for nearly thirty years. Serving this community both as a practicing
adherent and in ministerial or shamanistic capacities as an ordained Pagan
Ministere there will be times in this study where information is corroborated or
refuted based on my own experiences as an adherent in the Western Goddess
Movement; the ethnographic perspective of this study is therefore included in my

methodology.

1. 2Pslychodynadti bepah Psychol ogy

By nature of the content revealed within the five rebirth memoirs, this
investigation is psychodynamic. Psychodynamics refers to the unconscious,
psychol ogi cal forces that contribute to
behaviourfiin this case religious praxis and experience. To be precise, this
investigation utilises depth psychology to inform its methodology . In this context,

depth is being used to refer to the layers of the unconscious psyche. There is a
wide array of psychologi ¢ a | schools of thought that
unconscious mind. The acclaimed founding fathers of depth psychology include
Wilhem Wundt (1832-1920), William James (1842-1910) and Pierre Janet (1859-
1947) . Janet ds wor k h eores of both Williarh Jamesramde d  t
Carl Jung. However, now over 100 years later, the schools of depth psychology are
mostly divided between the theories and models of two of the most famous and
controversial depth psychologists in the world: the Psychoanalysi s of Sigmund
Freud (1856-1939) and the Analytical Psychology of Carl Gustav Jung (18751961).

Freud and Jung enjoyed a six year collaborative relationship that began through

mutual correspondences in 1906. Often writing long letters discussing
psychologica | theories and interpreting each
bonded in friendship and mutual respect. 7 When they finally met in person, they

talked non-stop through the night. From the outset, the rapport between Jung

and Freud was intellectually stim ulating and exhilarating; for quite some time the

t wo shared a discourse that inspired and
became Freudods psychoanalytic heir appar e

clear that Freud and Jung disagreed on many core issues. Ultimately, Jung decided

6 Ordination completed through World Pagan Ministries.
7 For furtheeading sedicGuireN (ed) (1994yhe Freud/Jung Letters.
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that he needed to distance himself from Freud and differentiate  his ideas from
Psychoanalysis; therefore, Jung became the Father of Analytical Psychology to
di st ance hi ms eRsychoanalgsisiThis publia phidi $1g of ways became
evident in 1912 when Jung resigned from
Association and published his Psychology of the Unconscious (later revised and
republished in 1952 as Symbols of Transformation)iia work refuting many of

F r e sabré psychoanalytical ideas.

In the end, there were considerable differences between the psychological
principles of Freud and Jung despite the fact that both were theorising about the
unconscious psyche. Michael Palmer writes: 6 Wh er eas f o rncohkscieusi d t
arises out of consciousness, for Jung consciousness arises out of the unconscious,
the unconscious mi ndatiinngtohitsh es ecnosnes cdj porues
1997: 95)% Susan Rowland summarises the differences between these two

conflicting sc hools of psychological thought; she writes:

A fundamental divergence in the works of Jung and Freud remains

deeply implicit in their distinct psychologies today . Jung is a theorist of

the image; Freud of the word. For Jung, the unconscious image was

primar vy ; it was reality. The application
image [which is what Jung accused Freud of doing in psychoanalytic

method] risked corrupting its purpose and function . Images are the way

the unconscious thinks and speaks. (Rowland, 2002 7)

From a theological perspective there was another, vital difference between the

theories of Freud and Jung. For Freud, the presence of religion was the cause of
neurosesand shoul d be avoi ded,itiswditha peesesce 6for J
religion which is a symptom of neurosis but its absence.d ( P a 199%& 62,
emphasis is mine) Jung®os focus on t he i mportanc
psychological health and wholeness would be central to his contribution to the

development of the Western Goddess Movement.

1.2.1.1 Collective Unconscious
At the centre of Jungds Ae€dldctivea Wncoaskcious® s y ¢
Socrates® Theory of Formswened ®Phatbéasi &P

theories. (Jung 1968, 1995) However, t he terminology, psy chological methods and

8 For further reading :de@memM (1997reud and Jung on Religion.
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theories applied by Jung frame his own understanding of the ancient models; in a

1936 lecture, Jung defined the Collective Unconscious as:

[ €] a part of the psyche which can be
personal unconscious bythe fact that it does not, like the latter, owe

its existence to personal experience and consequently is not a personal
acquisition. [€é] Whereas the personal
part of complexes, the content of the collective unconscious is made

up essentially of archetypes. (Jung, 1968. 42, emphasis in the original)

Jung believed this autonomous psychic realm was a level of consciousness that
everyone could tap into because it carries all a priori knowledge from the dawn
of humanity. It is a pool of information, archetypes, symbols , and myths that is
accessible psychically to all. In his text, Psychology and Religion Jung states:
0The true history of the mind is not pre:¢
mental organism of everyone. 0 (,J1938 g41l) Jung believes the Collective
Unconscious functions autonomously and brings to consciousnesseverything the

individual needs on a psychic level.

What is both fascinating and f r ust r at i ng thedry af the Colleatiged s
Unconsciousis that this realm of the psyche cannot be scientifically verified or

proven (nor disproven) in any way. Jung views this autonomous unconscious realm

as pure and uninhibited by consciousness. In analytical psychology, the Collective
Unconsciousisnotonlyt he key to an individual 6s po!
also the key religious experience; Jung wr i t e s, o[ .. .] t he un
capable at times of assuming an intelligence and purposiveness which are superior

to actual conscious insight. There is hardly any doubt that this fact is a basic
religious phenome93& A5-6) Moreoyer, lie théalizestigat the
Numinous is ever-present in the Collective Unconscious in the form of an
archetype. According to Jung, this archetype (as all arc hetypes) present
themselves to the individual from the Collective Unconscious in images, visions,

and dr eams. Jungds understanding iIs not
understanding;InNumber s 12:6 it is written: edhe

a prophet of the Lord is among you, | reveal myself to him in visions, | speak to

him i n dr e aThes sigdificahdd lofVthis numinous archetype shall be
explored further in a following section. According to Jung, t his archetype can
present itself in a number of ways; however, it is the idea that the Collective

Unconscious i s t he realm of t he Numi nous t hat
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theology in an intriguing way. Jung does not question the existence of the
Numinous; rather, Jungés anal yt i gyaakctively seeks hao krochetypal
experience with the Numinous as archetype . (McGuire and Hull, 1977:347)J un g 6 s
theories of the Collectve Unconsci ous place the cimagati o
in the hands of humanity; his models appear to a llow for person al discovery to

enable one to live religiously or spiritually in harmony with whatever image of the
Numinous resonates with them, in whatever belief system that individual may

prefer.

1.2.1.2 Archetypes

The archetypes reside in the Collective Unconscious. Jungds archet
autonomous forces that act from the Collective Unconscious on the individual

raising elements of the psyche that demand attention. (Jung 1968 The concept

of archetypes permeates contemporary Western culture, and as discussed in the
previous section its recorded origins date back to the beginning of Socratic and

Platonic thought. CG Jung cannot be credited for coining the term as Jung himself
states; 600Archetype, 6 far from being a n
thetimeof St . Augustine, and was synonymous W
usage. 06, 198% 1aBn gung was responsible, however, for bringing this

uni versal concept into the field of psyct

Perfect Forms to the symbols and images presented by his patients.

Jung describes the archetype in Socratic terms as existing alongside the history of
humanki nd. He states: o[ é] the archetype
nothing but a faculas praeformandi , a possibility of r epresentation which is given
apriori. 6 (,J1982 §07) He goes on to say:

The primordial image, or archetype, is a figure & be it a daemon, a
human being, or a process & that constantly recurs in the course of
history and appears wherever creative fant asy is freely expressed.
Essentially, therefore, it is a mythological figure. When we examine
these images more closely, we find that they give form to countless
typical experiences of our ancestors. They are, so to speak, the psychic
residual of innumerab le experiences of the same type. (Jung , 2003: 94)

Jung perceives the archetype as capabl e
is a force; it has aut on o nmycGuird and Hulf I977c e r t
294) The implication here is that an archety pe can suddenly and unexpectedly rise

from the Collective Unconscious and 6 sei ze® oneds psyche p:
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other psychic functions and forcing immediate, conscious attention and action.
As such, the archetypes are not only the contents of the Collective Unconscious;

they are also the driving force behind the Collective Unconscious.

For Jung, the significance of the archetype was evident in his theories, models,

and clinical practice ;i t was the cornerstone upon whi
truly believed that o[ é] there are pres
unconscious but nonetheless active-living dispositions, ideas in the Platonic sense,

t hat preform and continually influence o
(Jung, 1982 107) Furthermore, Jung held that the archetype was central to the

i ndi vidual ds ¢ o n pagicipatioomystique of primigive tndinévith

the soil on which he dwells, and which contains the spirits of his ancestors . 0

(Jung, 2003 95, emphasis in the original)

On an individual level, whilst often unnerving, experiencing an archetype holds
potentials that lead to personal transformation . However, on a collective level,
the archetypes are the contents of the collective unconscious , and the archetypes
also speakto and from a collective psyche. Jung explains:

[ éAn archetype] summons up a voice th
Whoever speaks in primordial images speaks with a thousand voices; he

enthrals and overpowers, while at the same time he lifts the idea he is

seeking to express out of the occasional and the transitory into the

realm of the ever -enduring. He transmutes our personal destiny into

the destiny o@ungn2063kds6)d [ é]

The danger of archetypes, e s pdaheidestiny of ar
manki ndd i s t hAaspectsaftagFendirtine dung writesn

Whether he understands them or not, man must remain conscious of
the world of the archetypes, because in it he is still part of Nature and
is connected with his own roots. A view of the world or a social order
that cuts him off from the primordial images of life not only is no
culture at all but, in increasing degree, is a prison or a stable. (Jung ,

1982 122)
Junggoesontosay:6 Fai |l ure t o adapt tnegligenbeestailingn ner
j ust as serious consequences as i gnoranc
(19822.93)I n ot her words, Jungd0s primary conc:e

to get the individual to shift his or her focus from the outside world to the inner
world of the psyche; through this i1 ndiuvi

views, then impart change into the world.
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1213Jungds Shadow

A key construct of Jungd6s Collective Unc

of the Shadow. Similar to the Anima archetype, Jung singles out the Shadow to
define its importance. (Jung 197 6) Of all the archetypes found in the Collective
Unconscious Jung believes: 0The most
experience, is the shadow, for its nat ure can in large measure be inferred from
the contents of the peryrl97i4b)In atheravorassleng o

a C (

us.

believes the Shadow is ©6[é] the nelf78t i ve

147) Although the Shadow will be discussed in more depth in the following
chapter, it iIis important to note here,
has theological implications. As an archetype, the Shadow is a force of negativity

t hat must be dealt with by the piesyoulde
offer an alternative to the theological construct of sin and evil as parts of
ourselves that must be repressed and refrained from; instead, Jung offers a system
whereby one must integrate and embrace
or suppressing it from consciousness. However, for Jung, ignoring the Shadow

brings even further peril as then the

h o

o f

neoc

perhaps, to dominate uncontrolled. Jung \

will, the shadow can to some extent be assimilated into the conscious personality,

experience shows that there are certain features which offer the most obstinate

resistance to moral control and proi4e al r

It is in this arena of the Shadow where Jung and theology once again intersect;
Jung writes: O6ln other words, 1t is qu
to recognise the relative evil of his nature, but it is a rare and shattering
experience for him to gaze into the face of abs ol ut e: 148yNot onlyp
does Jung ask the individual to stare into the face of his or her own evil, he asks

the individual to embrace this part of themselves as a natural element which is in
direct opposition to the Christian doctrine of e vil as the construct of Satan which

must , at al | costs to the 6salvationo

1.2.1.4 Union
Il ntegr al to Jungds theories and model s
and a necessary union of psychological opposites. Metaphysical dualism, as first

introduced by the ancient pre -Socratic Greek thinkers, is a field of enquiry which

it

(1

of
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centres upon an oppositional pairing of matter and spirit. ° Based on a system of

two opposing forces, binary dualism has led to thousands of years of gender-bias

and has become ingrained into our Western psyches. In her 1998 text, Becoming
Divine: Towards a Feminist Philosophy of Religion, Grace Jantzen discusses a
division that has existed in Western civilization from the beginning fithe separation

of masculine and feminine resulting from binary dualisms . Jantzen refers to this
schismas:d é] the pernicious e fbinaeyduaisme®dnwhiche s
much of the thought o f the West has b @antzen,cl898 266) u ct
Another key eleme nt that will be explored in the following chapters, Jung spoke

at great | ength about t he necessary un
psychological health and well -being. He writes:

Unfortunately our Western mind, lacking all culture in this respect, has
never yet devised a concept, nor even a name, for the union of
opposites through the middle path , that most fundamental item of
inward experience, which could respectably be set against the Chinese
concept of Tao. It is at once the most individual fact and the most
universal, the most legitimate fulfiilment of the meaning of the

i ndi vi dual 0X82l94,fraphasi$ id thenogginal)

Jung places great psychological importance on these unions of opposites beginning

with the union of conscious and uncons cious mind (the first step on his Path of
Individuation), the union of Light (as moral character often guided by the Anima

who Jung conceives adung 1068 20%)ngend o$Shddaw
personal evil), the union of Anima and Animus (Feminine and Masculine), union of

Eros (Intuition) and Logos (Logic), union of Mortal and Divine ( Jung, 1968 29),

and, as exemplified in the citation above, the union of Western thinking (man

separate from God) and Eastern thinking (man one with God).

1.2.1.5 Mythology

Mythology is also instrumental to Jungian and post -Jungian theories. In this case,

myt hol ogy does not refer to Omythdé as a
story holding great power and potential. According to Jung:

9Thinkers and philosophers such as Anaximaiide64G1BCEHeraclitus (c. 540 480 BCE), Empedocles (c.
490 c. 430 BCEAnaxagoras (c. 500428 BCHpythagoraE. 580c. 500 BCE), and Plato (¢.3#Bor 347
BCE)were all working under the assumption of a system featuring tnedlbagitersarbstances, typically matter
(or body) and spirit (or soul).
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Mythology is a dramatization of a series of images that formulate the
life of the archetypes. The statement of every religion, of many poets,
and so on, are statements about the inner mythological process, which
is a necessity because man is not complete if he is not conscious of that
aspect of things. (McGuire and Hull, 1977: 348)

Li ke many of the theories of Jung, his
psychological well-being and wholeness (Individuation). What is essential to note

her e, however, I s t ted, referd toy pdwerfdl storynratheh i s ¢
than a constructed falsehood. Each of the authors in this study speak about the
power of myth as an aid and O6way of Kknow
Goddess: Downing begins by exploring mythic patterns whil e Bolen introduces the
post-Jungian Monomyth; Kidd builds on the Monomyth and adds a feminine guiding

myth whereas Starbird speaks of the power of myth to transform theology; Curott
deals with myth differently than hangeablyot h e
bet ween Jungd6s guiding myth and myth as &
memoir of breaking long-h el d f al sehoods and myt hs. Al

mythological process will be explored in the following chapters.

1.2.1.6 The Difficul ties of Psychodynamic Theory across Cultures
Jungds theories are decidedly Western in

be more specific, there are difficulties when taking psychodynamic theory outside

of Abrahamic Western cultures because the intern al schism that Jung identified

as prevalent in the West (see below) is not present in many of the non-
monotheistic indigenous or Eastern cultures that dramatically influenced Jung and

this theories . According to historian Bettany Hughes, Goddess is a partof the daily

world and ritual in many cultures in to the East. (Hughes , 2012) This is evident in
Ancient Eastern thought, philosophy, and faith traditions as there is a long history

of balance betweenwhataresocio-c ul t ur al |y known a sul& fneendi
traditions. This is apparent in the philosophies, practices and imagery of Taoism
which features as 1its main symbol t he h
ener gy and 6yang0 ¥ urnos gsudsgeaiabdy) prevalent amgly .
celebrated annual ly in the various Hindu faith traditions which feature a Divine

Mother as Creatrix and Destroyer (Durga) alongside a hierarchy of male gods with

Shiva reigning supreme. Jung spent several years studying Eastern philosophies

10First refrenced in theChingorBook of ChangeglLao Tzwe. 700 BCE
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(influenced in large part by his colleague and mistress Toni Wolff), and understood
the trouble with the psyche in the West was this internal schism between the
Christian dualisms and the resulting psychological imbalance of his Western

patients. Jung writes:

The development of Western philosophy during the last two centuries

has succeeded in isolating the mind in its own sphere and in severing it

from its primordial oneness with the universe. Man himself has ceased

to be the microcosm and eidolon of the
longer the consubstantial scintilla , or spark of the Anima Mundi, the

World Soul. (1976: 481, italics in the original)

It I's I mportant to note that Jungds und
theologyds understanding of 0&&9 wd ae natr e ¢
concerned here with a philosophical, much less a religious, concept of the soul,
but with the psychological recognition of the existence of a semiconscious psychic
compl ex, having parti al aut78)nloumyg 6 cf ufse
terminology such as Anima Mundi, or speaking of the cosmos from a psychological
perspective has brought Jung much critic
psychology. (Noll, 1994) Jung displays little patience with this particular criticism;
inald9s5int erview Jung states: O6Everyone who
He doesnodt understand the first woled of
333) The Il ack of c¢critical engagement on J

to academic acceptance of Jungds theories and model s

't i s important to have a basic understa
Unconscious, Archetypes, the Shadow, Union, and the significant role mythology
plays in oneds psyc hedkimgdecauselthede ¢haorids,handa n d
post-Jungian revisions of these theories to be examined in a following section,
permeate the five memoirs used as source material for this investigation. These

authors speak of Jung and use his (and other post-Jungian) terminology througho ut

their memoirs; moreover, each author uses a Jungian or post-J ungi an ©Owa
knowingd to understand, put i1 nto context
and conversion to a Goddesscentred faith tradition. Therefore, the
psychodynamics {he unconscious, psychological forces that contribute to an

i ndividual ds parti cul a) of Bumdian arfd spostaJundidno r
theory are important components of the methodology of this enquiry. This

understanding of depth psychology and psychodynamics is coupled with a
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t heol ogi cal oOway of knowi ngod t hat I nco

theology.

1.2De pt holTohgey

A leading Jewish theologian and philosopher in the Twentieth Century, Abraham
Joshua Heschel (1907-1972) wrestled with ultimate questions an d matters of
religious belief and experience . Heschel is a Polishb or n 6 descendan
i mportant Hasi di c, 1®80nla who iimengy@ted(tSthe United r
States following the atrocities of the Second World War. While the majority of
He s ¢ hthdologsal writings are recognized, his pioneering Depth Theology
contained within The Insecurity of Freedom: Essays on Human Existence (2010
[1959)) is an oft-forgotten treatise on the psychodynamics of religious belief and
experience. The theories and methods developed by Heschel in this text in
particular are crucial to the methodology required to analyse the source material .
Like Jung, Heschel struggled with the constraining and oppressive nature of
religion and the institutions that seem self -indulgent rather than all -
encompassing. Most of all, Heschel grappled with the nature and power of
individual human experience of God. For both Heschel and Jung, religious
experience was a fundamental human impulse. This impulse sat outside organise d

religion and its institutions; Heschel writes:

Religion has often suffered from the tendency to become an end in
itself, to seclude the holy, to become parochial, self -indulgent, self -
seeking; as if the task were not to ennoble human nature, but to
enhance the power and beauty of its institutions or to enlarge the body
of doctrines. It has often done more to canonize prejudices than to
wrestle for truth; to petrify the sacred than to sanctify the secular. Yet

the task of religion is to be a challenge to the stabilizati on of values.
(Heschel, 2010 [1959]: 115)

I n his assessment of or gaThetsoebtkisthatteliggn on
has become Oddnstiution, glagman rdtual. It is no longer an event. Its
acceptanceinvol ves nei t her (Haschéd, 201®[1959% B)r lais this 0
concept of religious experience as an 0c¢
theory. Once familiar with Jungian theory, one can see the influences of depth

psychol ogy on Heschel ds consesiruct of dept

There is another component, however, which may be regarded as the
vital ingredient, and yet because of its imponderable nature it often
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escapes the eye of the observer. It is that which goes on within the
person: the innerness of religion. Vague and often indescribable, it is
the heart of religious existence. Ritual and myth, dogma and deed
remain externals unless there is a response from within the person , a
moment of identification and penetration to make them internals.
(Heschel, 2010 [1959]: 116, emphasis is mine to highlight shared ideas
between Jung and depth theology )

Heschel sought to challenge the way traditional theologians and religious praxis
focused more on the institution than the individual. He believed this was a

detrimental theoretical error to religious life and praxis; Heschel writes:

Theology has often suffered from a preoccupation with the dogma, the
content of believing. The act of believing; the questions, What happens
within the person to bring about faith? What does it mean to  believe? &
all this is the concern of a special type of inquiry which may be called
odepth theologylld (2010 [1959]

Heschel descri bes dtleemdtdfbetiekirgadts purgose baisgtod [ € ]
explore the depth of faith, the substratum out of w  hich belief arises. 6 (Hesche|,
2010 [1959]: 117-18) He goes on to describe a depth theology that echoes the

theories of Jung when he writes:

Depth theology must guide us in experiencing our own selves as well as
the world in the light of the teaching we r eceive, in translating a
thought into prayer, a doctrine into a personal response, to perceive a
mystery as a challenge, a problem as a call addressed to our innermost
selves. (2010 [1959]: 122)

Moreover, Heschel uses unorthodox terms in speaking about religious experience

and depth theology; he utilises such words as 0 e v o, kdkopés, @responding, 0
dappreciation, 6 ( He, 2@16 [@959]: 118) and writes that § € depth theology

deal s with moment K8)#6le gogs andtd daw prhl&ge® Hetween
depth theomusicy samgdnsgnthetearisd o6f t he @0i@i vi
[1959]: 1199 He s c h el al so echoes Jungos whemheer e«

writEBlkeoldbogi es divide us,; depth :0l®eol ogy

A review of Hesche | 0 s maj or writings reveal s a
influences. Focusing on the potential of the Numinous Self (an idea very similar to
J u n g¢gndigduation ), and perhaps understanding the power of symbol, imagery,

and archetypes, Heschel spoke of a personal religion outside any organized dogma
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or creed. Robert M Seltzer comments on h
distinctive:
Heschel 0s l'iterary style I s uni que a

authors. Remarkable juxtapositions of the concrete an d the abstract,
suggestive similes and metaphors, striking aphorisms and extended
images, concepts from classical and existentialist philosophy, are all
used to evoke the numinous quality of the divine and the capacity for
human self-transcendence. Heschelb s a i mshocksnodero man out
of his complacency and awaken him to the spiritual dimension fading
from the contemporary consciousness. (Seltzer, 1980 1-2, emphasis is
mine)

This description is remarkably si milsar
careers overlapped by over two decades; although Heschel dis tances himself from

Jungian analytical psychology when he writes: 6 To define religion
quest for personal satisfaction, as the satisfaction of a human need, is to make of
itarefined sort of ma g B)tseéms,(while HeBchdlid fantlirjwith
depth psychology and the theories of Car
models are based in analytical psychology and not directly connected to any
Abrahamic faith tra dition. Therefore, without the construct of religious belief,

Heschel sees the psychological pursuit of the Numinous a definitely non -religious,

and perhaps self-indulgent act. There is, however, a decidedly Jungian influence
evident i n He sthilkiad; Sekzer, ciirfy bleschel dimself, describes

a | evel of i ndi vi dual t hought t hat very
Collective Unconscious and the archetypes but from a transcendent, theological

perspective:

I n Heschel ds vi evwon of rehliy takea place oniant ui t
opreconceptual 6 | evel; a disparity al\
encounter and how we can express our e
religious situation we do not comprehend the transcendent; we are

present at it, we witne ss it. Whatever we know is inadequate;
whatever we say i s an understatement |
become screens; they must be ,f18@ar ded
2, citing Heschel)

These Owi ndows d (reminiscent of dludhg O
Opreconceptual | e v e ICdlective ©ngonstious) whech offerod  t h
means of reflection both of and on God.

life of religiosity ( akin to J u n dn@ligiduation process) that Heschel sought to
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understand. Therefore, in a study that is examining five individuals who have
substantially altered their lives in order to seek out a life lived in religiosity with
Goddess the question that is integral to this study is the same as the one posed
by Heschel. What is it that happens within the core of an individual emotionally,
intuitionally and physically (for Jung this is psychodynamic) when they have an

ineffable experience which compels them to pursue a religious life?

It is possible that Heschel utilised J ungian depth theory because Jung envisioned

the whole Self as being the centre of the psyche with the ego subservient to the

Self. Heschel echoes this construct when he writes: 6 Dept h t heol ogy
against intellectual self -righteousness, against self-cer t ai nty and S
(2010 [1959]: 119) I n ot her wor ds, Heschel 6s depth
focus of the individual towards a whole being who has control of ego and
subordinates its will to the religious Self ia t heory t hat miyomor s

the Self and ego.

In essence, Depth Thealogy is a psychodynamic reflection on the conscious and
unconscious factors affecting religious behaviour fi thealogy from the depths of the
unconscious. Heschel incorporates elements of both William James and Jundg s
depth models and theories including James
intuitive O6ways of knowing,d and the ul't
Heschel ds depth theology has been vastly
theologians and thealogians, it is an exemplary psychodynamic path that can be

easily revised for thealogical psychodynamic enquiry.

The question remains: Why is Heschel (and Jung) for the most part, ignored by
theologians, whilst central to some emerging thealogies within the Western
Goddess Movement? The answer may lie in both their criticisms and experience -

based theories. Both Jung and Heschel challenge the status quo and speak of
personal empowermentfia concept that is dangerous to institutions that rely on
boundaries and compliance. Heschel writes: 6 Theol ogy speaks fo
depth theology speaks for the individual. Theology strives for communication, for

uni versality; depth theology striveBX9for
Jung and Heschel each exist, in their respective fields, in the liminal fringes of

their communities; they are radicals who are attempting to reform the traditions

that they inhabit. Heschel understand that his theories are challenging; he writes:
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O0We st ay awa yheofogyenausedtgttietmes are not easily captured in

wor ds, because we are afr ai:dl9dHbwewves tipase n e s

vague and ephemer al t hemes are precisel

psychology. Together t lods & nmawi cmlgdd yred migd

inform and shape my methodology. Both models need feminist revision to be of
use in the development of the methodology for this enquiry. Jung is revised by
post-Jungian feminists, and these necessary revisions will be examined in the
following section . | only revise Heschel by removing his depth theology from the
constraints of Abrahamic beliefs and apply ing it thealogically towards the beliefs
extolled in the memoirs at the heart of this study. By combining these two
methodologies and applying those to a thealogical enquiry a new methodology
may be construed: depth thealogy. However, the potentials this multidisciplinary
methodology may hold for future academic enquiry will have to remain a subject

matter for another invest igation.

1.3 durhggacy

Over the decades of folinder gféapalyticed psgcieotogy,ahe t h ¢
posited a number of theories and models fi the extent of which can be found in his

massive Collected Works. Not al |l o f Jungds t htebaies
relevant or useful to the Western Goddes

theories on the Collective Unconscious, Archetypes, the Shadow, Union (as
defined above) and his Path of Individuation are cited by the authors in this study.

However the tw o Jungian models that seem to permeate the Western Goddess

Movement, and certainly the memoirs 1in

t

thepost-Jungi an transf or mat i Anmmadéndi drahetgpéssAsAn i |

the two salient features in the memoir s in this study they each require further

examinati on; therefore, the Path of | ndi
perspective, foll owed by an analysis of
archetype and various revisions found of post-Jungian thought.

1. 3l.nidi vi duati on

Il ndi viduati on, as a psychological I mper
psychol ogy; he writes: oI use the term 0

which a person become-di wi dpusayl ¢, hbo | tolgatc al s

indivisible uni tung, 968 2¥%) hAcdordingotd Jurg, this
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psychological wholeness is actuated through a conflict between the conscious and

unconscious minds; Jung writes:

Conscious and unconscious do not make a whole when one of them is
supressed and injured by the other. If they must contend, let it at least

be a fair fight with equal rights on both sides. Both are aspects of life.
Consciousness should defend its reason and protect itself, and the
chaotic life of the unconscious should be g iven the chance of having its
way toofias much of it as we can stand. This means open conflict and
open collaboration at once. That, evidently, is the way human life
should be. It is the old game of hammer and anvil: between them the
patientironisforged i nt o an indestructible whol e
This, roughly, is what | mean by the individuation process. As the name
shows, it is a process or course of development arising out of the
conflict between the two fundamental psychic facts. (1968 288)

Therefore Individuation is a process, based on opposing binaries, of attaining a
harmonious balance or union between two psychic components (beginning with

the union of conscious and unconscious and followed by a host of oppositional

unions that will be exami ned further in the following chapters) into one cohesive

and psychically-stable whole Self. This totality of Self, or psychological wholeness
through union, was t he aindvidaafionid anexrérely p sy c
difficult psychological process of long-term deconstruction that requires special
(Jungian and post-Jungian) knowledge or trained assistance to navigate
successfully (avoiding such potential complications as substantial psychological
breakdown or neuroses). (Jung, 1968 350) In the follo wing chapters, | will
examine five rebirth memoirs written by authors who all include Jungian and post -
Jungian theory in order to tell their stories. Through these individual and diverse

tales, it will become evident how intertwined Jungian and post  -Jungian theory are

with the thoughts and beliefs of the various faith traditions contained in the
Western Goddess Movement. According to J
wi || exempl i fy how to successfully navi
psychological damage; the remaining memoirs, however, will reveal what happens

to one who is either unl earned or ref use:

In addition to having some special knowledge of Jungian and post -Jungian theory,

it is also essential, accordingtoJung, t 0 possessoua art ¢int,g de .
2001 68) For Jung, itis more important to have religious faith rather than a belief

in religious dogma. So in order -religiougf f e

Individuation, one needs to be equippedwithbo t h a basi c under st a



Jung and Goddess Chapter 1 21

theories as well as possess a religious attitude fi which includes some belief in a

Divine Source or Creator. Jung believes that a religious attitude and frame of mind

are integral to | ndi vi dugousthoughtstilhkeepswtivet e s :
the archaic state of mind, even20@Lhld9 gh o

It is also important to note that Individuation is understood as an inherent
unconscious psychological drive for wholeness fuelled by the auton omy of the
archetypes that will press themselves into consciousness despite any attempts at
repression. (McGuire and Hull 1977: 294) The central element for Jung is that

I ndi viduation O[ édpai ansi an ,A%F 12B)Tedhving @
cooperation will be exemplified through t
union, and the web of interconnectivity in the following memoir analyses. As the
centrepiece to Jungds analytical psychol

above allother of humanityds achievements in va

The great events of world history are, at bottom, profoundly
unimportant. In the last analysis the essential thing is the life of the
individual. This alone makes history; here alone do the g reat
transformations first take place, and the whole future, the whole
history of the world, ultimately spring as a giant summation from these
hidden sources in individuals. In our most private and most subjective
lives we are not only the passive witnesse s of our age, and its sufferers,
but also its makers. We make our own epoch. (Jung, 1970: 151)

Therefore, according to Jung, Individuation is as important to the individual as it

is to the Western world. As Jung understood Individuation, one of the posit ive
psychol ogi cal outcomes would be to disco
affrmation of destiny) . Thi s acknowl edgement of oneds
el ement in Jungds process of I ndi viduat.
proceed furthe r. However, the term Individuation is also used by Jung to describe

the transformed Self after successful union and integration of opposing psychic
forces. I n Jungds analytical model one (
Individuation because, for Ju ng, the Self is also an archetype. (Jung, 1976. 142)
Confusion ensues because for Jung the term Individuation is used not only to
indicate the process but also the psychological destination of wholeness. Having
Individuation as the title for both the proce ss and the end-goal can be confusing

to readers unfamiliar with Jungds theori.:
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To avoid confusion, | have opted to incorporate a term used by Jung (1995 : 328)

and widely used by post-Jungians, Path of Individuation, to differentiate the
process from the fully Individuated Self, but also to acknowledge the Eastern -
influenced religious aspects of Jungds tl
model of Individuation, the influences of Eastern traditions such as Taoism,
Hinduism, and Buddhism are evident. Jung perceived Individuation as the ultimate
psychological state that each human being should strive for in order to be
psychologically healthy and internally unified as an individual; according to Jung

one who wal ks Jun-gnigbtenment. Nosneehe |l ®£slilsf Jung
oneds psychological health does not detr:
Jungds I ndividuation and the Buddhist Ei
Buddhi sm at Gol dsmiths Col | ege  Eighifold Pate r s i t
is thus a path of self -transformation: an intellectual, emotional, and moral
restructuring in which a person is reoriented from selfish, limited objectives
towards a horizon of possibilitie$6)ahisd or
description of the Buddhi st Rransformatiansre mb |
many levels including that both focus on replacing the ego as the centre of the

Self and subordinating it to the full realised Self. Based on the similarities of the

Buddhis 6 Pathd in Jungds theory of I ndividu
this study offer their rebirth memoirs as Paths for others to follow, combined with

the assertion (an examination of which fc
psychology is arguably a religion, (Dourley , 2006; Noll, 1994; Wehr, 1987) the use

of the term Path of Individuation appears highly applicable to describe what post -

Jungian theologian John P Dour |l ey2006e® ms

Itisinterestingt o note that out of all of Jungds
both contemporary post -Jungian analytical psychology and the Western Goddess
Movement , Jungds Path of l ndi viduati on,
named as a Path and being reshapedfor women, has endured relatively unchanged

as a theory. As will be evident in the following chapters, post -Jungians have
expanded the writing on the various components and shifts of consciousness that
permeate Individuation as a psychological event, but Jungos ori ginaea
remains, essentially, intact. This is, perhaps, due to the fact that this particular

model of J agegdered construct astare his other theories and models;

however, Jungds ¢ onsislimitedthy tleef gender @ssentialitu a t i
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nature of its author. The necessary feminist rephrasing would be completed by
Jungds student, M Esther Harding, who cr e
women, and that model, as will be seen in the following chapters, will be
accesside through the lens of five different analytic and religious foundations
demonstrating the fluid nature of Jungds
importance and relevance as an accessible Path to Selfhood and Goddess in the

Western Goddess Movemaet.

1. 3. 2&36JnANnma

In its initial inception the Anima, as a Jungian archetype, is essentialist and
gender-locked as the contrasexual feminine principle of man which Jung defines

an 6an archetype that | 76f1861)Juny furtherdefiees [ € ]
the Anima as o[ é] a natur al archetype
statements of the unconscious, of the primitive mind, of the history of language

and r el 1968i 2@)Howevel, Jung firmly believed that only men possessed

an Anima archetype (a gender essentialist concept that will be revised by several
women who follow Jung). Jung wrote at great length about the archetypes of the

Coll ective Unconscious but gave O6spuwgi al
1968 54) Jung wrote:

With the archetype of the anima we enter the realm of the gods, or
rather, the realm that metaphysics has reserved for itself. Everything
the anima touches becomes numinousiiunconditional, dangerous,
taboo, magical. She is the serpent in the paradise of the harmless man
with good resolutions and still better intentions. (1968 28)

While Jung aligns the Anima with the o6re
the snake in the Garden of Eden who tempted Eve to challenge God with a subtle
critigue of Christani ty evi dent i n much of Jung0s v
take away, however, is that Jung envisions the Anima as the purveyor of self -
knowl edge. Jung writes: 06[¢é] for the anirt
psychopomp who points the way tothe hi ghest m e&a 1968n29) JUng ]
further characterises the Anima in an Alpha/Omega pairing with his model of the
Shadow that signifies not only both of
growth as in individual (Individuation) but also their impor tance as the beginning

and end of oneds Pat h:
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| f the encounter wi t h t hepisehcaedbo wo fi st ht
i ndividual s development [l ndividuatio
the Ommaisecee. 06 The relation with the a
courage, an ordeal by fire for the spiritual and moral forces of man.

(Jung, 1968 29)

In essence, what Jung is saying is that in his model of analytical psychology the

growth of an individual begins with an encounter with the Shadow and ends with

a O6rel aht itome wani mad ( of t edungidnefaminists §uehdas b y
Downing, Bolen, and Perera as attaining Union with Goddess). This effectively
outlines Jungbds Path of Il ndividuation w
foll owing chaptersselandstat el]suungbbe hAmi n
0danger ousa, ouncondi jungolecs [28),It isaherdforednmta g i C
surprising that Jung has deified the Ani
primordial image of the goddess, i.e., the archetypal s oul-i mage. § 19627 ung

10) Thus, Jung began with an archetype that was the essence of femininity within

me n , i mbued her with divinity and refer
uncommon in Jungds models as he belinevect
intellectual idea, it is an ar:3#pHoweper, | i

in his writings, it is the Anima archetype as Goddess that takes centre stage of

Jungds theories and model s.

Jung makes speci al note of tved&ncdaniciousiché e s s
writes: 60The anima and the animus | ive i
outsidefiwhere the pulse of time beats infinitely slowly, where the birth and

deat hs of i ndi vi duduhgsloed 287pWhatfJung melans,tintah e . o
extension of Platonic thought, ( Jung, 1968 4) is that the Collective Unconsc ious

and the archetypes who inhabit it are all not bound by the constructs of linear

time. If the Collective Unconscious can move outside of time then it is not
constrained to our linear concepts of the past, present, and future. By extension,

if the archetypes inhabit the timeless Collective Unconscious, then they, too, are

timeless. In essence, this timelessness construct makes the archetypes, and most
importantly, the Anima e ternal. As timeless, eternal, and autonomous, the Anima

has the power to emerge from the Coll ec
conscious mind in any form or dress; Jun:¢
clings in the most exasperating fashion t o the ways of earlier humanity. She likes

to appear in historic dress, witHhoecaz2®red
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Downing and Bolen, both trained Jungians and the first two authors examined in

this study, present the Anima as Goddesses from the Ancient Greek pantheon.
Their use of the Greek Goddesses offers
Ani mads (Goddessd) predilection to cling
Jung however, does state that t hendivAdnal ma 6.
and has a tendency to change over histori
men of antiquity the anima appears as a goddess or a witch, while for medieval

man the goddess was replaced by t hel9gGBueen
29) So, as an autonomous and eternal archetype, Jung has imbued the Anima with

tremendous psychological and spiritual power.

1. 3An3 mMaundi

Ani mads final transformation would be the
Movement . I n 6The BiatSterenaedB&dMeweemn Th
11l,para759-787, 1939), Jung call s t hAmimaNundma t |
t he Worl d $oouet 486) N@t & Jungign designed concept, the Anima

Mundi is a vital force or principle which is conceived of as permeating the world.

With the Anima already established as a huminous Goddess by Jung, (Jung, 1968

28), the Anima (Goddess) is now aligned withthe AnimaMundi. Bot h Jungos
and Anima Mundi would be further revised and amplified (or the projectio n the

Anima and Anima Mundi archetype s onto existing religious or spiritual pantheons)

by several influential and popular post -Jungians and becomepivotal archetypes in

the Western Goddess Movement.

While Jungds writings on dhisstuddntsanchpatients, r e |
they were problematic for many women who followed. There is no denying that
Jungds original theori es assehtiaiishahelimdingwe r e
Hi s writings are from the 6mal elidepperounsp e ct
which may be problematic to t hHepasitsthato dc
womends psyches are | e sl68dardvmakes prridbertoh a n
detrimental statements about the analytical ability of women fespecially
preval entctisnod At he Feminined (published
articles and extracts in 1982). However, this essentialist and gender-restricting
biaseventually brought about feminist revi

his student Dr M Esther Harding in 1935. Post-Jungian revision could be considered
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a tremendous positive outcome of his original gender -essentialist theories
especially considering that these feminist modifications and following
amplifications would be critical to adherents in the We stern Goddess Movement.
Feminist revisions of Jungian thought, particularly the role of the Anima in
Individuation, were necessary in order to contribute further to the development

of the Western Goddess Movement.

1.3.4 Revising Jung: ¥Yonstructing (
In the post-Jungian years, there would be a number of individuals who would
revise or amplify Jungds tSheami eRouigainid 603
Feminist Revision (2002) is integral into my understanding of the varieties of post -
Jungian revisions. Not all post -Jungian revision would be useful and integrated by

the Western Goddess Movement. The f i r st maj or revi si on
occur in 1935 when Esther Harding published Wo mands Mysteri es:
Modern. PostJungian Susan Rowlandc i t es Harding as a 0k
Amplification of Jungds Eros and 062mini
56) Harding both embraced and revised Jur
60t he feminine principled enrabdno®e powerful t o

range of qualities than those ,200x56aged |

INnWomands Mysteries: ,Awhiiemt cardtMcde hre f |
Jungian analytical psychology written specifically for women by a woman, Harding
continues Jungds essentialist dualities
by writing specifically to women and extolling the power of the female psyche ;
Harding writes: 0The negl ect of the 1inn
particularly forwo men, t o a certain falsif Hading,i on
1971 9) She presents an openly feminist model for the women who have recently

been granted the right to vote and the introduction to Congress of the Equal Rights
Amendment in 1923. Hardingwr i t e s : 60Our <civilisation h
long, the masculine element predominating, that our conception of what feminine

i s, in itself, I s 097k 20) Hardihgaallbfer wgmeretg fimdd i ¢ e

a way to connect wsi Godidess ana gfférs a risn andnzaried

L1'While a numberof pbst ngi ans contri buted to the revisions
present day, this section will cite specific individuals whod iecogmisey contri butors to
Ani ma t o Go dAdimasMuntiathre @Great Maothgrovershiped in the Western Goddess Movement. |
in no way an inclusive or exhaustive list of contributors writing during this time period.
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cultural and anthropological history of numerous societies who worshipped
Goddess i n the embodi ment of t he Mo o n .
essentialist theory by expanding the need to women, but she is also the first to

amplify Anima to cultural and historical Goddesses providing her readers with a

host of concrete manifestatHandi affjd63uwgd ¢
serve as a source of inspiration for those who followed and demonstrate the

potential in Jungian amplification; Erich Neumann would find great value in this

feminist revision of Jung.

Erich Neumann, who studied with both Fr
anointed intell e0&6d8) Akt hhoGghPBHglbmannos
wor k would be what Paglia deem<00&#d)sn Thef i r s
Origins and History of Consciousness(1949) which included a foreword written by

Jung, he is best known and certainly lauded in the Western Goddess Movement

and by some feminist and post-Jungian feminists for his contribution The Great
Mother: An Analysis of the Archetype (1955). Beautifully illustrated with 74
figures and 185 plates, Ne uma mMnimaavampdi i f i
archetype to that of Creatrix in  The Great Mot her offering the reader a vast array

o f i mages Aoifma Muodh gsdviagna Mater. PostJungian and popular

myt hol ogi st Joseph Campbelwouladcodl eawguMe
ampl i fi cat i Anma ddndi dnd spgak at great length about the Great
Mother. (Campbell, 1949, 1986, 1988, 2001, and 2013) Christine Downing and EC
Whitmont, both theorists in the emerging Western Goddess Movement, follow suit

and continue the amplification of Jungd
Mother) to Ancient pantheons. (Downing, 1981, Whitmont, 1982) All five of the
authors in this study ampl i fAnimadMundy(@&eat Ani
Mother) in their memoirs thus continuing the post -Jungian amplification of
Goddess and the Great Mother indicatin g both their prominence and relevance to
adherents in the Western Goddess Movement. These postJungian revisions and
amplifications of Jungds original theor i
detail in the following chapters. However, revision of Ju ng was not limited to the

world of analytical psychology or mythology. Theologians would also engage with

post-Jungian theory on the Anima as Goddess.

In 1971 Ann Belford Ulanov, the Christiane Brooks Johnson Memorial Professor of

Psychiatry and Religion at Union Theological Seminary in New York City and a
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Jungian psychoanalyst, published The Feminine in Jungian Psychology and in
Christian Theology. Rowl and cites Ul anov as a O0key
revision of the anima/animus. (Rowland , 2002 52) Feminist critics have chastised

Ul anov for continuing Jungds conception ¢
critigue (Rowland , 2002; Goldenberg, 1 97 6 ) ; however, Ul anov
anima is not to be equated |vjihowevea tidnot wi t
become openly <critical of Jungds 2003 kXhisst |
was followed in a work co -authored with her husband Barry Ulanov in 1975,
Religion and the Unconscious, and Receiving Woman: Studies in the Psychology

and Theology of the Feminine in 1981 as a mere sample of the nineteen
publications in which Ulanov brings Jung and his Anima into direct conversation

with theological enquiry through the field of psychology of religion. Writing

alongside other post-Jungians sich as David L Miller (The New Polytheism: Rebirth

of the Gods & Goddesses, 1974) and John P Dourley (C.G. Jung and Paul Tillich:

The Psycheas Sacrament 1981) Ul anov wo Ankma(hs Goddess)h i f |

into to scholarly and theological discourse.

Not all post-Jungianswo u | d f ol | o w expariential -Based gath kowever.

In 1973 post-Jungian Archetypal Theorists James Hillman published a significant
article entitled simply O6Animadé quickly
later, Hillman introduced his own psychology, obviously influenced by his training

with Jung, in Archetypal Psychology (1983). Hillman presents a school of post -
Jungian thought based on the concept of psyche (or Anima) as a non-religious,
psychological soul. This different i at es Hi | | man f munnous ung
centre of the Collective Unconscious. Hillman distinguishes his theories from other
post-Jungians within the field of archetypal theory becauseHi | | mands Ar c
Psychology favours archetypal analysis over archetypal experience which

per meates Jungds t h e o-dungas revisiond; Ahetypal p o
Psychologyc ent res upon the O6[ €é] rewauqgpno oas o f
(Lauter and Rupprecht, 1985. 10, italics in the original) Valuing perspect ive over
substance, Hillman would move away from the archetypal experience that is the
centre of Jungds t heor i eachatypaanaysisiandvaluei n f
making his theories useless to post-Jungians who favoured archetypal experience

as demonstrated in the source material. Other post-Jungians, however, would
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make revisions that focus on the archetypal experience s exemplified in the five

memoirs and analysed in the following chapters .

In 1976 Naomi R Goldenbergpu bl i shed an @ §&anmigt Cetigue oft | e d
Jungd. I n this essay, Gol denberg is open
model s and calls for feminist scholars t
which have been ignored by his followers. (Goldenberg , 1976. 444) Gddenberg
writes: 6Beyond the overt sexism in Jung
critique must examine the inequity of the anima -animus model of the psyche,
which i s never challenged by any of4456i s |
46) Maggy Anthony, who studied and authored Jungds Circl(E}990f V
agrees with Goldenbergds assessment but
that he chose a woman to accompany him into the depths of his own unconscious

[ €] for him womermuasndvetrhee swmoomnysi@d® 4030 ( A
A theory, however, can be inferred from /
women surrounding and collaborating with Jung (such as Toni Wolff, Marie -Louise

von Franz, M Esther Harding, and Jolanda Jacobi) were part of his Individuation
process, representing Jungd6s Anima arche
model s and theories objectively. As ones
own Individuation and to the development of the central models and theories he
puts forth in his analytical psychol ogy
unable to see beyond their own contributions to the process itself as theory. It

would be Harding who would revise Jung the most, but she never directly
confronts his gender essentialism or sexism. Only the following generation was

able to engage with J perlqbsdhe tedsendar a ek ofc r 1 t
criticism from the first generation of Jungian women lies in their participation in

Jungds devel cspvheeenastthe pacand geseration held an objective

critical distance from.Jungf6s theories al
Gol denberg wasndét only calling for a crit
and models, she also recommends f uanigihalme n't
gender-bi ased constructs; she states: 61 wou

~

to postulate a similar psychic force for both sexes. 6 ( Go |,dl876: b1é7; ¢
emphasis is mine) Goldenberg suggests that the Anima-Animus archetypes be
removed from biological gender and the fundamental restrictions these forms of

gender essentialism contain. Gol denbergbd
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from Jungds theories and model s waungiah | e
theory that would be instrumenta | to the feminist adherents in the Western
Goddess Movement. Rowland cites Gol denber
authordo in Feminist Theori st examini,ng .
2002 84) She states that Goldenberg, while influenced by Hillman, differs from
him in that she i nsists on the caluralhety

expressi on,2002(8R emphasgisimthe original)

Goldenberg is critical at a time where change is prevalent on political, cultural,

and academic fronts. During this historic period the Equal Rights Amendment is
passed by the US Congress in 1971 quickly followed by Title IX of the Education
Amendments which bans sexual discrimination in the schools; Roe v. Wade in 1973
establ i shes a weaeaatedgababortiongamd a hosbof mulai¢ations

by feminist thinkers exemplify the drastic political and social upheaval occurring

parallel to a new shift in feminist religious thought, the inclusion of women to the

American Academy of Religion, and a new emerging concept of the post -Jungian
Goddess. The Western Goddess Movement evolves at the peak of the second wave

of feminism in the United States and the writings and revisions seem to follow
Goldenberg in droves. As expanded upon in much greater detail in Appendix A:

O0Ti meline of Events and Publicati ol840 i n
20130 the preponderance of significant |
of the second wave of feminism aided in t
Anima (Goddess) andAnima Mundi (Great Goddess or Magna Mater) and how those
models are carried forward into contemporary times. The importance of the
historical and cultural setting for the development of the Western Goddess

Movement is reflected in the follow ing chapters.

Further feminist transformation of Jungo
of scholars in therilt98cOadls .o fNoJw nogpbesn Igye nd e
of these feminist revisions wo uAnichaMuadi | d
as the worldods salvation f r o m-cdanthedthifikiag | ur
i n a movement Rowl and calls 06Goddess Fer
examined in greater detail in Chapter 3; what is significant to note at this time is

t hat O Goedndiensissmd i s a di r e tntModerea Blaneidebemt o
ofaSoulJung writes: 6lt is from the depths
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spiritual forms will arise; they will be expressions of psychic forces which may
help to subdue the boundless| ust f or pr ey Jong 200t 224)n man .

Goddess Feminism, as a reformation of Jung, could not have come about without
making all the critiques and changes recommended by Goldenberg the decade

before:

Feminist scholars must examine the very idea o f archetype in Jungian
thought if sexism is ever to be confronted at its base. Indeed, if
feminists do not change the assumptions of archetype or redefine the
concept, there are only two options: either (1) to accept the patriarchal
ideas of the feminine a s ultimate and unchanging and work within those
or (2) to indulge in a rival search to find female archetypes, ones which
can support feminist conclusions. (Goldenberg , 1976. 447-48)

Jungian analyst Jean Shinoda Bol &withhers e s
publication Goddesses in Everywomarand removes the anima/animus from bodily

gender and gender essentialism. She presents anima/animus as elements of
Goddesses for women, removing gender binaries as well as the inherent opposition

i n Ju ngndlsanintefanimus construct. In the foreword to  Goddesses in
EverywomanGl ori a Steinem, a renowned and voca
sensitive analysis of archetypes takes them out of their patriarchal framework of

simple exploits and gives them back to us as larger-than-life but believable, real

wo men. & Z0@B41984nxii)

A number of significant writers contributed to this transformation of Jungian
Animatopost-Jungi an Goddess including ChrThest i n
Goddesspubl i shed at the same ti me Dassent$ytHevi a
Goddess(1981). Rowl and cites both Downing and Pe
Jungian Goddess Feminism alongside EC WhitmontReturn of the Goddess in 1982)

and Jean Shi Goddeses iBEveérevondasin 1984. (Rowland, 2002 56-

600 Through the projection (6ampAhimad@Mucdat i o
onto existing cultural and mythological figures such as the Ancient Greek pantheon

of gods and goddesses, these writers forever transf or m Jungos God
become an integral part of the dramatic growth of the Western Goddess Movement

in the past few decades.
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There was a perceptible shift in the 19
Jungians used Goddess in their titles to concretise t he transition f
Anima to a post-Jungian immanent/transcendent Goddess at the centre of various

belief and worship in the Western Goddess Movement. Scholarship continues to

posit Goddess and is exemplified in the works of Demaris S Wehr, Jung and
Feminism: Liberating Archetypes, and Wo ol g e rThe&GoddesoWithier 6 s
A Guide to the Eternal My t, bosh publsizet in B&7a p e
and Joseph Campbell publishes his interviews with Bill Moyers as The Power of

Myth in 1988 whichfeat ur es the segment 0Gi ft of t
among other influential figures who were not post -Jungian in the early Western
Goddess Movement such as Merlin Stone, Starhawk, Carol P Christ, Sallie McFague,

and Nelle Morton would lay the fertleg r ound f or womends -st o
Jungian Goddess. The 1980s also saw the birth of this post-J ungi an movem

counterpart fi Feminist Archetypal Theory.

1. 3FeSmi ni st Archetypal Theory

In 1985 Estella Lauter and Carol Schreier Rupprecht published the anthology
Feminist Archetypal Theory: Interdisciplinary Re -Visions of Jungian Thought

which included contributions from Lauter and Rupprecht as well as Demaris Wehr,

Annis V Pratt, and Sylvia Briton Perera. In the Introduction, Lauter and Rupprecht

discus why they revise Jung as feminists,;
thought, the cultural category with the higher value in the twentieth century in

mo s t Western societies, he helped to pe
(Lauter and Rupprecht, 1985. 5-6) Rowland, who categorises Lauter and Rupprecht

along with other notable post -Jungians, offers this definition:

Feminist archetypal theory is a Jungian feminism devoted to uncovering

the traces of womends unconscious in
boundaries. It can be socially oriented in looking for cultural pressures

and effects within the feminine psyche. Yet it can never be a

materialist feminism, because it retains the core Jungian notion of the

creative otherness of the unconscious. (Rowland, 2002 86, italics in

the original)

Rowland credits Lauter and Rupprecht with a dual inheritance from both Neumann
and Hi |l |l mands Archetypal Psychol ogy; R
psychology and feminist archetypal theory reject the transcendent arche type for

the 1 mmanent | mage. From this poimn8) dif
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While Archetypal Psychologists and Feminist Archetypal Theorists are contributing

to the ongoing discussion about the neces
health fi especially the importance of the Anima or Eros, they all vary from Jung

and the post-Jungians in the Western Goddess Movement by one crucial featurei

they reject the transcendence of, and therefore the autonomy of the archetype

This salient feature dif ferentiates Feminist Archetypal Theory from Goddess
Feminism and, by extension, the Western Goddess Movement. As the following
chapters will demonstrate, in contrast to archetypal theory, the five memoirs at

the centre of this study reveal an autonomous po st-Jungian Goddess (Anima) and

Great Mother (Anima Mundi) who is both immanent and transcendent (in a Jungian
understanding) of physical form. Jungian and post -Jungian theory based on
archetypal experience is prevalent in the memoirs in this study and also prevalent
within the Western Goddess Movement i ndi ¢
and Feminist Archetypal Theory, while highly successful and useful in a clinical

setting, are not useful theories and models to either understand or examine the
experiential archetypal Jungian and post -Jungian psychology as found in the
memoirs. What Jung focuses on and is revealed in all five of the rebirth memaoirs

in this study is an experiential 6 way of knowing® and under
Hillman and Feminist Archetypal Theory favour the archetypal analysis over the

archetypal experience t hat was the centre of Jungds

The endurance and resonance of Jungian and postJungian thought into
contemporary times (nearly 100 years after Jung published his doctora | thesis and
entered the psychological debate) is exemplified in the five memoirs at the centre

of this study. Although a number of Jungian and post -Jungian theories are included

in the memoirs such as Jungds t he-dunglan on
feminists), his theory on the Collective Unconscious (which is based on Platonic
thought), the Shadow, and his concept of Synchronicity (meaningfully related
simultaneous events) are all discussed or mentioned in the memoirs. However, it

wo ul d b ethedryon lpdiveluation, aptly renamed the Path of Individuation,

and the post-Jungi an revisions and ampl i Animaat i
Mundi archetypes that would be the most prominent features in the authors o
memoirs and in the wider Western Godde ss Movement in general. This study will
reveal that there is extensive literature within the Western Goddess Movement,

as exemplified by the memoirs in this stu
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aligned with Jungd6s Path gofarlomaidv iJdunnagtdiso
Goddess and Anima Mundi as Great Mother or Magna Mater. As the following
chapters will illustrate, this literature builds on Jungian and post -Jungian theory

and represents a variety of perspectives. The memoirs demonstrate the
significance of Jungian and post-Jungian theory to the development of the
Western Goddess Movemenii and the significance of the Movement as part of

Jungds. |l egacy

1.4 An Exploration of Gender a

and the Devel opment odstMev Masr

The socioc ul t ur al construct of gender as bin
original theories and is centraltothe post -Jungi an revisions of
make them more applicable, useful, and relevant to adherents within the Western

Goddess Movement. PostJungian feminist revisions have been taken even further

i nto the gender debate by postmodernists
theories place the binary of gender and its constructs centre stage. The following
analysiswile x ami ne gender in Jungds original t
remove gender from Jungi an t heory, Ju
performativity, and criticisms that the Western Goddess Movement upholds the
patriarchy. Further exploration of gende r will examine how post -Jungians revised
Jungds gender essentiali st t heori es bas
remove the binary gender constructs completely from post -Jungi an 6 Go ¢
feminismd theory, examine the doufldinarg ul t |
gender constructs, introduce Hardingds ¢
amplificationd (or pr oj eAnima ®Mundi archétyped u n g
appears to be a central revision that is also necessary for the development of a
non-gender restricted Goddess found within the memoirs and the Western Goddess
Movement. These crucial revisions of Jung begin with the second wave of feminism

in the United States and continue into contemporary times through the lens of

postmodernism.

1.4.1eGend Jung
Based on the bi nary dual i sms of het eror
original theories separate women from the anima and men from the animus

archetypes. Moreover, by Jung aligning h
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exclusively with e ither the animus (for women) or anima (for men) he inherently
limits the psychological growth potential of the individual regardless of gender

alignment; Goldenberg writes in her 1976

This concept of archetype allows Ju ngians like Erich Neumann and
Est her Harding to write studies on tfF
feminine psyche which are based on their subjective selection of
mythological material to document preordained conclusions. Feminist
scholars must examine the very idea of archetype in Jungian thought if
sexism is ever to be confronted at its base. Indeed, if feminists do not
change the assumptions of archetype or redefine the concept, there
are only two options: either (1) to accept the patriarchal ideas of the
feminine as ultimate and unchanging and work within those or (2) to
indulge in a rival search to find female archetypes, ones which can
support feminist conclusions. (1976 : 447-48)

SeveralpostJ ungi ans appear to employ Gollsenbe
their search for female archetypes who can support feminist theories as rebirth

memoirs; this is exemplified in this study through Christine Downing (1981) and

Jean Shinoda Bolen (1994) both trained Jungian analysts who have actively
participated ina posttJ ungi an 6Goddess Feminismd r e\
Jungds gendered restrictions, however, a
psychol ogi cal constructs including Logos
trait) and Eros (intuitonandem pat hy and a o6feminined tra
constructs to biological gender essentialist forms, Jung posits all women as

illogical because they do not possess a Logosc ent red Oway of k
perchance, a woman does possess Logos, Jung consides t his an Or ¢
accidento and believes it I's the <cause
i nterpretations?® wi t hin 19768 Mb2) Ysoldenbetguis t i o
justifiably critical of Jung when she wr
she is not only at a great di sadvant age
(Goldenberg, 1976:. 4 45) What i s evident is that Jun
were gender biased and sexist thereby limiting the potential psychological
Individuation of all genders. Goldenberg is significant as the first to call for

feminist gender revision of Jung, and a number of post -Jungians who follow build

on her recommended changes and critiques.
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1. 4T.h2e Di fficulty of Gender Nor mat.i
With the second wave of feminism came an exploration of gender outside the

binary construct which included examining the inherent difficulties that gender
constructs and heteronormativity continue to play in perpetuating the
masculine/feminine gender binari es as the socio-cultural norm. The gender
normativity expressed by Jung is continued, in some part, by the authors in this

study through their use of the heteronormative masculine/feminine partnership
expressed through marriage. While this socio -cultural c oncept of marriage is
discussed in four of the five memoirs, not one of the authors address the problem

of utilising this heteronormative construct for readers who may not identify

through this dualistic either/or lens. Despite the fact that the source mat  erial
contains personal accounts rather than an academic analysis, most of the authors

are critical of Jungds essentialist tenc
perpetuation of this hetero socio -cultural norm. It is problematic because by
placingthe hetero masculine/feminine as the
out side of t hat bi nary construct woul d |
detriment to the potential reader, in the context of this study, is it could make

the memoirs inaccessible to some readers in that if they do not align with the
heteronormative bias included in the memoirs, they may not find a useful Path to

follow. It must be noted, however, that the source materials for this study, while

exemplary of the memoirs found within the Wes tern Goddess Movement, were
written prior to the gender studies explosion that happened at the turn of the

twenty -first century and continues to -date. While these memoirs are certainly
relevant to track the development of Jungian and post -Jungian theory within the
Western Goddess Movement, they are less helpful when it comes to dealing with

the problem of gender and the perpetuation of essentialist constructs in Jungian

and post-Jungian theory.

1. 4d.u3dith Butler and Gender Perform
Feminist theorist and philosopher Judith Butler is a Freudian postmodernist who

posits an alternate gender identity theory in a socio -cultural environment that

upholds the heterosexual norm as valid and true. In Gender Trouble: Feminism

and the Subversion of Identity (1990) Butler examines the construct of gender

identity and offers a commentary on the difficulty of the heteronormative

assumption; she writes:
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The presumption of a binary gender system implicitly retains the belief

in a mimetic relation of gender to sex wh ereby gender mirrors sex or is
otherwise restricted by it. When the constructed status of gender is
theorized as radically independent of sex, gender itself becomes a free -
floating artifice, with the consequence that man and masculine might
just as easily signify a female body as a male one, and woman and
feminine a male body as easily as a female one. (1990: 9, italics in the
original)

Removing gender from bodily sex, Butler maintains, according to Susan Rowland,

that O6bodily di s c adnonsfeo uinsd actoinosnt aj 2GRt {#B0ew | aa
for Butler, gender i s199p185) fBatlernclaatiengesetide. ( E
assumptions of the categories of male and female and claims that gender is not
something we are born with but a result of repeated p erformance indicating that

she believes gender i s an ongoing proces
articulated and enacted desires create the illusion of an interior and organising

gender core, an illusion discursively maintained for the purposes o f the regulation

of sexwuality within the obligatory fr,ame
1990 185-86) Through her restructuring of gender as performative, Butler is also
destabilising the socio -culturally and politically -gendered heteronormati ve body.

Butler argues against the cultural assumption that the heteronormative is the
original construct and any deviation fro
original. Moving beyond the confines of binary dualism in gender, Butler sees
possibilities for the advancement of a plurality of genders:

If sex does not limit gender, then perhaps there are genders, ways of
culturally interpreting the sexed body, that are in no way restricted by
the apparent duality of sex. Consider the further consequenc e that if
gender is something that one becomesfi but can never be ii then gender
itself is a kind of becoming or activity, and that gender ought not to be
conceived as a noun or a substantial thing or a static cultural marker,
but rather as an incessant and rep eated action of some sort. (Butler ,
1990 152)

Butl erds theories are wuseful when analy
original theories. If, as Butler suggests, gender identity is independent of bodily

sex, then the O6feminima@®sardktomasduliinnel
theories can be removed from the sexed body and dealt with as a stand -alone
construct of personal evolution. The removal of gender identities from bodily

gender will be an important revision made by some post -Jungians who agree with
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Butl erds assessment, but first, we must

found dialectically between feminist postmodernism and Carl Jung.

1.4.3.1 Butler and Jung
Susan Rowland acknowledges that postmodern feminist Butler and gender

esentiali st Jung might find common groun
feminist value is that, in his work as a whole and on alchemy in particular, there

IS a recognition of the limitations of heterosexual opposition. What is cast out,

what is structured as an abject body, must be reconfigured within. 8 ( Rowl a
2002 145, italics in the original) To understand gender identity as a psychological

or external process rather than a bodily construct is potentially fertile territory

between postmodernism and Jungian theory and offers an opportunity to critically

examine the difficulties of gender in Jul

We <coul d appl y toBduhg and Suggesi that dumgian
psychology is yet another gendering discourse that relies u pon the

0ot her © t hat it it sel f, produees gheat e s .
unknowabl e unconscious that it relies
may shore up the gender oppositions that maintain its bias towards
heterosexuality. (2002 : 143, italics in the ori ginal)

I f Jungds theories are reliant on his es
use of gender discourse asrelyingonthe 6 ot her 6 t hen how can |
anything of value to post -Jungian feminist revisions of Jung? Should his theories

not be completely dismissed in favour of some feminist -friendly alternative? While
there certainly are problems and chall er
original theories (and many will continue to be addressed in the following
chapters), it seems evi d e nt through the memoirs th
something of value for the women who are utilising them in contemporary times.

How are these women reshaping Jungds gen
ways that differ from Freudian approaches (such as Butl er 6s 07 G

Susan Rowland agrees that Jung holds value for feminist revision and theory:

True, Jung does try to emphasize oppositions in the psychic unions of
individuation. He does employ gender, abjecting the feminine in order

to do so. / Nevertheless, unlike the psychoanalytic [Freudian] tradition

that Butler draws upon, Jungian subjectivity is not predicated upon a

ol ackdé (castration anxiety) in its rel
Jungian psyche is structured upon multiple, goal -directed unions.

(Rowland, 2002 143-44)
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Rowland makes a crucial point; for Freudian feminists, their starting position is

the need to address the supposed | ack of
of psychosexual development. Whereas Jungian theory, while requiring revision

to remove the gender essentialism and sexism, starts from a point of union fiof
possibility fi of potential. There remains difficulty i nher ent i n Jungo¢
union whichconstructs an O06otherd with wieiacth t
advantage to Goddess Feminists that the first union in the Individuation process is

with the Shadow, rather than with a contrasexual other.  Perhaps this is a large

part of the draw of Jungian theory to some feminist theorists and adherents within

the Western Goddess Movement. PostJungian feminist Demaris S Wehr also

appreciates the core value of Jungds the:

The primary appeal of Jungds psiychol oc
based partly on my own experiencefii s t hat Jarting-inak ian godme
psychology. From within the Jungian framework, dreams, fairy tales,

myths, and other forms of folk -lore contain wisdom and direction for

our | ives. Meaning is also found in di
who present themselvesindreams. Jungds psychol ogy car
worl ds [ é]. For Jung, the unconscious

hitherto unexpressed. Analytical psychology offers a balance to an

overly rational, materialistic world and can shed light on the darkness
ofasoullacki ng meaning. |t can be the path
awakening. (Wehr, 1987: 6)

Wehr summarises what is evidenced in the memoirs i despite the fact that there

are difficulties with Jungds original t !
construct of analytical psychology and the workings of the psyche in a continuous

drive toward union and wholeness that appears to be an integral component of

the memoirs and various sects within the Western Goddess Movement. Each of the

authors in this study utilises Jung, or post-J ungi an f emi ni st rev
theories (often based on Goldberg, 1976) as an accessible and relevant Path for

their individual awakenings to a form of Goddess -centred faith tradition.

1.PBos)tungi ans and Gender Revi si

Therehavebeen a number of revi si o-dusgiahfemidstsn g 0 S
that are not considered postmodern but have still made a significant contribution

to the development of post -Jungian theory. As mentioned previously and will be
exemplified in the foll owing chapters Christine Downing and Jean Shinoda Bolen

are both trained Jungians who have made significant revisions and contributions
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to Jungd6s theori eklunagnidano fffeemi na spo dHtway o
Rowland examined the various post-Jungian feminist movements and situates both
Downing and Bolen as significant writers of Goddess Feminism revisions of Jung;

Rowland writes:

An already existing body of Jungian narratives of gender can be found
in the proliferating st oThesetextsddnotgoddes
define themselves as postmodern. On the contrary, they amplify
Jungian concepts to suggest a grand na
culture, gender, and religion. Despite this, a postmodern Jungian
feminism coul d 0r aseyeccises it spechlaigedictiomno r k s
and performance. Goddess feminism performs narratives of the
feminine in that it allows readers (and analysts and analysands) to
experience a new story of being. It is possible to experience these
storiesata profoundpsy chol ogi cal 1160 ilics i the] . (20
original)
The texts of which Rowland speaks are exemplified by the five rebirth memoirs
that serve as source material for this investigation. It is interesting to note
Rowl andds use o f t eed tienr md eGspeeri fba rnnga ntch e
indicative of the gender performativity of Butler. Is there perhaps more common
ground between Butler and post-Jungian theory in the performativity of
psychological transformation? What these authors do, however, is con tinue to
perpetuate the confines of bodily gender inherently problematic in Jungian
theory. Nevertheless, as Rowland mentions, a postmodern lens can be used to
analyse these memoirs as stories of being and becoming. Rowland explains why
Jungian theory isst i | | relevant and applicable for
a Jungian, a female body is as capable as a male body of becoming a powerful
symbol. This is because, although the body contributes to meaning, it does not

govern it.,Z021RYwl and

There is, however, an important and useful element to the archetypes that most
gender theorists miss when <criticising t
theories. For Jung, while he described the archetypes in gendered terms and
constructs, the archety pes and the Collective Uncons
original theories, androgynous. (Jung, 1982) Rowland writes: 6 Bef or e acc
Jung simply of sexist essentialism, we need to remember that unconscious
archetypes ar e al |l andr o:g40)nMouesver, atmalgh p | u |

Hardingds removal of Jungds Anima (Eros
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constraints of the male psyche, the Anima as archetype is thus available and
necessary to the psychological health and well -being of women as well as men.

This important first step would be echoed by all of the authors in this study, but

what is also present are multiple understandings of gender revision available in
post-Jungian theories. Downing, Bolen, and Kidd all speak of the androgynous

nature ofthe ar chet ypes but favour a 6feminineod
possibilities. This is because, accordin
principle means by which oppositional tr
(Rowland, 2002 139) Oppositional thinking or binary dualism is at the heart of

Jungian analytical psychology as the psyche unconsciously strives toward
Individuation and wholeness (Jung, 19682 75) ; Wehr writes: O é
image consists of two polesfia o negativedbdiaedodoaTepssion b
oppositions in the psyche i s :c4é)rHoweeet, t 0O
gender does not have to be part of the construct of oppositional psychic pairs

moving towards unity.

1. 5Twlo Critical RevisionsrpRemongnGg
There appear to be two indispensable revisions to Jungian theory that are
employed and integrated by the authors in this study in relation to gender: (1) the

first revision is to remove gender dhempl e
second revision is to posit gender as fluid and not reliant on bodily sex. Both of

these revisions will be examined further.

Removing gender from Jungds constructs m
of the Anima/Animus archetypes and Eros/Logosasgender ed Oways of
This allows these psychological constructs to be available to everyone regardless
of gender identification. Rowl and percei
reductive nature of Jungds i deRowlandi2@2t i or
55) Rowland cites a number of individuals as key authors in this post -Jungian
revision including Harding, Neumann, Ulanov, and Whitmont. (2002 : 54-60)

Through the process of essentialist gender removal, the Anima is transformed from

amands contrasexual component to Ani ma a
Connection (capable of birth, deat h, cre
of knowingd is then transformed from a

intui tional and ekmmpoanti hnegtdi cn o6tw acyosn foofned t o
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Conversely, Ani mus is removed as a woman
as archetype of Warrior and Willpower (capable of great strength and
perseverance) whose Logos Ooway mdgerddereadwi n ¢
mal e trait to a source of | ogical and pr
any bodily gender and accessible to all. These ungendered constructs are found in

all of the memoirs in this study. Each author employs this necessary revision o f

Jung in order to dialogue about the psychological imperative that requires a union

of these binary oppositional archetypes now removed from gender, so much so

that this particular post -Jungian feminist revision of Jung will be well exemplified

in the fol lowing chapters including a variety of applications of this revision. It is

I mportant to note that the term O0feminini
has, in post-Jungian revision, been removed from gender essentialism. Rowland

writes: 6 The temimmi®feéd could be a floating
complete, or mastering definition. It is then up to culture and political
transformations to create new, changing meanings for the feminine in an ever -
evolving represent at,i2002 149t is this eeviseéd podR-o wl a
Jungian construct of 6feminined now remoyv
is utilised throughout this study and found in all but one of the memoirs. This
revision is lacking i n o0nGoddess in thehGospese mo i
because Starbird does not utilise any feminist revisions of Jung and will be
examined further in chapter 5.

The second major revision appears to be a direct outcome from the androgynous
nature of Jungds ar chetyp efsthedamnh arddhinhus c t i
have been removed from bodily gender and represent an archetypal psychological

uni on that is integral to o-beng,thenghe gocidh-ol 0 ¢
cul tur al gender constructs of 0 f sediamdi n e ¢
challenged. If one individual, regardless of gender identity, can incorporate these
psychic Omascul ined and 6feminined arch
possesses a notion of gender that is an unconventional alternative to the Western

binary either/or notion of gender. The notion of gender as not an absolute bodily

construct is another area where Butler and Jungian theory meet; Butler writes:

If the inner truth of gender is a fabrication and if true gender is a
fantasy instituted and inscribe d on the surface of bodies, then it seems
that genders can be neither true nor false, but are only produced as the
truth effects of a discourse of primary and stable identity. (1990 : 186)
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However, despite post-J ungi an feminist revitmtirenmow o°f
his theories and constructs from their initial gender essentialism, this is not a

post modern revision of Jung and there 1is
theories and some post-Jungian revisions when it comes to an understanding of
gender. For Butler, gender only exists in performance and is a fabrication (Butler

1990 186); however, some post-Jungians revise the heteronormative duality in

gender based on the androgynous nature of the Collective Unconscious and
archetypes deondpeorsiftl vai dd construct. Rowl
simply equal psychol ogical gender i:80)t he
Consequently, for both Butler and some post-J ungi ans; hadtGeéeaa er
process. 0,2002R® anplasidin the original) For Butler that process is
dependent upon performativity, and witho

Butler writes:

Because there i s neither an oessence
externalises nor an objective ideal to which gender aspir es, and

because gender is not a fact, the various acts of gender create the idea

of gender, and without those acts, there would be no gender at all.

(1990: 190)

Butl erds postmodern feminist theories ar
revisions being conducted by a number of post -Jungians and also how gender can

be perceived irrespective of biological body making her theories useful as a critical

lens. Jungd6s gendered archetypes ar efewsinistsi | ar
who use performances of union rather than parody in order to problematize

essentialist notions of gender.

1. 5T.h2e Di fficulty of Gender for Fem
There are political implications for the deconstruction of gender; political action,

especially geared towards f eminist revisions, historically require d a stable identity

of O6womend t o subjects bf transfdrnmatioa sif gender6 s associ a
with bodily essentialism is disrupted, how then can political changes be effected
towards a O6genderd Butalter ,a cdoatetcgioadyt? Budleri s t
writes: O6[¢€é] it becomes impossible to serg
cul tur al intersections in which it iI's in
4-5) Is it possible that the disruption of gender is only promising in theoretical

situations such as scholarly analysis while not considered a plausible revision in



Jung and Goddess Chapter 1 44

political scenari os where a stable const
political agendas? Moreover, is it possible for a femi nist movement to actively
include all individuals who self -identify as female without some form of gender
essentialist platform? These questions are important to consider, but the political
implications of problematizing gender are not the primary issue in  this study
although political movement is intricately connected to the advancement of both
feminism and the various faith traditions that belong to the Western Goddess
Movement. Perhaps this is an indication that Jungian theory as well as post -
Jungian theory, as a psychological path towards unity and well -being, can disrupt
gender essentialism as a useful and relevant Path for others to follow while the
advancement of political agendas is, and must be, tied to some stable construct
of women in order to adv ance true socio-cultural change. In which case, post -
Jungian theory might not be suitable for the advancement of political agendas,
but highly suitable for a revised construct of the psyche and the wholeness of self

that extolls a feminist agenda.

Naomi Coldenberg has been critical of this form of post -Jungian revision.

Gol denberg has always seen Jungds theorie
of Goddess Feminists such as Downing and Bolen for upholding patriarchal values.

In a lecture delivere d at the University of Stirling in 2012, Goldenberg was
speaking on the topic of women in religion. She takes issue with this post -Jungian
revision because what they have created (a Goddess-centred form of worship) is

now being O6r educ e ddenbeng, 2012) Té tioghle rmGoldenberG o

is that what was originally posited as a
faith traditions, this movement has lostit swi | d nature by offeri
samedecause t he construmpi omfs rmamalliegi dom
(Goldenberg, 2012) Goldenberg calls to move beyond religion as a concept. | do
understand Goldenbergds <critique, and i
alternative approaches to this difficulty. In her third plenary address att  he 2012
Sacred Practices in Everyday Life Conference, Linda Woodhead suggests that we
Obring power dynamics to the fore in reld.@
interpret Oreli,2i0d2.)d NotWowmdHeaadur of di
category completely as Goldenberg suggests, Woodhead states that current
research evidence indicates there are t w

attemptstore-sacr al i se and | ocate the sacredo a
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spaced; wherteagd c63 el i gi on seeRE2)Woodneadnt r
argues that the O6balance is shifting to
Kingdom. (Woodhead, 2012) American Robert Orsi presented at the first plenary

at the same conference as Woodhead, and he concurs with her assessment at the
growth of ©6tact i ca lidcludieglAmeicao(@rsi, 2012) | wduld We
tend to agree with Woodhead and Orsi and see the potential of reconstructing the

way we understand religion in a plural nature rat her than discarding the category

forever as far more beneficial for theological and thealogical enquiry. Using
Woodheadds constructs, |  -dwvwornud ida nar @ruesl itgh
offered in these memoirs ?i s 6 Tacti cal 6 and ilesaaredtine mpt
Jungds Coll ecti ve UAmnmaMsandijitonoss certaiiyfocosas a n d
on what Woodhead <calls ©06per s @0l3 [Thatibaimge r ¢
sai d, adherents appear to be making thei

r el i gaffilmtiosi§rising. 3

1. 5Ch3 i st, Downlil @8 gAlmean d atnheAcademy o
Gender had one other significant contribution to make to the development of the

Western Goddess Movement. Carol P Christ recounts this moment in a 2011 blog
entitted 6 Forty Years and Counting: Women ,and
2011, and | summarise, with Chri st 0dnthser mi
article Christ details how she proposed to form a feminist caucus in the field of

religion. Based on th e consensusof her colleagues and peers, Christ requested

space on the American Academy of Religion (AAR) programme for the conference

in Atlanta later that year. To her surprise she was provided with a list of all the

female AAR memberdiwhich at most was 30-40 women in total. Christ invited

them all including, amongst others, Christine Downing, Mary Daly, Elisabeth
Schussler Fiorenza, Elaine Pagels, Nelle Morton, and Sallie McFague to attend the
meetings in Atlanta. As a result of this first meeting atthe  AAR, Christine Downing

was nominated and then elected as the first female president of the AAR. Mary

Daly became the first woman to chair the Women and Religion working group.

They also voted through a Task Force in the AAR on the status of women in

theol ogy and religious studies. Downing would be the first to chair this Task Force.

12] presume what appears in the memoirs is a fordunfjiposteligion as will be examined further in the followin
chapters.

13Pew Research Centre 2012 accesised:dtvw.pewforum.org/2012/10/09/fuwribsrisereligiorlast accessed
23 January 2016.
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Later, Fiorenza and Christ became the firstco -c hai r s of t he Women

a joint meeting of the AAR and the Society of Biblical Literature (SBL). This
moment in history encapsulates an important positive impact of the second-wave
of feminism in the US to the fields of theology and religious studies fithe
substantial development of feminist theologies and thealogies in the 1970s and
beyond. This feminist shift in gendered st udies would not only offer an area of
unexplored expansion for female theologians, it also offered the various faith
traditions within the Western Goddess Movement much -needed credibility,

academic validation, and serious momentum.

As evidenced by the above examinations, gender, Jung, and post -Jungian theory
are intricately and sometimes problematically connected. The gender essentialist
and sexist theories of Jung were called into question in 1976 by post -Jungian
feminist Naomi Goldenberg, and the inheren t difficulty of gender normativity in
the memoirs was also examined. An interesting discourse between postmodern

feminist Judith Butler and Jungian and post -Jungian theory was also developed to

further explore the difficulties of gender essentialism in Jung86s t heor i

e ¢

second generationofpost-J ungi ans that includes Downi

theories based on Goldenbergbds 1976

di fficulty of gender: one removes bodily

completely; the other posits gender as psychologically fluid. This was followed by

an examination of how feminism as a political mandate is impossible without a

c

r

stable gender construct. A brief anal-ysi

Jungian Goddess Feminism offers merely a furtherance of patriarchal religions

followed with Woodhead (2012) contributing alternative constructs of religion as

r

C

-

Otactical d and O6strategicd. Tfemissn hasbade s s ¢

a tremendous influence on Jungian and post-Jungian theory, and how numerous
forms of gender revision were required in order for Jungian and post -Jungian
theory to be relevant and useful enough for Western women to have a significant

impact on the development of the Western Goddess Movement; further analysis

will follow in the following chapters.

As we move toward the critical analysis of the five rebirth memoirs, it is important

to remember that the burgeoning Western Goddess Movement did not originate in

1981 with the publicaton of Chr i st i ne D olenGoddes$ror dichie mo i r

begin with the second wave of feminism in the West (1949). | believe this
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Movementis a product of timing: key socio-cultural and political transition s in the

first wave of feminism in the United Stat eswere as important as the introduction

of Jungian theoryfthey were happening alongside each other. A substantial
number of cultural and historical events in the early twentieth century helped to

shape and facilitate the Western Goddess Movement. Alongside the first wave of

t he Womends Ri ght-4924y@iisandanmes intfodudd three key
elements of religious experience in 1902 that would be embraced by Jung and the
Western Goddess Movement (1) inner religious authority, (2) mystical and
intutive (Eros) oOways of knowingdo, afodtegn3) t
years later, Car | Jungads 1 9 1 &sychalogyl of tha tUncanscious f
introduced his theories of Individuation, the Collective Unconscious, archetypes,

and incorporated thethree el ements of Jamesd thkmory
1935, M EstherHar di ng woul d be the first to rev
from a womanoo8ofpfearsipregtwormen a uni qgue 06waea
by a woman. These events were taking place in conjunction with the historical

passage of the 19" Amendment to the US Constitution which granted women the

right to vote (1920) and, by extension, the right to self -determination, and the
introduction of the Equal Rights Amendment to the US Congress in 1924. The
collective contributions of James, Jung, and Harding prior to the start of the
second-wave of feminism indicates that this movement can trace its genesis to

the first wave of feminism. Later contributions by Erich  Neumann, Carol P Christ

and Christine Downing, EC Whitmont, and Jean Shinoda Bolen, which will be
examined throughout this study , indicates that in the d evelopment of Jungian and
post-Jungian theory a number of key events and individuals contributed to the

fertile women -conscious terrain in which the Western Goddess Movement would

emerge, evolve, and take hold.

1.16n t he Foll owing Chapters

Chapter 2, The Goddess: Mythological Images of the Feminine by Christine
Downing. As a foremother to feminist theology, thealogy, and the Western
Godde ss Movement , Christine Downingds memo
Jung and Harding will be examined at length in this chapter fias well as addressing

some of the major criticism of Jung and post -Jungian thought that are applicable

to all of the memoirs i n this study. This chapter shall reveal how Downing

constructed her me moi r based on Jungds
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several Jungian concepts including the A
destiny, the post -Jungian and feminist union of An ima/Animus or Eros/Logos, and
Har di ngds ¢ onc e.Downiadis the first to @lishr, and medmemoir

would be significantly influential to those who follow.

Chapter3, Cr ossing to Avalon: A Wobydea®dShindda d | i
Bolen, MD. The analysis in this chapter shall include not only the content of the

memoir using the critical analyses established in the introduction, butalso B ol end s
substantial contributions to the Western Goddess Movement, the advancement of

her conceptssofConGocddbeusnessd in the Wes
(projection) of AninmagMuedi tWoughntlhe Aacrert Greek
pantheon. This chapter will reveal how Bolen builds upon Jungian theory and
includes post-Jungian critique and revision and is the first to offer her readers a

bridge from psychological theory to religious beliefs and praxis by including ritual

in her memoir .

Chapter 4, The Dance of the Dissident Daught e
Christian Tradition to the Sacred Feminine by Sue Monk Kidd. This chapter will
demonstrate how Sue Monk Kidd discovered and utilised Jungian and post-Jungian
theories and models to create a O6way of
women who are in what Kidd deems as aa o6d
domi nance within the Church). Kidd intro
and through Kidd, we see the shift from rebirth memoir as a shared personal story

to a memoir specifically written to incite dialogue, criticism and followers. It is

the first memoir to include a study guide i offering the reader a more thorough

oOway of knowingo-Cliistddess as a post

Chapter 5, The Goddess in the Gospels: Reclaiming the Sacred Feminine by
Margaret Starbird. This chapter will examine how Margaret Starbird utilises her

1998 memoir, The Goddess in the Gospels to further her theories posited in  The
Woman with the Alabaster Jar (1993). However, the analysis will also reveal how
Starbird amplifies (projects) J u n @rigimal gender essentialist Anima archetype

as the essence of wha't Starbird urmnke r st
Christian myth in the figure of Mary Magdalene as the Bride of Christ while
examining the critiques and controversies surrounding Starbird s r esear c h

theories as it investigates t he continuing thread of ideas from Jung into
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contemporary Christianity. Starbird, it will be revealed, will discover Jung in

perhaps the least likely place of all fithe Church.

Chapter6, Book of Shadows: A Modern Womanods
Witchcra ft and the Magic of the Goddess by Phyllis Curott. This chapter shall
examine Phyl | i s BakafShadbowssnd itsenaiiointantjon to break
thesocio-cul t ural stereotype and change the
faith tradition f Wicca. (Curott 1998, 55) Curott, like the authors before her, also
utilises and cites both Jungian and post -Jungian theory; however Curott is distinct

in this study as she fluidly blends Jungian and post -Jungian theory with modern -
day Wicca and quantum physics. Book of Shadowsalso exemplifies the extent in
which Jungian and post-Jungian ideas and beliefs have woven their way into
contemporary faith practices in the West, including the Wiccan tradition. By
utilising and incorporating both Jungian and post -Jungian theory, Curott is also
validating their significant and ongoing contributions to the Western Goddess

Movement.

Chapter 7, Drawing Conclusions. The final chapter shall assess why Jungian and
post-Jungian theory is still relevant and significant to the auth ors in this study and
the Western Goddess Movement. It will synthesise how Jung and post-Jungian
theory is used in the memoirs including a brief study of their unified presentation

of J uAnigh@ Mundi and the difficulty in being a non -Jungian GReluctant
Pilgrimd. The significant contributions of Jungian and post -Jungian theory to the

Western Goddess Movementare summarised.

J

0



Chapter

The Goddess:
Mythological Images of the Feminine

Christine Downing

1981

It is my experience that the myths we ente r most deeply
are not the ones that we choose out of some book of myths.
Rather, in some profound way, these myths choose us. 14

2.1 I n Summati on

In the previous chapter the research question, methodology, and source material

were outlined; a basic under st andi ng of Jungds anal yt.i
whereJungds maj or | egacies were examined,;
gender and how gender revision was critical to post -Jungian theory and the
Western Goddess Movement. As a foremother to femini st theology, thealogy, and

the Western Goddess Movement, Christine L
with both Jung and Harding will be examined at length in this chapter fias well as
addressing some of the major criticism of Jung and post -Jungian thought that are
applicable to all of the memoirs in this study. This chapter shall reveal how
Downing constructed her me moi r based on
examining sever al Jungian <concepts incl:
affirmation of destiny , the post-Jungian and feminist union of Anima/Animus or
Eros/ Logos, and Hardingdés concept of the

and her memoir would be significantly influential to those who follow.

2. 1Chlri stine DowaB#fg, PhD (

The first author in this study, Christine Downing, began as a student of theology.
After attaining a PhD in Theology and Culture from Drew University (1966),
Downing held two consecutive Postdoctoral Research Fellowships: 1967 at Yale in

Compatrative Literature ; and 1968 at the University of Tubingen where she served

14DowningC (2007 [1981]), 27.
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with the Theol ogi cal Facul ty. I n 1979, D
theology towards psychology, so she returned to university and, in 1982,
compl eted both a Mast danilyand €gdTheeapy, andaMar r
Certificate in Gestalt Therapy. Downi ngod:
t he Depth Psychol ogy model s of Sigmund
contemporary CG Jung6s Anal yti calteadhingy c h o
research, and publication not only included theology and religious studies but also

depth psychology. To this day, Downing continues her academic career combining

the disciplines of theology and religious studies and psychology as Emeritus
Professor of Religious Studies, San Diego State University and Professor of
Mythological Studies at Pacifica Graduate Institute, a university dedicated to

Depth Psychology.

2. 1T.h2e Goddess: Myt hol ogi cal(1Bfthages

The first memoir to be ex amined, The Goddess: Mythological Images of the
Feminine, is distinctive in many ways. For the purposes of this summary, the focus

shall be on two important features of the memoir: structure and psychology. First,

the organisation of tlDeanfcontainm@dasbegmmengoniddle i s n
and end) as would be typically expected with a memoir chronicling a specific
period in a personds | ife. Downi ngds menm
mixed with psychological interpretation revealed thr ough her interaction with

seven Ancient Greek Goddesses (Persephone, Ariadne, Hera, Athene, Gaia,
Artemis, and Aphrodite) i each having their own chapters. Downing writes: 6 Th e s e
chapters interweave childhood memories, dreams from many different periods,

and a compl ex history of i, d2607 t[19§1]i &)® tTheo n s .
Goddes$ structure di ffers from traditioneé
Downi ngds | our nathough isis progréssive;iit is a r@aollection of a
constantly -evolving psycho | ogi c al expedition. Downi ng
goddesses in the order in which | :€48per i
Thi s provides t he second di stinctive f

psychological expedition The Goddessoffers readers what Jungians would refer to

Al 't hough dreams are also an i mportant part of Ju
study, the analysiso Down i nands dmedmded in this summary to f
Individuation. Due to the size constraints of this thesis, dreams will not be included as a subject of enquiry in 1
analysis
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as an Oindividuation autobi,o2002ag8hy @n godrs
concept of theprocessofl ndi vi duati on,-renl ccmpl %6060 s ¢
122) was discussed in the previous chapter. For Jungians and post-Jungians like
Downing, Individuation means attaining psychic wholeness because, for Jung, it is

60t he central concept of :28p) TheSgddesstherefgey 6 .  (
cannot be examined without also briefly consi dering Jungds

Individuat ion and how Downing utilises this framework to construct her memoir.

2.1.2.1 The Path of Individuation

Examined as part of Jungds | e gaPagh ofi n t
Individuation r e pr esent s Jungd6s model of the aut
persomhiuni fied in mind, body, and spirit/so

model of Individuation contains a number of crucial steps, shifts, or conscious
integrations that must be achieved in order to progress to the final goal or
Omasterpi eda@taofonl nwdiivih i s union or o6r el
(Jung, 1968 2 9) Do wn i n g bhe Gotdess atiliges three crucial Jungian
steps along the Path of Individuation as constructs for her memoirs; they are:
confronting and e mblr aSchiandgo wo, n erdesc opgenri ssoi hnag
Affirmation of Destiny, and embracing the psychological and spiritual Union of
opposites inside oneds psyche. These th
through her engagement with various Greek goddess archetypesiithe amplified
Anima and Anima Mundi--do not express a chronological order; rather, as this Path

is a long-term psychological process, these three objectives overlap, interconnect,

and progress only when the individual is mentally ready to work towards ano ther

step along the Path. However, Jung notes that the Shadow is often the first
obstacle encountered once the unconscious mind makes itself known. (Jung , 1976:

145) Although Downing does not outwardly structure her memoir in relation to

these three domina nt Jungian theories, they are evident through a close reading,

and Downing speaks with extensive knowledge about these components in relation

to the various goddess archetypes easily lending the memoir to an examination
through the Path of Individuation. T herefore the summary of The Goddesswill be

in relation to Downingds three dominant

2.1.2.2 The Realm of the Shadow i Persephone and Hera
In order to attain Individuation and wholeness itis imperative in Jungian analy tical

psychology that one engage with the Shadow archetype. (Jung ,1976) Engaging
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with the Shadow often leads to a form of psychological deconstruction. In  Aion,

Jung writes:

The shadow is a moral problem that challenges the whole ego -
personality, for no o ne can become conscious of the shadow without
considerable moral effort. To become conscious of it involves
recognising the dark aspects of the personality as present and real. This
act is the essential condition for any kind of self -knowledge, and it
ther efore, as a rule, meets with considerable resistance. (1976 : 144)

If this first step is met with considerable psychological resistance, then why would
one start the Path of Individuation with the Shadow? Post -Jungian Demaris S Wehr

writes :

[Jung] felt t hat in the course of individuation a person usually

encounters the shadow before other archetypal images because it
primarily comprises factors in the personal unconscious rather than the

collective unconscious, although it has elements of both. The shadow

is therefore closer to consciousness and easier to come to know. (1987 :
59)

It may be the closest archetype to consciousness, but dealing with the Shadow
chall enges the foundations of the indiuvi
the dark side of humanityithoughts and actions which are considered
theologically, socially, or culturally inferior. The Shadow holds our human frailties

and shortcomings such as greed or jealousy. In Western society the Shadow is
understood as the pr i nmsadeéoftheahomamspéci@s. bnhd n e ¢
Archetypes and the Collective Unconscious, Jung comments on how the Shadow
contains psychic realities the individual needs to be able to understand and
embrace (instead of fear and repress) within themselves. (Jung, 1968) As a
Jungian, Downing understands the importance of integrating the Shadow and
confronts her personal Shadow through her interactions with the Goddesses

Persephone and Hera as she embarks on her Path of Individuation.

6Persephone®in Hadesbd
ThefirstGoddess i n Downingds | ife was the Anc
as far Dback as | can remember | 2007419&] be e

33) Do wn i nThis was ia goedess toavhom | had felt close since | was a

16 When discussing the individual d e s s e s, I utilise Downi ngéextuad es c
reference.
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very young child when my mothe r introduced me, born on the vernal equinox, to

the Greek goddess : &7 Despperknawimg @énd relatinghba d
Persephone all her life, Downing had continuously identified only with Persephone

as the Maiden archetypefiyoung, innocent Persephone who brings forth purity,

fertility, and potential alongside her mother Demeter. This is Persephone  before

her abduction and forced marriage by Hades. Downing describes the tragic
consequences of thgéeMasbenbeachpsuoewer and
is deeply familiar anda stranger |, she is stildl t he
daughter) and so changed that she will never be the same again. (ibid : 43,

emphasis in the original)

Once abducted, P e r sepsp bf adentity Isecomes fcenvolatedty
interconnected with her mother , Demeter, and her husband, Hades.!” In Jungian
terms, Persephone i s idefinédbganet depeedant uponGerd d e ¢
relationship to others. This means that Persephone finds her sense of Self not
6individudlnl ye&llmaui on to 6othersd (in thi
Jungian psychology, conf r ont i ng, accepting and ul ti
Shadow | eads to compassion and under stanc
outside of the Self. This under st andi ng of the 060t hero
unconscious nature of the personal Shadows of Others, and it is an important
i ntegration both in analytical psychol og
takes one outside of o0neddsent@cklifef JungiandEC a wa y
Whit mont writes,; 6Caring for and respect

i ndi spensable first steop) of individuati ol

Hadesd action would force the <creaitan on
alternate dark Go ddess: Persephone as Shadow. Through her daughter/wife
dichotomy, Persephone represents Life (the Maiden) when living above in the
mortal realm with her mother Demeter and Death (Shadow) by living below in the
Underworld with Hades. With each return to the Underworld, Persephone embarks

on a dark transformation not only as the wife of Hades but also, in and of herself,

as the Queen of the Underworld ii fully embracing her own chthonic aspect;

Downing wéjttese @doddess of t he ysterdgtemavor | c

17For more information SgeetnalC (1989) The Myth of Demeter and Persephone. In: Plaskow J and Christ CP
Weaving the Visions: New Patterns in FpiritustlitfNew York: HarperSanFrancisét§. 72
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I am pulled to the underworld and return. She remains. / The goddess who rules
in Hades represents the mystery of the unknown, its fearfulness and its
unf or gi vi 200781 56 ) (I'n this case, deat h
unknovian ddgath is unforgiving and claims everyone. For Downing, her
encounter with the Shadow also demands her acceptance and understanding of

the psychological death necessary to help facilitate this transformation.

In an excerpt from her own life, Downing re lates how connecting with the
Persephone Shadow archetype brought her face-to-face with her own
psychological death; she writes:

A few years ago, | participated in a visionary experience in which | felt
myself pulled to my own dissolution. | felt myself b eing pulled toward
death or to a state that was indistinguishably death or madness and |
felt very powerfully my fear of that fiand particularly my fear of my
fear. | discovered that night how afraid | was (and have always been)
of being anxious, fearful, we ak, helpless. But somehow | let myself fear
and | let myself go mad and | let myself die fibecause | realized that this
dying that | felt happening to me was a kind of unending fall into
nothingness, nothingness, nothingness. (2007 [1981]: 47)

Being pulled to the Underworld, the realm of the chthonic Persephone, invoked
feelings of anxiety, fear, weakness, and helplessness in Downing fi natural human
responses that are often socio-culturally seen as weak and denigrated as
undesirable effeminate traits. 2 However, fear, weakness, and helplessness were

the Shadows that Downing had to face. Her Path of Individuation would require

that Downing consciously accept these fears and weaknesses alongside the
unconscious reactions they manifest as accepted partial aspects of her Self as a
greater whol e. Persephoneds | esson was
cannot truly know strength and courage.
the Ounending fal/l i nto nothingnessd wh
unknown. The only way to know death is to encounter death. Therefore,
encountering the Shadow archetype as Persephone means learning that death, the
great unknown, remains unknown, and that, too, is part of the balance.  For, while
Downing had gained valuable knowledge in her journey into the Underworld with

Persephone, she also |l earned that 6t he

18For more sektunal (2014)Vomen and False Choice: The Truth about Sexism: How to Fight Sexism in the Worl
Bloomington, IN: Balboa Press.
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embraced as well. By facing the Shadow personified in the Persephone archetype,
Downing is facing her own conscious and unconscious fears. Thiough working with

the Shadow archetype, Downing is able to understand not only that she holds fear,
weakness, and helplessness, but also that she must overcome these base human

urges if she is to become whole. For Downing, this would also include
understanding where these fears came from. In the initial phase of psychological
transition and growth, Downing would question her understanding of power,
gender , and t he positive rol e t hat f ec

development.

60Coming to Tearams wi th He
While Persephone is a Shadow archetype when imprisoned in the Underworld,

Hera is a Shadow archetype constricted by marriage. Of all the Goddesses in the

Ancient Greek Pantheon, Hera is the one perceived as the epitome of submission

and self-disempowerme nt . Downing writes: O0For Her
takes precedence over all other relationships. At least on Olympus [...] Hera was

not the Great Mot her bao@7 [1884]t M6)eShe gbds en ts p o U
write: O0Her ads ab s ofidelity is at the wamy hearboé hett selfa A d

I ma g e . B77)Inothdr waltds, Hera represents an archetype that many women

do not necessarily want to face or emulate fiHera is the woman who

unquestioningly submits to the authority of man; Downing writes:

Hera represents that moment of transition between matriarchy and
patriarchy when both mother -right and father -right are honoured. This
is a moment the myths never catch [...] because all that is ever visible

is the move from one exclusive claim to the other , in the myths Hera is
represented as the goddess who has capitulated. (ibid : 92, emphasis is
mine)

Hera is often described as an immortal possessed with the worst of mortal failures

such as petty spite and insecuri tyiepart O6H
of what makes her unattractive to women and makes us reluctant to recognize

her role in p&3) I[Rowresi.td i(9 bHer ads Shadow
her a negative reputation. Determined to find a way to bond with Hera, Downing

writes how she struggled: 6 The Her a of Ol ympusiordhema n o
womani at all. She is singularly without any positive relation to other females

[ . . . ] .:83)Dufing her edrly marriage to Zeus, Hera was isolated from other

women, in part, becaus e of her deep fear and s hai
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tendenciesiih e r fear of ZeusO0O personal Shadow.
connection to this negative and self -d ef eat i ng aspect of Her
elaborate as to a cause or reason. This may mean that Downing, herself, has not

had to deal with infidelity and/or jealousy in a marriage, so she struggles to relate

to this part of Herads nature. This stru

Downing re-connects with Hera once she leaves Zeus. Unable to endure the shame

and rage over his infidelities any longer, Hera leaves Mt Olympus and returns to

her home. During this time, Hera continued her isolation. Downing surmises:
OPerhaps Hera had only really discovere
relationship,and coul d only | earn what genuine rel
(ibid : 95) Hera eventually returns to Zeus, but she has changed fi transformed into

a | ess dependent wo man . Downing writes
marriage, the longing for a fully mutual and sustained primary relationship
persi st:s9.5) (ibowning finds strength in F
instead of returning subservient, Hera returns seeking a fulfilling relationship  fishe
returns to the relationship but now the terms are  hers. The Hera who capitulated

has transformed into one more aware of her own emotional and psychological

needs. Downing writes: O6What Hera means i
|l esser gi ft i's the fulfil men®5) Gorsequentlp, det
Her ads ancient story of fers a useful C

expectations of fidelity in heteronormative marital relationships in contemporary

times and the problematic assumption of gendered roles fimen are typically
considered to be unable to quell their own human desires or exhibit self -control

(and by extension not responsible for their own actions) while women are typically
expected to be understanding and forgiyv
Downing has discovered a way of challenging the social gendered expectations of

fidelity and the expected gendered response in marital relationships. Hera did not

return to Zeus because she forgave him; Hera returned to Zeus to fulfil her own

needsia | onging for a o6fedlgr mmaupl reaehdt sas

In the end, coming to terms with Hera as Shadow proved to be more
psychologically fulfilling than Downing had anticipated. Through Hera, Downing
learned that the Goddess who capitulated transformed through self -imposed
marital se paration and solitude into the Goddess who longs for a fulfilling

relationship. Moreover, Hera offered Downing something of great significance both
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to Downingds own Path of | ndhHeGoddessat & [o.n. .a]
way of naming experience mor e true to its complexity and depth than could have

been possible in |l ess:&ymbolic | anguage. i

Travelling through the realm of the Shadow with Persephone and Hera forced
Downing to examine her personal Shadowfiher own fears of weakness,
helplessness, and death (Persephone) alongside her fears of dependence,
capitulating, and submitting her will to
both Persephone and Hera as archetypal wives also allowed her to engage with
the difficulties of inflicted patria rchal power and gender limitations by finding
unigue ways to withdraw from these methods of oppressive masculine authority.
For Hera and Persephone, this time removed from the marital relationship was
the chrysalis period of their psychological and physica | transformations symbolised
through a form of psychological death and rebirth, allowing both Persephone and
Hera to return to the realities of social and personal expectations with their now
redefined roles as a married womwiththe Thr
Persephone and Hera archetypes, Downing also came to understand the
importance of the Shadow in herself and in Others. She has been able to break
through the Western socio-cultural barrier of death as feared and reviled to a
place where psychological and physical death have their rightful place alongside
psychological and physical life. As Jung proposed in Aion, one can attain
psychological enlightenment and important self -knowledge through the Shadow.
(Jung, 1982) Now equipped with a better under standing of her own personal
Shadow, and conscious of the personal Shadows of others, Downing could explore
the affirmation of her destiny through the Goddess archetypes of Aphrodite and
Ariadne.

2.1.2.3 The Affirmation of Destiny T Aphrodite and Ariadne
For Jung, Individuation is an autonomous process that changes the centre of the

psyche. As Wehr explains 6 Th e sel f [ é] governs t h
i ndividuati on. Gradually the self displ a
(Wehr, 1987: 54) In other words, once the Shadow has been thoroughly engaged

and embraced, the individual has shifted from self -absorbed ego-centred psyche

to a Self who, while having an ego, has the strength and ability to see and
empat hi se with the @ndé¢doesmd coméwithost stsidgle,f t i

sacrifice, or risk. Breaking beyond safe psychological boundaries and being open
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to making mistakes are an important part of the Individuation process. In
Memories, Dreams, Reflections Jung writes:

[...] when one follo ws the path of individuation, when one lives one's
own life, one must take mistakes into the bargain; life would not be
complete without them. There is no guarantee finot for a single
momentfithat we will not fall into error or stumble into deadly peril.
We may think there is a sure road. But that would be the road of death.
Then nothing happens any longeriiat any rate, not the right things.
Anyone who takes the sure road is as good as dead. (1995 328)

Jung does not mean that one dies a physical death, but th at failing to follow

oneds true Path of I ndi viduation can | ez
inability to grow as an individual which can lead to psychological breakdown

(or psychological death that Downing mentioned previously) and/or various

neuroses. Jung only came to these conclusions after he himself suffered a

life -threatening illness and faced the Shadow of death. ( Jung, 1995)

Despite the risks, and thereby possibly implying that the ends justify the
potentially psychologically hazardous means, Ju ng goes on to speak about
the importance discovering oneds affirm

Individuation; he writes:

It was only after the illness that | understood how important it is to
affirm one's own destiny. In this way we forge an ego that d oes not
break down when incomprehensible things happen; an ego that
endures, that endures the truth, and that is capable of coping with the
world and with fate. Then, to experience defeat is also to experience
victory. Nothing is disturbed, neither inwardl y nor outwardly, for one's
own continuity has withstood the current of life and of time. (1995
328-29)

I n other words, the affirmation of oneds
Self in relation to others necessary to endure struggle and Shadow. The ego does

not break down because the Self is aware of the larger goal fia fully realised and

whole individual. The ability to be an enduring Self, even when faced with what

Jung calls 6éincomprehensi bl elndividuatiorg Veldr i s
offers a post-Jungian interpretation seeing a mutually beneficial shift at the
centre of oneds consciousness. We hr proc
individuation i both a claiming of the unconscious as oneself and a becoming

distinct and separate fromit,so t hat one i s not @at987 50¥ me
This shift, possible only through the af
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tremendous self-validating power. Downing explores these important elements

through her relationship to Aphrodite and Ar iadne.

60And Now You, Aphroditeéebd

Aphrodite is perhaps the best -known and most recognisable of the Ancient Greek
Goddesses. Unfortunately, the Aphrodite that is imaged in contemporary Western
society has been culturally reduced from her dynamic creative qu alities to an

earth-bound Goddess of erotic passion and sexuality with fidelity to none but

hersel f. Downing argues: 0You are not on
You are objectand subject, t he enchantress who is ,her ¢
2007 [1981]: 200) Over the millenni a, however,

strategically disempowered. At first Aphrodite was pulled from celestial heights
to terra firma,; and then, she was bound,

beauty and desire. Downing writes:

[...] in the Hellenistic period you became little more than the divinity

of love and desire, a personification of human beauty, a goddess of the

courtesan world. Thus reduced in scope, you cannot be brought fully

into consciousness until all the repressed aspects are acknowledged.

(ibid: 194)
Downing remembers a different Aphrodite;
l i fe force, the source of all repda®)druct i
Aphroditeds role acf cGlemvied xi &€ hpoti denot
passionate love, but the love of self . 6[...] what distinguis
is its celebration as aself-val i dati ng ¢ os mil2) $Ppet-vakdatingd (
power has been taken away from Aphrodite witho ut her consent. Reduced in
power and potential, Aphrodite was perceived as a sexualised goddess who
defined herself o6in relation tod the mer
stripped of her indepemHkantt i&uier gilingatvad rng
do with her sexual vigour or I|ife; a 0vi
and not defined, and thus limited, by those around her. (Harding , 1971) In her
original archetypal form, Aphrodite was unobtainable . Downing writes
Aphrodite Automata , spontaneously givinghiand y et unp 2608 [@XH.a bl €
193)

I n a way, the disempowering of Aphrodite

the Christian tradition taking this archetype all the way back to Augustine of
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Hi ppods ofBEvaas eemdtress to Adam and thus responsible for the human
creation of 6O0Original Sind through her d
bare o6primal d and Shadow nlzased driee) Aplaroditeu n c o
like women in the West, has been reduced and minimalized making her now
dependenton othersiir obbi ng her of Hardingds O6virgi
with Aphrodite not to blindly accept this stripped -down version of the archetype,

butto reclaim Aphrodi teds stol ene vnatguirnea.l Sahned w
sense is that you are often seen as representing the pull toward dissolution
because you imply a reconciliation of what are usually seen as contradictions or
mutually excl usi:vad3) Aphroditec doss. ndt hgve toicloo se
between serving her Self or serving Others as she can, and does, inhabit both

wor |l ds; Downing writes: OYou represent n
I mmer sion but their : 203) &mother wardd, Apheodite does( i b i
not relinquish her Self when she is in relation to others; she transcends the

boundaries of relationship constraint empowering her Self and others.

Therefore Downing encounters an Aphrodite archetype whom she argues is the
original: a strong O0vi imgortalahdimoralr amcidelf i x w
empowered whilst empowering others. Down
toward a new appreciation of consciousness and to a new mode of consciousness
[ €] . 6:204Dhi ®he goes on to expl asconsciodsAgsh r o «
i n your real m, the realm of :r2@5) @ahroughns h
Aphrodite Downing is extolling the virtues of Eros -based knowledgefi relation and
intution Aiwhi ch are instrument al in Jungods- Pat
based knowledge has been lauded and revered for so long in the West, there
remains a subconscious negative response to qualities like empathy and
senti mentality, but t hese ar e t he ma n d

Aphrodite archetype brings. Downing write s:

What is distinctive about you is that you lead us to feel most ourselves
when led by our feelings [...] and when intimately and emotionally
involved with others. / In your realm, feeling is recognized as inherently
validii as a cosmic and awesome force. (ibid: 207)

Aphrodite teaches Downing that being | ed
West as another negative feminine trait, is the source of personal and self -

validating power. As examined in the previous chapter, this call for women to
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claim the ir self -validating power was first made in the West by M Esther Harding
in1935inWo man & s Mand lhas sincedeen echoed by a number of feminists

who followed her and all but one of the authors in this study. ©® Downi ngo
encount er wi t harclegpe of phroditg teached @owning about the
importance of allowing oneself to be led by their feelings (Eros -based knowledge)
towards self-validating power and the affirmation of destiny. By envisioning the

Aphrodite archetype as Creatrix, Downing dra ws upon her own Creatrix powers to

affirm her destiny of a strong, independent woman who is self - validated and self -

empowered.

OAri ddMmnstress of the Labyrintho

I n her third chapter, Downing turns her
Labyrinth, 8 i mmor t al wi-gfoed oldfi otnhyes uwgi.n eBe st kno
threadd which |literally refers to a meth

or labyrinth and metaphorically signifies the ability to follow threads of logic to
multiple and various ¢ onclusions of thought, Ariadne is another complex Goddess.
While this is the second Goddess that Downing has known since her youth, Ariadne

had been an inactive mythic pattern in her cognisant psyche.

Though Ariadne had once been a conscious presence in ny life, for a
long while, perhaps twenty years, that relationship had been dormant.
Only recently have | become aware of my slowly dawning, almost
invisibly dawning, appreciation of the full significance of this goddess.
(Downing, 2007 [1981]: 51)

At thi s point, Downing feels the need to clarify the idea of living with multiple

mythic patterns and images. In Jungian psychology, living numerous myths is a

heal t hy, natur al process. She writes: O6L
that one is schizophrenic; rather it is what keeps mythic identification from
stultificati on :®3) Iniothef Woads, inoneroud mythic Ipatterns
function, in part, by working together i often reinforcing lessons from other mythic
patterns. | n Junajidhanulipie mythicpdtternsnodarchetymks,

can manifest themselves i n onedamncetanlys ci o

they interact and intertwine as one progresses along the Path. Numerous mythic

19Margaret Starbird did not engage with eithewssedahinist ideas or phsigian feminist revisions of Jung in
her rebirth mem@Gioddess in the Gospklterestingly, Starbird is the only author in this study who did not incli
feminism in her rebirth menibéexamin&tfuaherinchagtérs. | ac k
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patterns also work to ensure that one mythic patter n cannot rise up and dominate

the psyche.

Downing, however, did not identify herself with Ariadne despite encountering
numerous mythological references to Ari a
Downing, her mythic journey with Ariadne was initiated by a n external stimulus
when an O6otherd psychologically ©é6project

friend told me years ago:3h ddwnilgwmess hi s .

Return[ing] to this myth meant ex pl oring the pertinenc
view of who | am. In ways which we may not at first fully understand

but should not ignore, what another sees in us that may be invisible to

ourselves can be a clue to who we really are. (ibid : 53)

On the surface, Downing finds in Ariadne the powers of creation a nd destruction,
life and death. Looking beneath that, as a Jungian, Downing recognises Ariadne as

much more:

In the beginning there is Ariadne, a goddess complete in herself,
androgynous and self-perpetuating, creating out of her own being with
no need of anot h e rAs ong éf]the ancient mother -goddesses
Ariadne is more than just a vegetal goddess [...] She is connected not
just to animation, to natural life, but to anima, to the soul. (ibid : 63)

Looking deeper into the myth of Ariadne, Downing learns:

Theseusds abandonment of Ariadne is t
relationship with Dionysus. If Ariadne helps Theseus, then Ariadne must

be left behind. That may sound a little odd at first hearing, but it is

absolutely essential to the understanding of t hi s myt h. [ € Be
the story suggests that anima dependence must be overcome. (ibid : 56)

This is a significant | esson. Jung first
nature. For Jung, this led to an inherent gender essentialism in his model fimen
needed to connect with their inner feminine (the Anima) while women needed to

connect with their inner masculine (the Animus). While much post -Jungian and
feminist debate has ensued over the essentialist nature (including Goldenberg and
Rowland), and will be explored in further detail in the following section, what is

important to note here is that Ariadne invites Downing to both recognise and break

free from her 6anima dependence. & What ,

and as Jung envisionedher, the Anima comprises all the traits and characteristics
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(such as empathy, compassion, and intuition) that are generally considered as
feminine. However, as the myths of Persephone and Hera show, dependence

merely on the Anima traits, means thatoneus ual |y finds oneds
upon others emotionally and psychol o@i ca
and without the Others, they have little meaning f exemplified by the reduction

and disempowering of Aphrodite. Breaking free from Anima depen dence would

involve also incorporating Animus traits in a harmonious balance within the

psychefi offering the Individuating Self the ability to be both intuitive (Eros) and

logical (Logos): emotional, yet strong; compassionate, yet deadly when necessary.

But it also means breaking free from the socio -cultural construct of what the

Anima should befithe embodiment of femininity. Breaking free from Anima
dependence means the biia &dif that is validated agdv i r g
empowered, a Selfthatisnotdependent but independent. C
term O6virginod, however, could be consi de
and authorship of words fi especially considering its publication at the tail end of

the second-wave of feminism in the US. Following H arding (1935), Downing uses

the term 06vi riglependence.o By gmedef i ning 6virgi
value of young women to the psychological, emotional, and physical independent

right of all women, Harding, Downing, Bolen, and others that follow are
attempting t o reclaim the term Ovirgir
condemnati on. In an effort to provide an
Downing portrays an Ariadne archetype who embodies this new conception of
oOvirgindé. As wilflolbewsegnchaptkrs, Har di
the word O6virgindéd as independent woul d k

Western Goddess Movement.

Downing explains that whilst Ariadne is married to Dionysus, she also exemplifies

his 6i dealowwimagn . wor i t es: O6Dionysus is the
centre inthemselves, who are not defined by their
(ibid: 61, emphasis is mine) So it is not her relation with Dionysus that defines
Ariadne, but her relaton t o her Sel f. O60For the hidden
relation to her own powers, not as defined by relationship with others. She is
woman unafraid of her own senswuality:or
62) Ari adne i s a OevteachgsiDowniggota ldeaksfiee fiom a n d

Anima dependence and centre herself within her now -independent Self. Downing
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began her journey with Persephone and Hera, both of whom were dependent upon

and defined by others but who each learned how to break free from those confines

whilst remaining in their respective relationships. Aphrodite and Ariadne follow

to exemplify how a woman can be self -validating and self -empowering even in the
confines of a relationship. In Jungian theory, this level of self -empowering
independence can only be achieved by the woman incorporating both Anima and

Animus traitsiJ ungd s Path of l ndi viduati on. Th

discussed further in a following section.

Through Aphrodite and Ariadne, Downing learns some very valuable | essons about
self-validating empowerment. These Goddess archetypes bring forth the notion of

an individual (Adne iwhogloer ot aliow hew Seth to e defined

by others, but rather cohabits as an individual alongside the Other without
sacrificing any of her characteristics or talents and without succumbing to the
sociocul tur al standards of what a waldating 6 s
power iisnd6t the only i mportant component,
the power and strength gathered has no focus. Downing wrote about discovering

her own O6affirmation of destinyd i fdhel99
Goddess

Though not published until I was fi ft
other books, | think of The Goddessas my fi r st oreal 6 book,
through which | found my subject, my voice, my readers. For many of

those readers, as for me, it is still the most powerful. (  ibid: 247)

Now carrying the knowledge gathered from her interaction with the Shadow
(Persephone and Herg and strengthened by a self -validating power (Aphrodite

and Ariadne), Downing is ready to embark on the Path of Union.

2.1.2.4 Union i Athene and Artemis

In order for there to be union, there must first be division. Jung traces this schism

to the Western introduction of scientific thought; he believed the turn to
scientific, verifiable rational observations and discourse as methods of answering
ultimate questions disconnected us from something foundational and imperative i
union with the natural world around us and union within our Selves. According to
Jung; [ é] humani ty, as never before, i s

hal ves. @§99% 1D& Ragonciliation is gained through yet another borrowed
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conceptiithe way of the middle path fia Union of Eastern and Western; Jung
writes:

Unfortunately our Western mind, lacking all culture in this respect, has

never yet devised a concept, nor even a name, for the union of

opposites through the middle path, that most fundamental item of

inward experience, whi ch could respectably be set against the Chinese

concept of Tao. It is at once the most individual fact and the most

universal, the most legitimate fulfilment of the meaning of the

i ndi vi dual g 4982 94f e . (Jung
Due to Jung0s p e rfocteeiWesedn pslyché tb graspand embrace
the concept of oppositional union, Jung believes this transformation of Self is best
achieved in incremental states. Early in the process this would include the Union
of the opposites found in the pairing of Ani ma/Animus or Eros/Logos. Discussed in
relation to and then removed from gender in the previous chapter, the
Anima/Animus or Eros/Logos Union is paramount. This union will be discussed in
further detail in a following section. What is important to note here  , however, is
t hat this wunion s, according to Wehr,
(Wehr, 1987: 94) Traveling along the Path of Individuation provides a number of
opportunities for the individual to integrate traditionally opposing binary
constructs that, as discussed in the previous chapter, have been removed from
gender essentialism by a number of post-Jungians. Union is now offered as post-
Jungian ungendered psychological pairingsfithis begins with the union of the
Shadow and the individual continues through the union of the Anima and the
Ani mus wi t hin t he i ndividual 0s psyche,
unconscious minds, and ends with tJueg ind
1968 29) Each of these st epscioadndgseandalloivhfer 1 n
the next alteration to be possible. Without taking these required steps
psychologically, one cannot attain true Individuation, for it is wholeness through

the union of dual i sms that i s the ianentr al

Furthermore, these archetypes can instruct the conscious psyche on the process

of unification a s , O0by definition, archetypal i
transcend or uni t el987.bp) Keepinginenmd thtat the Juvbgah r
concept of the whole Self is, in his model, an archetype, the Self is the
transcendent, but not in the sense of the word as used in Christian theology. Jung
states: 060The psychologi cal otranscendent

conscious and unconscious contents . 0 ( 19761 273) From a Jungian
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perspective, 60The self i's the one archet
oppositions, uni t i nd987t B5e nTheaSelf them unite§ We hr
transcends all perceived opposition during Individuation; it wil | unite Shadow with

light, Anima with Animus, and unconscious with consciousness.

What i s perhaps the most theologically s
and is noted by Roman Catholic Priest and Jungian Analyst John P Dourley, is that

Jungextends O6t o every human hamoausiaptheaimitypajterd i v e

natures, di vine and human,, 62006 47, dtingeJung,er s o
Psychology and Religion cCw 11, p . 6 1) I n 6Jung an
Dourley writes:

Jung affirms th at everyone is gifted with a conscious and an unconscious
nature and that bringing them together in one person is both the work
of a lifetime and the only serious meaning of redemption available to
empirical humanity. In this integrative view human maturat ion and
deification coincide . (2006: 47, emphasis is mine)

If Union is the joining of unconscious and conscious, Shadow and light, Eros and

Logos,andt he mortal with the Divine, It is,
James wrot e: 0 [ énjous ueration with that highex unimerse is our
true end,2002(1908le2s9) Ther ef ore, one coul d
Path of I ndividuation is, in fact, a o0r el

Jung believed that the first part of life  required the building -up of ego
strengths. In the second half of life the ego needs to develop an ever -
deeper relationship with the mythical, numinous forces of the
unconscious in order to make it a journey of meaning and value.
(Rowland, 2002 30-31)

Inef f ect, Jung saw the second half of |if
whereby the affirmation of o-nelgidus pupose. d e
From a theological perspective, Jung envisioned this union of opposites as a means

of connecting wi th and embracing the immanent Divine. This coming together was

a spiritual and psychological process, one that would forever change the psyche

of the individual concerned. Downing would encounter these psychological unions

through the Goddess archetypes of Athena and Artemis.
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6Dear Gr ey REwemd:uation 0% Pallas Athenebd
6 é] my father inspired me to i, 2009[1981¢ my ¢
81) As a result, alongside her relationship with Persephone, Downing had a
simultaneous relationship w ith Athene, the Ancient Greek Goddess of Wisdom born

of her father Zeus; she writes:

Athene is a goddess | once lovedi entirely and innocently as perhaps

one can love only in adolescence. She was all | wanted to be and | gave

my soul to her i self-confident a nd courageous, clear-eyed and strong,
intelligent and accomplished, judiciou
the world of art and culture, of clear thought and realized
accomplishment, were important testimony to me of how a woman

might order her life. ( ibid: 100)

Athene provided Downing a clear and steady role model during her formative
years, but, later in life, Downing struggled to identify with the transformative

nature of Athene. At this point, Downing was learning from Athene how to progress
on her own Path of Individuation. This progress, however, would only come

through a psychological deconstruction; Downing writes:

To open myself to Atheneds il luminatic
whole life through her: an overwhelming and awesome task [...] . What

belongs and what is extraneous, what is important and what is trivial,

how the different parts relate fia | | this is to be under
To do this is more frightening than | would have imagined, for it means

looking at the hitherto least explor ed aspects of my life: the negative

side of my love for my father, the ever -repeated tendency to divert

energy from my own creative work into relationships, the still present

temptation to understand my assertiveness and intellectual acumen as

masculine attributes. (ibid : 103-04)

Athene challenges the binary gender essentialism ever -present in Western culture.
As discussed in the Introduction, Eros/Logos and Anima/Animus began as gendered

essentialist constructs. Eros, or intuitive (Self) knowledge, is usu ally understood

as Ofeminined whilst Logos, wuswually conn
knowl edge and rational i ntelligence. The
is that the O6masculined Logos is deedid

Eros is without Logos. Consequently, women are expected to be Eros-centred and
are not expected to be intellectually capable of exhibiting Logos -centred traits

such as thinking rationally, logically, or linearly. Athene is therefore exceptional

20 Also known as Athena.
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to a Jungian framework and exemplifies feminist post -Jungian revisions. Downing
writes: o[ .. .] At hene is an anima figure
primarily in cont r:d@eDownny may eonsingt.hér mempoir bi d
through Jungian theory, but she, similar to feminist post -Jungians like Bolen,
Rowl and, and Goldenberg, i s unwi l |l ing t
essentialist limitations. Post -Jungians like Downing exemplify how they envision

the union of Eros and Logos within women. In ess enc e, Downi ngds
Athene archetype as a post-Jungian construct indicates feminist eagerness to
under mine the gender binaries and essen:
theories. By wutilising Hardingds rmwai Si
Jungian archetype that breaks Jungds gen

their own Path of Individuation constructed by women for women.

The choice to use Athene to embody this revision of Jungian theory is rather

specific when you consider the underlying commentary on patriarchal values and
restraints. At heneds creation story is u
Metis, Atheneds mother, whilst she was pr
exceptional as the only Goddess born from her father. Because she is born of her

father, and symbolically from the centre of Logos i his head, Athene is considered

by many second-wave feminist sincluding Mary Daly, Kate Millet, and Carol P Christ

to be the Goddess who § b997% 64pagpdasduled Byl ogase x &
(her rational mind). 2t In favouring Logos, Athene is thought to have repressed or
even outright rejected her Er oBowningwrigesip p O S
O0At hene [ .. .] represents just [Erbs]andthet he
undoing of the repression as a soul task. Really to understand Athene demands a
courageous examination of our own participation in misogynous self -d e ni 2d07 6 (
[1981]: 110) Athene challenges Downing to look not only at her own relation to

Eros and Logos, but to evaluate that relation and discover what Anima traits

Downing might be supressing or denying.

At hene is a strong O6virgind goddess who
Downing writes: O06Athene alomebutontordertobewithgi n i
ot hers without entangl ement. She represe

creativity that is based on soul and spirit rather than on instinct and passion. (ibid

21For more information: &acyS (2008 AthenaLondon & New York: Routledge.
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119) As such, Atheneds pr es e sl@owning examane my t
her r el at i on Kindlykuhuaflinehinglytskeeslemarids that | review how

in my life | have balanced my loyalties to mother and father, women and men, to

the so-called feminineandtheso-cal | ed mascul i ne as&:d@yrt s
At hene brings questions of whether or no

beyond the rigid limitations of implied socio -cultural gender boundaries.

Through her interaction with Athene, Downing learns that Athene contains within
herfemale f r ame a symbiotic Union of Logos an
of Individuation, Athene is therefore whole. Moreover, Athene does not hide her
differences, she revels in them. Athene is controversial with feminists in varying

fields due to the fact that she was born from her father Zeus. She has been
criticised, most notably by radical feminist Mary Daly, as a symbol of patriarchy

and the feminine submission to patriarchy. 22 | disagree with Daly and believe that

by dismissing Athene as a traitor to women is to miss her most valuable quality.

Daly appears to be behaving in the exact gender essentialist way of which she is

critical. While denigrating gender essentialism in her radical feminist writings,
Dalyds analysis of At he nressentmlstoadd dsmissiveh e s
attitude exhibited by the patriarchy which Daly vehemently opposes. 2 Daly
appears to be projecting a socio -cultural and patriarchal gender binary onto
Athenefithereby limiting that which Athene could potentially become. By
discarding Athene due to the influence of the patriarchal father Zeus, Daly, and

those feminists who concur, have neglected the potential that a liminal figure can

possess in terms of moving beyond gender expectations and performance towards

a more holistic and human understanding. Downing and | both understand that
Athene is the Union of Logos and Eros in feminine form and a valuable archetypal

i mage for many women. Despite her contro
emerges as the gender-bending amalgamation of Logos and Eros. A unique goddess
archetype, Athene offers a critical lesson fithe integration of all concepts
previously considered in opposition through the Western schism. (Jantzen , 1998)

Instead of adhering to gender binary preconceptions and perfo rmances (Butler,

22For further reading deatyM (1978pyn/Ecology: The Metaethics of Radical Fé&uostmm Beacon Press
23 For further reading deatyM (1984ure Lust: Elemental Feminist Philosdployn d on: The Wo me
(1973Beyond God the Father: Towhoddona: PHWheéai@pre)p 6 s f
Gyn/Ecology: The Metaethicadi€® Feminismondon: The Womends Press.
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1990)+ Athene moves beyond the dual nature of gender and creates an alternative
archetypefione that is gender fluid. Athene can hold the union of gender
constructs (especially as expressed in the dualistic pairing of Anima and Animus),
and the union of conscious and unconscious mind within a form known as female.
Athene teaches Downing the importance of this union of Logos and Eros. Beyond
that il Athene enables Downing to understand that an entirely new form of gender
is possible and holds great potential to move beyond the gender schisms and

confines of the heteronormative O6mascul i |

OArt elmes :Goddess Who Comes from Afar 6
Li ke At hene, Artemis the Huntress is a ©6)

is the Lady of the Wild Things [...]. Artemis represents the mystic, primitive
identity of hunter an d64)HDowninggdes on tq exdlah7 [ 1
GArtemis is herself the wilderness, the wild and untamed, and not simply its

mistress. / She is unciviliz ed nature [...]. (ibid : 165)

As another Goddess that Downing has know
al ways been strangely o0t he 0157 érthis cds&] 0
Downing is referring to Artemis asmodoind
Artemis is well -known for consciously separating herself from the socio -political

rules of the city -state (Greek Polis) and living a life apart from the civilised world.
Downing writes: Gordfouincedemiakof tieeworld of pagriarchy,

the world where some persons have power over others, the world of dominance

and submission, where one can be hunter or hunt e d .. @76)(As Athere was

known and criticised for integrating herself into the patriarchy of Ancient Greece,

Artemis intentional ly removed herself from patriarchal society. As one who exists

in denial of Western socio -political rules, Artemis lives a removed, solitary life in

the wilderness. Often portrayed as antisocial and asexual, Artemis is ruled more

by Logosthan by Eros.Downi ng wr i tes: 0She fhaathestmangeay s
one, as remote, mysterious, unapproachabl
1599 Downi ngds encounter with the Artemis at
several of the psychological shifts occurring within Downing. Most importantly,

Artemi s, as the mysterious Other, repr e

24 For further reading sBatlerJ (1990)Gender Trouble: feminism and the subversion ofNidefitibpndon:
Routledge
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unknowable mind, but Artemis also represents the conscious efforts to remove
oneself from the patriarchal society. Through the Artemis a rchetype, Downing is
expressing her own desire to leave behind the restrictive and gender essentialist
patriarchal society in favour of a less conventional, Goddess -centred, women -

empowering world found in the Western Goddess Movement.

There is an aspect of Artemis that Downing struggles with however fithat is her

perceived detachment from Eros. Downi ng
senti ment al or even sensual i n Artemis?o
company she |ives. pB]i artemcseétemagidnap

167) This comment is indicative of the socio -cultural expectations that are,
perhaps, unconscious in Downing. She criticises Artemis for being too dependent
on Logos while having an unrealistic expectation that beca use Artemis is a woman
she should be Eroscentred. Like Athene, Artemis is Logos in feminine form and is

reinforcing an important, and repeating, lesson in the art of Union i especially for

WO men : Logos and Eros <cannot funcrtemen p
seems to beckon me from the future, to ca
(ibid: 157)

Downingds travel through Union (exemplif

Logos) has reintroduced her to two strong, and often controversial female
archetypal images: Athene and Artemis. Whilst Artemis embodies the Union of

Eros and Logos, she also embodies the Union of human and Nature. Her sister
Athene, however, is the opposite, and whilst also embodying Eros and Logos,
Athene also embodies the Union of human and State (a political body or nation).
Between the two of them, there is a lesson about a necessary balance between

Nature and State perhaps directly resulting from a Union of Eros and Logos.
Downingds encounter and i ncypes ofi Adhene and t h
Artemis, and her interpretation therein, drastically revises the original concepts
envisioned by Jung. Like the post-Jungian feminists who engage with the concept

of gender in Jung, Downing offers archetypal images that directly oppose
tradi ti onal 6genderedd expectations as an
found in Jung. Downing is adapting and r
model of Individuation. It is these post -Jungian feminist revisions of Jung that

have had such adramatic impact on the Western Goddess Movement. While there

may be instances of Downi nJgngians may takedssue n s
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with, it is imperative to note that there are multiple revisions of Jung occurring

throughout the post -Jungian worldiand each revisioni st al
theories based on their own understandi ng
creates a variety of post -Jungian theories that contemporary writers are applying

and positing. This multiplicity of post -Jungian thought is exemplified in the five

memoirs at the centre of this study. What is most important for Downing to

convey, however, is the shift in consciousness that happens through interaction

with Jungds archetypes. Thr ougbkncdumiezsshe ar
Shadow, the Anima and Animus, Eros and Logos, and eventually she encounters

her own Selfiinow altered in consciousness. The integral shift in consciousness

comes from removing the ego as the centre of consciousness and replacing it with

the Individuated Self. (Wehr, 1987: 54) This shift of centre from ego to Self is the

ultimate and necessaryby-pr oduct of Jungds .Path of I n

Back to the Path

Jungds Path of Il ndividuati on contains t
embracingt he Shadow, identifying and pursui ng¢
embracing a Union of dwualisms withiThme one
Goddessi s an I ndividuation memoi r. Through
| ear ns about D o &rs iwithg €egen differend \Greek goddess

archetypes, and what | essons they bring -

her interactions with Persephone and Hera, Downing faced and ultimately
embraced her own personal Shadow as well as recognising the Shadavs of others.
Through Aphrodite and Ariadne, Downing learned about self -validating power
attainable through a O6virginal d cwonttsci ol
Downing also recognised her own Affirmation of Destiny in her significant place

within th e Western Goddess Movement. Athene and Artemis bring Downing lessons

on Union and, perhaps most importantly, the Union of Eros and Logos which is
paramount to the Path of Individuation. Once this Union is accomplished, other

Unions are possiblei culminating with the Union of Self and the Divine. ( Jung,

1968 29) While other authors in this study are much more specific about the time

and moment their Union with Goddess was realised and/or sealed, Downing, as

the psychologist she is, takes a more thematic approach and comment
awakens in me as nothing else does a trust in my own capacity to grow, to feel

wonder, to experi enhoenngGOa[id8l]: p)hndtseassencd (
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Downi ngds -metamorphseses lahd the potentiality of metamorphosis in
others is truly what The Goddess: Mythological Images of the Feminine is all

about.

2.Qritical Revi ew

2. 2Whlo i s the intended audience? Ar
Downing admits she wrote The Goddessfor herself. (Downing , 2007 [1981]. 248)

This is a central and often therapeutic aspect of writing. As Ginette Paris notes:

6The first beneficiary of an el aborate,
myself [ é]2005:38() Pdaries refl ection process i
memoir because the process alters both the story and its teller. Religious scholar

Lisa Stenmark explains:

Narratives allow us to reflect on and describe our experiences, so that
reflection and perception become a part of experience. As we continue

to reflect on our experience , our stories pass through consciousness a
number of times [...] as the meaning evolves and deepens when the
story is told and retold. (Stenmark , 2006. 39-40)

Reflection not only deepens the story and the author but also can provide a source

of catharsis as well. However, writing for oneself is only half of the process;

Downingds story needs an audience. Sue M
60The truth is, i n order to heal we nee
wi t nessed. Z007 ((1R96]d dL.72) Through the personal reflections

encapsulated in the five rebirth memoirs

as Othe depth of wpl8¥ifle8d]: 13 FowDowning, the r€ader i s t
serves as witness to her story. This is another element B olen will also utilise in her

own memoir. However, considering the historical context in which this book was
published and the contributions Downing made to the feminist movement in
theology and religious studies, it must also be assumed that, although she may
have written The Goddessfor herself, Downing published her memoir to reach a

wide audience of Western women.

Down i n g 6-disciptmarly tackground implies a varied academic audience
including her students. Her writing style is easily accessible to those with training
in depth psychology as well as to those without. Downing found her audience

mainly in those women searching for a re
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lives. (Harding, 1971: 7) This implied, however, that her audience was educate d
and had access to the various texts. Moreover, this suggests one has leisure time
to read and pursue personal and intellectual interests. While at the time of

original publication (1981), Downing had not considered these assumptions, she

did reflect on them years later. In Wo me n 6 s M{l199P) she iwrdes:

Neverthel ess, I think now [ é] wha't I
elitist. 1 have since come to understand more fully how easily the

theorising of articulate, academic, privileged women like myse If may
become the o0default positiond which pr
women as variations on, modifications of, or additions to ours, and how

easily and unconsciously we may put forward a presumptively

normative vision analogous to the masculine one we so forcefully

critique. (Downing , 1992 18)

There is certainly an undeniable elitist trend in this literary genre. The authors in

this study are all knowledgeable, predominantly Caucasian Western women who

enjoy influential, albeit nonconformist, pro  fessional or academic careers. Through

their professions, these women enjoy a level of fame and celebrity. Many of them

have public relations personnel who <care
all but Downing h ave their own internet domain. H owever, as Noll points out, this

trend of upper class women having a significant impact on changing theology is

not new. He writes:

Interestingly, a similar sociological dynamic may have been

instrumental in the rise of the Christ cult in the polytheistic Roman

Empire, for both the pagan apologist Celsus and the Christian apologist

Origen of the third century CE specifically cite the leading role of

women of the upper classes in the development of Christianity. Such

intelligent, wealthy women were also instrumen tal in the development

of the social organisations surr,oundin
1994: 59)

Perhaps Noll raises a valid point. There is evidence (Barna, 2011, CARA 2008,
Gray, 2001) to suggest women may lead the way for others in religio us or spiritual
identification, participation, and conversion.  The August 2011 publication from
the Barna Research Group, which conducts an annual State of the American Church

report, observed findings on gender differences are central and complex. 2° The

% dhe data from which the trends ar wtedbythBarnaGrosp b as
each January of 1,000 or more adults. The 1991 survey included 1,005 adults randomly selected from
United States. The comparable 2011 survey included 1,621 randomly chosen adults. Barna Group (which
researchivision, the Barna Research Group) is a priyagjgzon fearofit organisation under the umbrella of
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findi ngs state: ONo popul ation group among
through more spiritual changes in the paeé
2011 1) The majority of this movement, B ¢

Barna Group is interested in facilitating the growth of Christian ministries, they
would | abel any movement away from organ
Whenthey evaluated their own polling data, Barna drew the following conclusion:

0 €] women have be eeéfiningtheirdaithttzano men e thé pastr e d

t wo decadeZ11d2) ¢ ks parlyaps because more women than men over

the past few decades have been examining their own individual selves which
includes examining their faith? There is evidence to support this in the memoirs

of Downing, Bolen, Kidd, Starbird, and Curott. The audience for The Goddessspans

over two generations and includes second-wave as well as third -wave feminists
alongside those who are only just discovering the feminist movement (such as Kidd

or Starbird). The initial audience may have been socially elite, but the ideas
contained within Downingds memoir have s
evidenced by the continued publication of The Goddess Downi ngds a

continues to grow.

2. 2Wh2zat are the intentions of the w
There are four main intentions within The Goddess Downing aims to 1) revive
ancient feminine mysteries, 2) inform anda
to another, and 4) share personal experiences with Goddess. Each of these

intentions will be examined below.

2.2.2.1 The Goddess Revives Ancient Feminine Mysteries through Jung
The first intent of this work is to help revive what Downing refers to as Ancient
Feminine Mysteries through a Jungian understanding. Downing writesin Wo me n & s

Mysteries:

In the ancient world women were ritually initiated by other women into
womanhood t hrough participatAmost i n w
everything | 6ve writt eh9741892]trepresertsa st f i
an attempt to revive and reanimate such mysteries fito honour the

the Issachar Companies. It conducts primary research, produces media resources pertaining to spiritual de
and facilitates the headttiyitual growth of leaders, children, families and Christian ministries. / Located in Ve
California, Barna Group has been conducting and analysing primary research to understand cultural trend
values, beliefs, attitudes and behavioargesi 1984 . 6 (Barna 2011, 3)
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mysteriousness of women not only to men but to women and to
reconnect us to those sacred myths and rituals of initiation through
which women of the ancient world were taught who they were.
(Downing, 1992 15, emphasis is mine)

There is an inherent difficulty with Dov
mysteries as there is very little hard evidence to substantiate a claim of a

hi storical l i nk bet we e nystenarites. ®hile claims tovmwn wo
historical legacy of Goddess worship permeate the Western Goddess Movement,
there is insufficient supporting evidence
by the 1921 Murray Thesis. A highly-reputable British archaeolog ist and scholar,

Murray asserted her theory that medieval and early modern Witches were
practicing a continued, ancient Pagan religion fione Murray ultimately historically

links back to Palaeolithic times as one surviving faith tradition. (Hutton , 1999)

Proven false decades after its academic acceptance and distribution, the Murray

Thesis, and its author Margaret Murray will be examined in greater detail in a
section on the 60l d Religiond in chapter
Thesis influenced the theories of Carl Jung considering both his early interest in

the occult (Noll , 1994) and the fact that his professional career was just beginning

when Murray first published The Witch Cult of Western Europe in 1921. There is,
however, a difference be tween claiming a historical legacy to some matriarchal
religion that existed for millennia and J
of the autonomous archetypes awaiting at the centre of the Collective
Unconscious mind. (Jung, 1938 41) Jung constructed his theory of the Collective
Unconscious based on Pl aiexsting knéwbedge (Jurtge F c
1995); therefore, as a trained Jungian, for Downing, this connection to ancient
knowledge is psychologically primordial instead of historical. Th ere is a
psychological attraction in aligning oneself with a faith tradition that has a

historical legacy : it offers one a sense of security and validity not necessarily
ascribed to contemporary O6neod6 faith tra
Goddess Movement who make scientifically unverifiable historical claims are no

different than a host of faith traditions including Christianity. However post -
Jungians, like Downing and Bolen, understand that Jungian theory has developed

into a modern traditon dr awi ng from Jungds theory
primordial knowledge contained within the Collective Unconscious psyche.

Difficulty will arise later in the study when one author attempts to claim both a
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historical legacy and a psychological one; this convergence of claims shall be

examined alongside the Murray Thesis in chapter 6.

Did The Goddessac hi eve Downingd6s intention to I
Mysteries? Perhaps; although it may be impossible to separate out the
achievement s o fmoiDio sontrast godtlse acon@mplishments and
influence of Downing the woman. Downing has made substantial contributions to

the advancement of Jungian and post-Jungian feminist theory in the Western
Goddess Movement as well as being a central figure in femin ist development of
theology, thealogy, and religious studies. The salient point in assessing the
achievements of Downingds memoir rests ¢
historyfi The Goddessremains in constant publication thirty -five years after its

fir st printing. Her me moi r &8s potenti al [
Downingds vast experience wi #throughdhegenre ader
of rebirth memoir authors that foll ow i
religious census informati on that verifies an increase in Goddess-centred faith
traditions in the West. (Berger et al., 2003; USCensus Bureay 2012, Office for
National Statistics, 2012 & 2004)

However, there is another controversial element to the revival of Ancient
Feminine Mysteries through Jung, but this has far more to do with Jung as an
I ndi vi dual and |inks to his own cultural
back to his highly controversial Germanic and Aryan roots. Noll fears that a revival
of Jungian theory wil | include a revival of raci st

within the culture in which he was raised; Noll writes:

Foll owi ng t he wi de di sseminati on of
translation by the 1960s, Jungds obvi
parapsychological phenomena, the | Ching, astrology, alchemy, and

mystical and religious experience of all kinds made him a source of

inspiration and affirmation for the neopagan religious movements that

began to proliferate in Europe and North American during tha t period i

a true Renaissance of the Asconan ideals. (Noll, 1994: 294)

Noll goes on to echo a concern of some theologians and feminist theologians in

connection wi t h t he use Jung. No Inbnd wr i

2%6SeeDownings 1996 Afterword to the Continuum Edition.
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potentially the most disturbing filink between Jungism and Neopaganism is the
promi nent inspirational role Jungds wri.t
Religiond6d or Norse paganism in contempor
Nort h Amer,ilgod 295) Thekkalte lstark differenc es between Germanic

and Norse forms of Paganisntialthough sometimes they do overlap. Germanic
traditions are based on the notion of a dominant Aryan race. This led Hitler to his

Shadow and millions to their deaths; the belief of a dominant race continues to

thrive in Neo -Nazi movements. Norse Paganism, most often referred to as Asatru,

or Heathenism, is based on the Norse mythology centring on Yggdrasil (the World -

tree) and the All -Father, Odin, as head of the Norse pantheon. (Mountfort , 2003)

Both tradition s informed Jung in his youth and are androcentric. There is a
collection of strong and fiercely independent goddesses in the Norse pantheon;

they do, however, submit to the will of the All -Father, and many Goddess
adherents find Asatru patriarchal and diff icult to embrace. The Neo -Nazi
Germanic traditions have no place in the Western Goddess Movement. Noll
concludes the same: 60Despite the similar
neopagan movements, including a deep foundation in Jungian thought, the p agan
movement in the United States has generally shunned the neo -Germanic
movement for its persistent connection with neo -Na z i s m.,061994 N@6) |
Therefore, while continued Western interest in Jung has, perhaps, been partly
responsible for a renaissance of the neo-Germanic and Norse faith traditions,

Nol | 8ds f e aNazi cohnecton lesveen Jung and the Western Goddess

Movement is unfounded.

Despite the various controversies, The Goddessappears to be achieving its central
intention to help revive t he problematically -titled Ancient Feminine Mysteries
with readers, but Downingds memoir also o
followed, to criticism regarding the use of Jungian theories (which shall be

discussed in greater detail in a following sec tion).

2.2.2.2 Informs and Inspires
The second intention of The Goddess is to inform its readers about the

psychological need for female images (archetypes) of divinity and to inspire
women to undertake their own mythic journey to Goddess. Downing speaks about
the | imitations of psychology in under st e

to find ways of reminding us that they are indeed numinous forces, never reducible
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to our attempts at psychol ogR007a[l981] @)t er p
Despite their intangible nature, Downing believes we need them nonetheless.
Downing writes: OWe need i mages and myth
are and what we mi:@®2hDownng speakseabaodit attending td

these mythic patterns in her 1992 Wo me nMyderies; she writes:

The aim in attending to these images is to awaken us to a sense of our
unrealized latent possibilities, to save us from our sense of isolation
and meaninglessness, from loneliness, confusion, and joylessness. The
purpose is to open up our lives to renewal and reshaping. (Downing ,

1992 52)
The way to attend to these images and av
possibilitiesd is by following the metho

rebirth memoir The Goddess Downing was intent on creating a post -Jungian path

for others to foll ow. By sharing her owr
of Individuation Downing has inspired thousands of women to follow in her post -
Jungian Path and seek be inthgAftérivond torthe 1989 i o n
Continuum Edition of The Goddess Downi ng writes: 61 want
of and from the goddesses to be helpful to others. It matters to know that has

been so. 6 ( 250)0n%this[amhd®i8nlDowning has been successful. She
writes: 61l soon discovered that my searct
many women have rediscovered how much we need the goddess in a culture that

tears us from woman, from womgn, and frol

While Downing is writing to both inform and inspire others, she is considerate of
the fact that she and others who have made similar calls for experiencing and

sharing womendés stories owe a debt to Ha

Harding and [much later] de Castillejo initiated a  process in which many

others [Christ, Plaskow, Downing, et cetera] now participate whereby

women seek to nourish one another by sharing images and stories

di scovered through their researches 1in
to their dreams and other num inous experience. The search for Her

leads us to ourselves, to the women we know and love, the women we

learn from and learn with, and to the ancient pre -patriarchal traditions

about the sacred power and varied shap:t
[1981]: 5)

Downing seeks to inspire others to follow on her path; she also invites others to

share their personal journeys of self -discovery to Goddess.
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2.2.2.3 Being 6l n Relationb

I n Relation to an OAncient Sourcebd

The third intention of this memoir is establis hing new relationships. These
relations can be understood as connecting the individual with a psychological

6 Anci ent Sourced of Goddess power ; conn.
deeper Self; and connecting the individual to others in a Goddess -centred
community. Downing writes: 061l sensed that
source. 0, 2000dw8l) 4y Est her Harding believe.

centres on the Moon. She writes:

The moon, first as an influence of fertility and later ~ as a deity, has been
considered throughout the ages to be in a peculiar relation to women.

It is source and origin of their power to bear children, the goddess who
keeps watch over them and all matters that primarily concern them.
These beliefs are very widespread. (Harding, 1971 20)

Harding goes on to talk about how women

tod Goddess. She writes:

In the image of the Mother Goddessfi ancient and powerful iiwomen of
olden times found the reflection of their own deepestf eminine nature.
Through the faithful performance of the ritual prescribed in her service
those faraway women gained a relation to this very Eros. (Harding,
1971: 241)

Downi ng and Har di ng bot h carry Jungds
psychologicalneed f or engaging with archetypal
writes: 6 We | ong for i mages which name as a
creativity, loyalty, and self -confidence, resilience and steadfastness, capacity for

clear insight, inclinationforsoli t ude, and t he i nt2807§98lLly of
5) There is, however, a difficulty with the inherent sexism and essentialism of
Jungb6s models and theories that require r
in scope as demonstrated in the previous ch apter. For example, Harding and
Downing comprehend Jung o0 sAniBa Muadi) Althetypk e r
guite differently. Harding, as a first ge
the Feminine Divine is exclusively immanent ia perspective that has raised
appropriate criticism from Wehr, Michael Palmer, and Martin Buber. Downing, as
apostJungian understands that individual e

relation tod a projected I mage i s not en
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notmean that the goddesses are onothing bu
(as Harding on occasion seems to suggest) for | believe them to represent
transhuman f @owoiregs 2007 19816 19) For Jung, everything,
including the Divine, is experienced through the psyche and is therefore internal

and i mmanent, but Jung, however, does cl
implying his belief in an external deity. (McGuire and Hull , 1977. 428). Harding
advocates examining these transhuman sources by foll o wi ng o rbaséds Err

intuition and feeling. She writes:

The sensible attitude would seem to be neither to credit nor to discredit
the wisdom of the ancients but instead to examine these myths with an
open mind. If they do not appeal to us directly the y will convey no
truth to us and we may as well waste no further time upon them. But

if they do speak to us, their strange non -rational logic will carry its own
conviction and no rational proof of their truth will be necessary.
(Harding, 1971 38)

Jungunder stood the inner significance of
psychol ogi cal t, r1076. h476] Bré-eminent( Mytholagist Joseph

Campbel I, a student of Jungds, devoted |
writes: O0Myt hs aretaoalabepotenthal spi es of
5) Karen Armstrong believe that myths ca

us to change our minds and hearts, gives us new hope, and compels us to live more
fully.d (205msa) ohwn gwand tmoridseencourage one to live

their myths. 2 Downing, as a student of Jung, would use the mythology of the
Ancient Greek pantheon to reveal J(dungg 0 s
1976 476) Through her use of mythology as part of the constru ct of her memoir,
Downing offers encounters with archetypes that are fluid in their shape and resist
traditional interpretations and social or gender expectations. Downing builds upon
Hardingds use of Jungian archetyperemdby p
as potentialities of a new way of being human fsuch as a Logosbased woman or
finding the middle path between outright rejection of civilisation and all of its

trappings and the contemporary need for some modern, civilised conveniences.

2For more se€ampbell andMusesC (eds) (1991)n All Her Names: Explorations of the Feminine .iS&ivinity
Francisco: HarperSanFrancisco; Campbell THa $#®)with A Thousand Fabesw York: MJF Books; (1986)
The Inner Reaches of Outer Space: Metaphor as Myth and lds\WR&l@iarHarper and Row; (Z0OL)Art
That: Transforming Religious Metapteamed¥ (ed) Novato, CA: New World Lib{20;3 Goddesses:
Mysteries of the Feminine DRwssi S (ed). Novato, CA: New World asilokzaynpbell andvioyersB (1988)
The Power of Myfowers BS (ed). New York: Anchor Books.
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Perhaps more i mportantl vy, t hrough myt hol ogy J
alternative relationship between human and Divine fian opportunity for Union.
Jungds construct of Divi ne -Jungians like Haeding b e e
and Downing to avoid the restrictive patri archal narratives assumed in Western
societyfi whereby the human being is powerless to an often judgemental, wrath -
filled Father God. Il nstead, Jungds Path
Unionfbei ng 6in relation tod the INmaggsithe us
Divine) in an empowering, self -affirming, and transformative way. (Jung , 1968:

29)

In Relation to Self
The relation to 6Sel fd is t hereligisugeguatoh o gi

under consider at i on ForaungdtheSelf imatpdan archetypa i r .
InAion, Jung writes: 61 have suggested cal ||
present, cannot be fully known, the self. The ego is, by definition, subordinate to

the self and is related tJungil0761142kitalicsan p ar
the original) 22 As an archetype, one who reaches Selfhood has attained psychic

totality and wholeness. Jung quite often referred to this state as the  mysterium
coniunctionis 2° (an alchemical term used by Jung to define a union of opposites).

The birth and development of the psychological Self is the core of Jungian
analytical psychology. His life -long and life -altering journey to Self, the Path of
Individuation, is an internal psychological journey through the Shadow and the
Collective Unconsciousfia t which the Ani ma as O0numi
autonomous centre. The Goddess and the other four memoirs under consideration

in this study, reveal a personal and unique relation to Goddess and how that

relationship came into being thr ough Jungian and postJungian theory.

It is validly argued by Goldenberg, Rowland, and Christ that there are substantial

di fficulties with the Western Goddess M
ignoring the more controversial aspects of his work. Golde nberg argues that
Jungian analytical psychology is the wrong approach. In her 1990 Returning Words

to Flesh, Gol denberg contends that o[ é] obj ¢

influential offshoot of earlier Freudian theory developed in Britain out of the work

28SeeJungCG (1935)ion: Researches into the Phenomenolo@etfG@lodiected Works, Volume 9.
29 See:JungCG (1963Mysterium Coniunctionis: an inquiry into the separation and synthesis of psychic oppo
Alchem2rdEd Hull RFC (Trans). Bollingen Series XX, Princeton: Princeton University Press.
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of analysts such as Melanie Klein, WRD Fairbairn, DW Winnicott, and Michael

Bal intod i s t he mo st rel evant psychoana
(Goldenberg, 1990 192) Goldenberg perceives several parallels between Object
Relations theory and the West ern Goddess Movement. 01
writes, Oobject relations theory focuses
to others. &, 109Gall9dRe n bTehreg concept of being
certainly a focus in Dewgi a8 memoits. oG
relations theoryds intense interest in th
to that of the contemporary b K D008 Ewould el i |
seem, then, that there is potential in using objectr elations theory to analyse some
adherents of the Western Goddess Movement. However, despite the validity of

Gol denbergds argument , there are several
would be inappropriate as a methodology for this particular analysis. (1) The five

authors in this study (Downing, Bolen, Kidd, Starbird, and Curott) each a
prominent member of the Western Goddess Movement though from differing
traditions, cite Jung in their memoirs as accessible and relevant for their own

personal transform ations and recommend Jungian and post-Jungian Path to their
readers. (2) The archetypes as autonomous and fluid in their gender and construct
combined with the 06powesB)oftefavastysealoftpotdntib mp b
archetypal i ma g d of.IndiyidBigtion, Jas nrewgsédsandRualified by

the post-Jungian women who followed him, offers a Path to the Divine that is self -

empowering, self -affirming and transformative.

Rowl and argues that o6[ €] Jungian psyvehol
to displace the feminine into the positi
psyche. d ,eRDWO an®Rowland is correct about
however, post-Jungian feminists have significantly revised and addressed this

issue. The evolution of post-Jungian gender politics is examined in this analysis,

and the memoirs portray how Jungds origir
and theories continue to evolve fiand even remove themselves from gender
completely. The trouble is, however, t h a't Jungds original p
perpetuated by those unfamiliar with the recent revisions of Jung. (Starbird is a

prime example.) Carol P Christ takes issue with the work of Jung, Neumann,
Campbel |l , and Graves f or dhe &tddesstthrongh thé [ € ]

imposition of theories that see the Goddess as symbolic of the unconscious
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feminine,1®78CHY) sChri st goes on to say: 0
of the unconscious feminine, cannot be expected to play anything but suppor tive

and animating roles in the b 1987 88)Cpristonpkesct o
a valid point; Jungds original construct
essentialist, gendered, and bias. However, as discussed in the previous chapter,

Jung 06s -gestnctdeAnima has been transformed by variety of post -Jungians

into gender -fluid or ungendered Goddesswho while often engaged in feminine
archetypal form is not limited to this gender construct. The work done by Jungian

feminist and post -Jungians such as Harding, Rowland, Lauter, Schneider, Downing,

and Jean Shinoda Bolen, have made great strides in revising Jung and resituating
aspects of his models in a contemporary (often feminist) gender politics . In fact,

the memoirs demonstrate a number o f revisions to Jung?o
Jungian revision and expansion of Jungds
We hr Rowl and, and Downi ng resi st Chr i
envisioning women and men as representatives of a union of Er os and Logos. These
necessary revisions t arethalimigb@teeerothei agthorsa | t
(and all the women and men who follow in their path) and the life -altering

numinous experiences expressed in the memaoirs.

Specific criti ctheomes and madels shall hegaidressed in a
following section; at this point it is important to note that Demaris S Wehr, despite

her vocal criticism of Jung and his | i mi
women have come to lead more fulfilling li ves as a result of the application of
Jungds theoyr1987s1 D2) (TWeehsre women have | ea

relation tod their own Sel f as an indivi

Being In Relation with Others
The concept of bei ng &éliomseverallewls.iPomaryisthé i s

relation being formed between the author and Goddess. Downing, contrary to the
ot her four authors in this study, has bee
life. Secondary to this, for Downing (as with all th e authors in this study) being

6in relation tod others affects the rel at

In a sense, | may take the goddesses for granted more than some others

do. | may also respond to them | ess or
of the word. My religio consists not of worship at an altar but simply of

trying to attend to their presence as it is evident in my dreams, as it
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shapes how | relate to both men and women, to parents and siblings,
husband and children, lovers and friends, as it informs my sense of self
and of feminine possibility. (Downing , 2007 [1981]: 19)

For some women, such as Phyllis Curott (who will be examined in chapter 6),
another | ayer of being 6in relation t-06 n
minded others who would become her new Goddess family. However, there is a

fourth layer of relation to consider fithe collective. Downi ng writes: ©
the archetypal images creates a new bond between our personal lives and the
collective experience of humanki nd. &6 ,(18&wrRi)nd n essence,
relation tod Goddess and Others connect

community.

2.2.2.4 Share Personal Experiences with Goddess
As with all five of the memoirs in this study, one of the main intenti  ons of The

Goddess( 1981) i s to share Downing06s pAsrasone
rebirth memoir, The Goddessis a valuable source for thealogical enquiry in which

one woman, Christine Downing, is the subject of her own religious experience.

There are, however, some significant difficulties (applicable to all five memoirs)

that must be taken into consideration.

As a text written specifically to guide others, one must examine, or at least
guestion how applicabl e Downi n gsdoEergpigaa h m
potentially significant barrier for others/readers in that it assumes a level of
understanding about the analytical psychology of Carl Jung. For those not familiar

with Jung, and exemplified by the three last memoirs in this study, the indiv  idual

is left to their own volition to enquire further. This can be augmented by the

individual going into analysis with a Jungian or post -Jungian therapist during their
personal quest (as exemplified and examined further with Sue Monk Kidd). Having

a trained post-Jungian guide in analysis would allow the individual to examine

their experiences from a Jungian perspective in a safe, contained environment

without undertaking years of academic training.

Another potential stumbling block for readers may be in  the use of goddesses from
the Ancient Greek pantheon. Historically, Ancient Greece was not a civilisation

that either empowered or favoured women. In fact, women had no legal rights
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and were treated only slightly better than slaves. 3° These historical facto rs may
make the Ancient Greek pantheon of goddesses difficult, if not impossible, for

readers to access and connect with.

The format of the text itself poses an additional potential challenge. Post -
experience personal accounts are subjective and can be co nsidered unreliable,
presumably unverifiable due to their intuitive and internal source, and seen as

0 f i c tThevfigedrebirth memoirs being examined in this study are a form of
Ofictiveod Fliicttearvet urse.a term used ttieeusendi C
of events and experiences, perhaps with embellishment and omission, to tell
traditionally non -fictional stories of personal pilgrimage, transformation, or
revelation. As such, this genre of literature holds inherent limitations such as

criticisms of fictionalisation, embellishment, and revision to events and
recollections contained within the memoirs. These are critiques that cannot be
ignored, nor be argued away. The weight
the author; the choice to accept o r deny these accounts is made by the readers.

To the criticism that these rebirth memoirs might be an unempirical source of
thealogical reflection, | credit Carol P Christ. twas Chr i st ds 1979 <cal
to document their experiences whichledtothe cr eati on of new geni
|l iterature about womends contemporary re
in establishing an innovative first -hand source for theological and thealogical

reflection. 3!

2. 2Ho3w does the text function?

As with the other memoirs in this study, The Goddessfunctions on several levels:

1) it functions as a path or rite of initiation for readers; 2) it validates the

i mportance of womends quest; 3) it provi
of thealogical polydoxy ; 4) and it functions as a gateway to Goddess through what

Susan Rowland refers to as postJungian amplification. 32 The Goddessoffers more
than the story of Downingod6s relation to

path to follow. Earlier, Downing admitted that her academic career has focused

30See Pomeoy SB (1995F0ddesses, Whores, Wives, and Slaves: Women in ClassiddeantiguitySchoken
Books.

31See SandsK (1992: 1245,

32See Rowlands Q002
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on reclaiming Goddess into Western consciousness. In this regard Downing has

been quite fruitful. She writes:

The search for Her which has animated so many women in recent years
has thus led to discovering goddesses as the most revered divinities in
the earliest religious traditions of humankind and to uncovering their
vital importance even in cultures from which there were officially
excluded. (Downing, 2007 [1981]: 16)

2.2.3.1 Rite of Initiation / Personal Reli gion

Rites of initiation often mark significant transitions in life. Harding spoke about
the need for psychological (if not literal) rites of initiation for women as early as
1935. For the reader, utilising The Goddessas a path of initiation means using the
mythology to lead the way. The hope, then, as expressed in 1935 by Harding, is

to broaden oneds Vvision; Harding writes:

Each human being is so blind and can only see that which is before his
eyes, but the wisdom of the ages, represented in myths and re ligious
symbols, has without doubt a larger vision, a longer range, than that of
any individual. ( Harding, 1971 xv)

This function of The Goddessis not without psychological or theological criticism.

The major criticism however, is applicable not only to The Goddessbut to the
Western Goddess Movement 6s amplificatio
Therefore, this critique of a Jungian religion will be addressed here in this initial

chapter but is applicable to all of the memaoirs in this study, and may be r  eferred

to in sections or chapters that follow.

Richard Noll has been critical of Jung as a prophet of his own religion. In  The Jung
Cult, Nol | writes: ONow the prophet of a
experience o fl994524d) Ndl canthoek: |

Jung offers the promise of truly becoming an individual after becoming

a god, or rather, after learning to directly experience the god within.

This is a process of self-sacrifice and struggle during which one must
give up oneds f o[réme.r ,199Waddl of god

Jung stands accused of creating a personal religion in analytical psychology. This
assessment is not altogether wrong. In his memoir, as in interviews, Jung does not
deny his personal tumultuous relationship with organised religion. Jung explains

in Memories, Dreams, Reflections (1995) how his upbringing in a Christ-centred
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home (his father was a pastor in the local church) served to first alienate Jung

from organised religion. However, Jungd
religions in general does not imply that Jung does not believe in a Divine
Creator/Creatrix, appreciate the importance of faith and belief, nor value the

human soul. On the contrary, Jung speaks at length about the need for a personal
relationship with the Nu minous, and most especially the immanent Goddess. The
boundaries between theology and psychology, however, are inherently blurred.

Dourley explains:

Jung's theoretical understanding of religion makes of the analytic
process a religious event. It recalls the Gods to their psychic origin and
encourages unmediated conversation with them within the containment
of the psyche [..] to be valued for a number of reasons. The
internalization of divinity curtails enmity between religious
communities bonded by exter nal Gods. More than this, Jung's total myth
contends that divinity can become conscious only in humanity.
(Dourley, 2006: 43)

Dourley makes a very important theological point that is worth further
consideration. By statingushabl yunhgodobuumax
extension, to say that God can only be experienced within the confines of the
human psyche which is psychologically verifiable by the individual rather than the
Abrahamic doctrine of a creator God which is theologically substantiated yet
requires a leap of faith. It is this proposition that puts Jungian theory at odds with
the Church, but not necessarily with all theologians. However, seeing as any image
of the Numinous is merely a projection of the human attempt to describe the
ineffable (McFague, 1982), analytical psychology offers a safe location for one to
contemplate the various images of the Numinous outside the confines of
traditional theology. If imaging is the only means humanity has to connect with
and relate to the Numi nous; then the human psyche is responsible for creating
and maintaining conscious paradigmatic constructs of the Numinous. According to
Jung, archetypes of the Numinous emanate from the Collective Unconscious,
which, in and of itself, contains the Numinous at its centre. The Numinous creates
and brings to consciousness representational archetypes of its own choosing. In

other words, the Jungian Divine decides how it wants to be imaged in humanity.

Demaris Wehr agrees with Dounglisy paiyd hNoblo
actually i s a,1687179) Wehoaiso riteg: We h r
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Besides being a religion, Jungds psych
and ontology. Since this is so, it can be addressed appropriately by

feminist theologians, who, like Jung, explore the realm of images and

symbols. Also like Jung, they cross the boundaries between the

disciplines of religion and psychology [...]. (1987 : xi)

It is precisely this blurred boundary between theology and psychology that makes
Jungds t he odels sosaccessible tonlweologians and especially fruitful

territory for thealogical analyses. Melissa Raphael inhabits this fertile and
relatively neglected space of thealogical contemplation. She is keenly aware of

the significance of Jung to those in the Western Goddess Movement. Being cited

by many within the Movement itsel f, Jung
achieving a personal relationship with the Numinous outside of the Church.

Jungds criticism of doctrinaire rel i
subjectds own mythopoeia and ritual c
heretics, and his attempt to create religious experience that would

answer the needs of those who could not remain in the religions they

were born to, have all served religious feminism wel |. Psychotherapy

has strongly influenced the feminist spirituality movement and

visionary material is properly included in its academic texts fiboth

radical and reformist. (Raphael , 1996. 12, fn 4)

Christian feminist theologian Beverly Clack is sympathetic with the Western
Goddess Movement but warns us to be sceptical, yet open -mi nde d: 60 Whi |
should be wary of the Goddess of self-help, we should not believe that the Goddess

can only be an image that appeals to middle -class women with an interest in

psychat her apy.,4999 23CClagkspeaks wisely; one needs to proceed with
caution. While it may have started as an elitist trend for well -educated middle -

class women, the Western Goddess Movement appears to have filtered out of this

social boundary and is now found in everyday praxis from adherents of all levels

of social strata fi especially university -educated women. (Berger et al., 2003) |
recognise that Jungds analytical psfycho
particularly in the ways it was amplified and revised by Harding and the authors

in this study. Jung once said; 6Peopl e s
not that. I have no message, no mission;
and Hull 1977. 98) Perhaps Jungian psychology does ofer an alternative path
outside o6traditional religiono. 't i s pr

the intersection of analytical psychology and thealogy so rich and intriguing to
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study. The women in this study, either in defiance of the criticis ms,33 or unaware
of the controversy Jung has created in both the psychological and religious studies
disciplines, 34 are using Jungian-based models to find their own relation to Goddess

and sharing o6ways of knowingdé for others

2.2.3.2ValidatesWomendés Search for Meaning / Esse
The second valuable function of The Goddess (and the entire genre) is that

Downingds memoir validates the i mportanit

Downing explains how she understands this to be a gendered search; she writes:

| soon discovered that my search was not mine alone, that in recent
years many woman have rediscovered how much we need the goddess
in a culture that tears us from woman, from women, and from
ourselves. To be fed only male images of the divine is to be badly
malnourished. We are starved for images which recognise the
sacredness of the feminine and the complexity, richness, and nurturing
power of female energy. We hunger for images of human creativity and
love inspired by the capacity of femal e bodies to give birth and nourish,
for images of how humankind participates in the natural world
suggested by reflection on the correspondences between menstrual
rhythms and the moonds waxidhdy and wani

Using the pr onotuant edbnmeendt si na ss ubcwhe sar ed, Owe
Downing appears to be speaking for all women as a collective gender. There is an
i nherent difficulty wi talwobenwnavenlgsegshingss s er
Whilst an extensive discussion about gender was undertaken in the previous
chapter, this section shall expand upon the contemporary debate over gender
essentialism and the potential for reaching beyond heteronormative gender

constructs without decimating an entire political movement.

The inherent di fficulty for most feminist analysts, as perceived by Alison Stone, is
that there are actually four different kinds of essentialism, and these different
types are often confused or ignored. Stone cites Cressida Heyes with the following

classifications:

(1) metaphysical essentialism, the belief in real essences (of the sexes)
which exist independently of social construction; (2) biological
essentialism, the belief in real essences which are biological in
character; (3) linguistic essentialism, the beliefthat t he t er m oOowomar

33Downing, Bolen, and Kidd.
34 Starbird and Curott.
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has a fixed and invariant meaning; and (4) methodological essentialism,

which encompasses approaches to studyi
which presuppose the applicability of gender as a general category of

social analysis. (Stone, 2004 3-4)

Through Heyesd6 classifications, 1t is cl e
to the memoirs and the study at hand. Metaphysical essentialism , or the belief

in the essenceof gender, is a point of conflict in Jungian analytical psychology

through Jungds model of the Anima, the Coll
are al/l based on Jungds not® bhis medphydicAle 6 |
essentialism has been revised by a number of post-Jungian feminists including
Rowland (2002); Estella Lauter and Carol Schreier Rupprecht (1985); Ginette Paris

(2007); Melissa Raphael (1996); James Baumlin, Tita French Baumlin, and George
Jensen (2004). Each of these theorists makes valid attempts at breaking the
metaphysical essentialism deeply ingrained in Jungds original
di fficulty l i es wi t h Jungds original t |
psychology is the union of dualisms. Jung worked in binaries, and his Path of
Individuation centres upon the union of these oppositional pairs (such as
consciousness and unconsciousness, Anima and Animus, Eros and Logos, the
Shadow and the Self, et c.) Despite f emi
essentialist theories, the sticking point remains: how can one remove gender from

the equation in the u nion of binary opposites based upon socio and cultural gender

nor ms ? Jungds original theories are use
archetypes that are fluid both in gender and appearance ias a r esul t |,
archetypes are not concretely gende red. (Jung, 1968) The psychological traits at

the heart of Jungds theories do not have
metaphysical essentialism, or biological essentialism. Downing undermined these

gender roles by offering the Athene archetype as a n image that defies and
destabilises heteronormative gendered roles and expectations. Therefore,
Metaphysical essentialism can be unhelpful and even problematic in some parts of

the Western Goddess Movement. Removing the essence of gender completely may

offer a non-gender essentiali st 6way of 020060 wi r
proposition of removing Anima/Animus, Eros/Logos, and the Collective
Unconscious from gender completely the least complicated to agree with.

Wintersd work builds upon that of previous post-Jungian feminists such as

35See UlanovA (1971Fhe Feminine Prpieiin Jungian Psychology and in Christian Tiaeatsgyn, IL:
Northwestern University PyesgersC (2006) The Feminine Principle: An EvolvimgQdeat 94.5
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Goldenberg, Downing, and Bolen. Instead of gender driven constructs such as

0f eminined and Omasculined for t he dual
Eros/ Logs, Winters refers to themendesed oL I
dOessenti al natured of these constructs a
such as o6Lifed they are applicable and ac

in terminology and understanding, the difficulty with metaphysical essentialism

can be avoided.

Biological essentialism is a form of essentialism critiqued in much feminist

writing. It is based on the notion that because a person possesses the physical
gendered body, they also contain the same gendered essence. This would mean
thatawomands body contains the essence of t
mands body contains the essence of the 01l
a socio-cultural expectation that specific gendered bodies will behave and

conform to the gendered essence within. Confusion is created when terms
overlap. Stone comments on how this has been problematic; she writes: 6 [ € ]
femini st thinkers of t en use oessential.
interchangeable terms (apparently precluding the possibility that essential
characteristics of women c, Q004 8) Trell3O@s sawe C |
a growth in feminist theories of embodiment. Stone cites Judith Butler, Moira
Gatens, and EIlizabeth Grosz who argued:
the bodies that we live, phenomenologically, and the way we live our bodies is
culturally informed and con004 )il ageawitha t e
Stoneds criticism 6[¢€é] one cannot appeal
fix the definiti on of women, since the meaning of bodies will vary indefinitely
according to their socio-cul t ur al | o c,a20040 N).The netiGnt af n e
biological essentialism is further challenged by the LGBT and androgynous
communities which contain individuals who may inhabit one gendered body with

an alternatively gendered Self or essence.

Biological essentialism then led to an anti -essentialism movement. This however,
proved to be problematic for socio -political reasons. If one cannot offer a way for

al | 0 w conbe mnified tthrough body or essence, how can they progress
politically or socially as a group? This is a challenge that Stone addresses in her
essay. Revised and retitled from its original publication in the anthology  Third

Wave Feminism: A Critical Assessment ( 2 0 0 4) Stone takes tFh
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essentialist, geneal ogi ¢ 2004, 3) Ip ber esgag Stone v e
argues for a new theory, basedGenderTouwlet or
with the creation of a feminist genealogy. (Sto ne, 2004: 2) Stone is critical of

Butl erds focus on 0] é] the concept O WO me
t hemsel vegs200# 169t ddmevever, Stone builds on

a genealogy of women; she writes:

[ €] f emi ni st syreconogiVedvonien asia pafticular type of
non-unified group: a group that exists in virtue of having a genealogy.
The concept of genealogy, as | understand it, provides a way to reject
essentialism (and so to deny that women have any necessary or common
characteristics) while preserving the idea that women form a distinctive
social group. (2004: 2)

Stone goes on to write:

Any such ogenealogicalé analysis of women must start by recognising

that concepts of femininity change radically over time, and that the se
changing concepts affect womends soci a
In particular, a genealogical analysis of women is premised on the view
darticulated i n Jadthdtiwbnien dlyhetome wbmenw o r K

or acquire femininity, by taking up exis ting interpretations and

concepts of femininity. (2004 : 18)

While | agree that Stone has taken a decided step forward in addressing the

bi ol ogi cal essenti al i ssue for feminist
model is there room forone whoide nt i fi es as being a o6wom
womends collective history who may not pc
addresses this in Gender Trouble: 6 de®dgr ought not to be conceived as a noun

or a substantial thing or a static cultural marker, but rather as an incessant and
repeated acti on o f19900l5?¢ForsBatiertgendler is Beufarrhed r
through repeated action regardless of bodily gender; however, this relies on some

form of essential gendered behaviour embodied in or depicte d by the performer.

Linguistic essentialism is far more difficult to deal with, but it, too, is applicable.

Language is problematic for a number of reasons; however, in this case, one must

resign oneself to the fact that in the West the socio -culturalter ms & woman 6
O6mand have fixed meanings, constriction
essentialism, too, must be challenged and revised. Overcoming the difficulties of

metaphysical and biological essentialism offers new terminology that can
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overcome linguistic essentialism in some important and positive ways. Neologisms
such as Cisgender (a person who identifies with their physical gender), Gender
Fluid, Intergender, Gender Variant, or Genderqueer (outside of the binary) are
expanding the way we conceive of gender in the West. 3¢ New gender neutral
pronouns are being coined and utilised in the Western academe, social
movements, and in general population. Although the West is not really advancing
a ground-breaking shift in language and gender; a host of languages with gender
neutral pronouns exists around the globe including Finnish, Japanese, and Farsi.
For the time being, this study assumes the linguistic essentialism inherent in the
memoirs and in this study. That being said, it must be clarified a nd extended that
I n use of the terms O6womand and Owomendid

inclusion of allthosewho self -i denti fy as O6feminined rega

Methodological essentialism i s exempl i fied in this stud
This analysis, i n some ways, presupposes
theological and psychological enquiry even though it attempts to leap beyond
gendered binary constructs toward a more holistic non -gendered possibility. As
mentioned previously, this is a gendered study that is centred upon women
creating a post -Jungian Path of Individuation for women. However, this study does

not presuppose a biological essentialism regarding any gendered expectations

from the authors or the Goddess archetypal im ages encountered throughout this

study; however, it does centre upon the writings of five women, the creation of a

Path of Individuation for women by women, Goddess, and the analysis of a female
academic. For the sake of analysis, it presupposesageneralc at egory of 0
essential to the methodology utilised in this critique, however, as mentioned

above, this writer assumes the inclusion of all those individuals who self -identify

as O6women. 0O

2.2.3.3 Source of Thealogical Polydoxy / Obliteration of the Transcendent
The third function of The Goddess(and the entire genre) is to reveal a bountiful

thealogical polydoxy. 37 According to rabbi, philosopher, and theologian Alvin J.

36For more information see the University of Wikaodsins o n 6 s nGemderqupea, gne Quedr Teams s
Gl os s ar y 0 hittp:/dobtevscsedusdbcemeats/Trans _and queer glossary.pdf

87 For more seReinesAJ (198 olydoxy: Explorations in as@pihy of ReligiduffalpNY Prometheus Bopks
KellerC andschneidet.S(eds) (201Bolydoxy: Theology of Multiplicity and Redatiom: Routledge.



http://lgbt.wisc.edu/documents/Trans_and_queer_glossary.pdf

Jung and Goddess Chapter 2 96

Reines 0 plydoxydis best defined in relation to its opposite: orthodoxy. Rein es

writes:

Obedience is fundamental to the charac-
In the polydoxy religion, freedom of the individual religionist is

ultimate. It is the freedom of the individual to choose among beliefs

and practices that is established by t he pol ydoxy communi
Polydox religionists have the right granted them by their community to

accept belief only if it accords with their views of reality; to practice

morality according to their individual consciences; and to only follow

suchritualas i s found meaningful . [ €] Ever)y
community pledges to affirm the religious freedom of all other

members in return for their pledges to affirm his [or her] own. (Reines

1972)

Essentially, Reines is defining a belief system maintain ed by a community of like -

minded individuals that is supportive and dynamic, fluid and open to change.
Originally <conceived with respect to tI
principle, as an alternative to orthodoxy, has since been applied to Christian ity as
well . This |liberal way of plural thinkin
choose can be observed both in various Pagan and Goddesscentred faith traditions

as well as being integral to Jungians and post-Jungians. Ginette Paris writes:

06 D ehpsychology allies with paganism when affirming the polytheistic nature of

the psyche, pointing out that God has ne
2007: 70) Using these memoirs as Christ had intended, as a source of religious and
thealogical r eflection and analysis through close comparative reading, collective
thealogical principles emerge. 3 What is revealed in all of the memoirs in this

study is a thealogy put forward by women about being human.®® The Goddessand

the rebirth memoirs that follow all echo important questions posed by Beverly
Clack: o[ é] wha't i f we were to reject
traditional ideas of spirituality? What if an understanding of God/ess were to

begin with an acceptance of the unity of the humanindi vi dual ? §1995( Cl a
112)

The authors consider these inherent controversies within the Western Goddess
Movement as they each carefully position themselves in relation to existing

terminology. They all speak of religious syncretism and the personal relig ious

o[ €] Christ, in a unique way, has ma d suff ofoefigionsd s
refl Santdsila®hllso
39Downing199264.
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authority originally voiced by James. Noll finds this particularly offensive:
60Through Jungds influence on New Age spi
i nalienabl e human right to personally ct
gods) . 01994 (3N d,loh the other hand, find it restrictive and offensive to
inferthatit isnotan i ndividual s 6inalienable rigl
of oneds god.d This is yet another sour ce
qdé] Juynglhel pgy does pose a threat 1887t r ad
25) This is an impossible criticism to refute as the evidence in the memoirs
indicates that Jung and Harding have substantially influenced what Peter Berger
refers to asaBbbhhoé]fédfuatieki §i ous process
the facts of human ex1p6&r5T)ence [ é] .08 (Ber

Obliteration of the Transcendent
I n Jungds view, God as archetype is crea:

psyche and has no transcenden nature external of Self. Jung writes:

It would be a regrettable mistake if anybody should understand my
observations to be a kind of proof of the existence of God. They prove
only the existence of an archetypal image of the Deity, which to my
mind is th e most we can assert psychologically about God. (1938: 73)

Michael Palmer, Demaris Wehr, and theologian Martin Buber all recognise and
comment on this theological quandary in similar ways. Palmer cites Buber when
he writes: O[ ... ] are:sé&oddabe tegadedlsolety aseparttof o n s
the human psyche or as distinct from it? Does God exist as an ontological reality
or only as a psychol, 997 t73)IWhile &ahr is d¢riycd® 6f ( P a

J u n gHlditeration of the transcendent natur e of the Divine:

For Buber, i f Jungds 0Godo6 is nothing
unconscious, then Jung has obliterated a fundamental aspect of God,

his Otherness. While Buberés God is bo
to lose the one for the other is to lose God. (Wehr, 1987: 78-9)

The 6othernessd of Goddess is a theologi
debate between feminist theologians and post -Jungians. Jung eliminated the
transcendent nature of God when he embraced his perceived wholly -immanent
O Femi ni ne Di 1988 Rerh@ps thid was an unconscious reaction to his
relationship with organised religion as a child. (Jung , 1995) The transcendent

nature of the Divine is a foundational belief for a number of faith traditions, but
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theconstruct of Otranscendenced that has f
Movement may not align with the O6transce
What is portrayed in the five memoirs in this study is not the restrictive, non -
transcendent God posed by Jung that is present in the memoirs , itis the amplified
Jungian Goddess @Anima) that is the shared basis of understanding. Although Jung

argues that everything is experienced through the psyche fincluding Godii post-
Jungians have offered experiencing Goddess through the embodiment of others.

Bolen writes about a transformational experience with a patient (Bolen , 1994 72-

74) and Curott is transfixed as Goddess embodies a High Priestess during a Drawing

Down the Moon ritual (Curott , 1998 189-196). In both instances, Bolen and Curott
experienced Goddess it rtahres deorddye rotf @fn @ rOd
transcendent of this physical world. (This will be discussed further following and

I n chapter 3.) Jung may have dalbdiinles at e
anal ytical theories, but i n his personal
merely believe in God, he knows God. (McGuire and Hull 1977: 428) PostJungian
feminists who follow Jung and revised his theories now offer a Goddess who is

bothi mmanent (emanating from the centre of

al so 6transcendentd® of the physical self

2. 2Whdat are the significant strengt
There are three significant strengths of The Goddess 1) Har di ngds i
the memoirds publication history; and, 3

brings to her memoir. Each of these strengths will be examined in more detail.

2.2.4.1 Hardingés I nfluence

The first st r esmgnoinThe Goddessis also thgfdremost strength

of the movement that follows icont i nui ng the ideas of Ju
Harding (1888-1971). Deeply influenced by the theories and writings of Harding,

Downing usefully incorporates severalof Hardi ngdés revi si ons or
Jung into her memoir The Goddess Harding was the first Western woman to offer

an analytical psychology for women by women. Downing would take this legacy of
Hardingds and create a me mo.iation tekBigned bpd f er
woman for women. The authors in this study who publish after Downing, follow
Harding and Downingds | ead in offefrfarng
women and by women. Downing also utilise:

suchasthe 06 Vi r g i -indepemdent @omanrerdthier than one who is sexually
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chaste; or Har di ngods Ammam$ Gofldess avhiich penmeaies  J u
her 1935Womands Myste@arnels Christ commented o
Wo mands Minbketeartyifeenisist theology courses. (Christ , 2014a) It would

be fair to saWomamads Hillyad heengeddby most, if not all,

of the founding mothers of feminist theology, thealogy and in the Western Goddess
Movement. Downing comments on the tre mendous influence Harding had on her

life, theories and work:

I n a book written almost fifty years
the goddesses not as objects of worship but as figures through whom

we might discover the various forms of the archetypal f emininefithat

is, of the eternal and therefore divine aspects of the feminine. She

called herbook Wo mands Ml é1 er { BBOGMIOBLY 5)

I n Downingds wuse of Harding in her me mo |
work), she is corroboratingthe | egi ti macy of Hardingds r e
positions herself in a burgeoning post -Jungian tradition that is sympathetic to
feminist revisions of Downing god anly echoesgHandiag| t h
but all of the other writers in this genre, when she writes: 6 We need t he ¢
and we need the go @iD2[$981¢ 5).INGThe( Toddess Downing

of fers resourceful and practical revisior
incorporates Harding both into her Path of Individuati on and her ©O6way o
and she continues to acknowledge Hardi ngt

Movement.

2.2.4.2 Publication: Timing, History and Continuity

The Goddess: Mythological Images of the Feminine Divine is the first book to be

publi shed in this genre of Western womenos
as a hardcover illustrated version by Crossroad New York, a significant strength of

this rebirth memoir is the timing of its publication. 4% As discussed in the
Introduction, when Do wning published her memoir The Goddessthe second wave

of feminism was in full bloom in the West fi a wave in which Downing was an active
participant. The timing coincides with the advancement of feminist theology and

thealogy significantly influenced by the work and advocacy of a group of second-

wave feminist scholars gathered by Carol P Christ. Within this initial group of

YData on all the memoirs in this study was gather
or biographies, and correspondence from publishers.
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foremothers, Downing played a substantial role in the second -wave feminist

movement in theology and religious studies in the United State s.

Three years later, in 1984, Crossroad released a trade paperback version with a
subsequent reprinting in 1989. In 1996, Continuum took over and published The
Goddessi n paperback with a new Afterword. T
Spanish translation and publication in 1999. The version being used for this study

was published by Downingds thir drelgasedih i s h
2007 in paperback including the 1996 Continuum Afterword. This release was now
available inthe USAand Canada; t hus expanding Downingo
four years after its initial publication, The Goddessremains in print and continues

to sell in exceptional numbers. The timing of the publication of The Goddesswas
essential to its initial success and rode high on the following wave of women -
centred consciousness; Downingds memeir
wave of feminism in the US. The conti-nued
five years after its first printing attests to the importance of The Goddesswithin

the Western Goddess Movement. Downing would influence generations of readers,

and her influences on the other authors in this study shall be examined in the

following chapters.

2.2.4.3 Three Levels of Experience
1. Alifetimeofbe i ng 6in relation tob6 the Ol ympi a
Christine Downing has been familiar with the Greek Pantheon her entire life. She

recalls in her memoir being surrounded by myth:

The gods and goddesses of ancient Greece were recognised presences

in my childhood home. My mother was (and is) a storyteller; the stories

she knew and loved best were the household tales of the German

peasantry as collected by the brothers Grimm and the myths of the

Greeks. My father, like Freud, was a scientist educated in a classical ly

oriented Gymnasiumwhere he learned the love of Greek literature and

philosophy, which he communicated to me. My parents in no way

thought of themselves as pagans or polytheists; there was nothing self -

consciously reverential in their respect for the Ol ympian divinities.

What they communicated to me was an understanding very like that
expressed by Walter Otto: 0This relig
seems to have no pl 20 ¢98illnl 7i,t .coi t(iDnogw nOtn
The Homeric Gods
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Do wn i n gtidrsto thegydds and goddesses shifts as she evolves into her charge

as sacred storyteller with the publication of her rebirth memoir  The Goddess She
writes: 01 [ é] need to take on the role
may have beguntodischar ge t hrough this book 02007t he
[1981]: 240) For Downing, living in relation to the Olympic pantheon was an

integral part of her life.

The fundamental question to ask at this point is how a woman from the United
States appropriate s the Ancient Greek pantheon as a viable path to Individuation?
This is an intriguing conundrum considering the author is American. As a colonising
nation, the USA nearly decimated the existing indigenous traditions. In
contemporary times, it is considered insensitive and politically incorrect to use
(or appropriate) any of the prevailing indigenous belief systems such as found in
the various First Nations tribes, the Inuit in Alaska, or the Hawaiians. As a country
founded upon Protestant ideals which cannot connect with pre -existing faith
traditions, and has no truly American faith tradition of its own, where do
Americans turn for alternatives? They are forced to search outside the confines of
the USA. A number of ancient pantheons exist outside of the US i ncluding the
Ancient Greek, Egyptian, Celts, and Norse pantheons. All four are enjoying a
contemporary revival in both interest and practice. 4! This exemplifies the problem
facing many Americans when it comes to faith options. Either they accept the
faith of their founding fathers (Protestantism) or they appropriate from
elsewhere. In this case, Downing took what was handed down to her by her parents
dthe Ancient Greek pantheon.

Downingds | ifetime relation to the Ancie
with her extensive theological and psychological background gives her a distinct
voice of authority as the first to relay
influential to a number of scholars and writers who follow. Jean Shinoda Bolen, as
wilbeexami ned i n the next chapter, I s not on
Har di ngos as wel |, she buil ds upon t he

Individuation into something new.

41This is xemplifiedpecifically to the Norse traditionsievthesatru temptirrently under construatiboth
Denmark arideland.
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2. Narrating the Mythical Path 7 A Memoir Structured by Experience
Do wn i nyhi selaton to Goddess and the experiences of her life are unique

toher. Asapost-Jungi an, Downing understood the i
this path of rebirth. She writes in the 1996 Afterword for the Continuum
publication: 0 | essep ia thé orderfin whithd exgedetiogd them
speaking to me20@/ [198(]:D248 Ws ong whose academic and
professional influence spans the disciplines of theology and religious studies,
womends studies, myt hol ogy, @enbddy pof svgrk h o | ¢
carries with it tremendous authority. Jungian Feminist Susan Rowland lists
Downing amongst one of six O0key authorso
Femini smd move me200R2). Thig, R dum] givesd The Goddess as a
rebirth me moir, pride of place. Downi ngégs ocleaif med 6ind
aut obi ogr aph,y2D02 (6B)ospdaks ntal a diverse audience with a
psychological and thealogical authority that establishes her as a foremother to the

genre and the ever-expanding Western Goddess Movement.

3. From the Individual to the Collective - Shared Experiences

| have come to believe that each of these goddesses relates to the

whol e of our | ives [€é€] and the only wl
necessarily my own. It has also been important to me to take into
account other womends experiences of t
such experiences have been given shape
(Downing, 2007 [1981]: 7)

Following her 1981 publication, a number of women confided to her the
similarities bet ween Downi ngds story an
individual journeys share similar ideas, images, beliefs, rituals and myths. Harding
commented on the psychological importance of the apparent shared commonality

of images, rituals, beliefs, and myths in Womands Mysbdé€Ehéeedact
equivalent myths and rituals are strikingly similar, even as to detail, in the

cultures of widely separated peoples, indicates that they represent general
psychological themes which are true of humani ty no mat tHardingwher
1971 14) Although limited geographically to Western authors, these similarities

will be evident in each of the memoirs in this study.

2. 2Wh5at t heories underlie the work?
The theories that u nderlie The Goddessare firmly entrenched in revisions and

amplifications of Jungian analytical psy
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post-Jungian terms and concepts has been a major point of criticism for this
growing genre. Usually condemned by fe minist theologians (such as Carol P Christ
or Naomi Goldenberg) who find Jung misogynistic and androcentric, | agree with
Susan Rowland who states that Jung®6s i
much to the detriment of the feminist movement. (Rowl and, 2002) This is inclusive
of feminist theology as well. The use of Jungian and post -Jungian theory is

problematic for many scholars fiespecially for more traditional Christian

theologians. In this section, | will examine three significant componentsofJu n g @ s

analytical psychology that are at the centre of the Western Goddess Movement:

1) wusing Jung as a path to Goddess; 2)

and 3) the creation of Goddess Feminism through amplification of Jung and
Harding. (Rowland, 2002) All three components are highly controversial yet

intricately connected to the current Western Goddess Movement.

2.2.5.1 Jung as Path to Goddess
Post-Jungians, such as Demaris S Wehr, understand that Jung offers individuals a

de e

path often claimed by th e Church. Wehr concedes:6 Usi ng Jungds own
| anguage, we would have to conclude that
(Wehr, 1987: 90) Ginette Paris agrees: 6 Somet i mes it i's al mo

consider depth psychology as a new form of spiritual asceticism, a redemptive

guest . § 2007P %6y Asdiscussed in an earlier section, Jungian and post-
Jungian theory has accurately been accused of being a personal religion. 4> The
religious nature of Jungian and post -Jungian theory is what make s this growing
movement such a powerful influence on

worthy of further analyses. Richard Noll, who wrote the critical work ~ The Jung

Cult, i ntroduces a number of hi storical

analytical psychology from a religious perspective.

Cult of Redemption

Nol I begins by confronting Jung on the

[ é] it i s arguable that Jung set out

renewal in the period beginning as early as 1912. This was a mystery
cult that promised the initiate revitalisation through contact with the

42SeeNoll 1994 189.
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pagan, pre-Christian layer of the unconscious mind. By doing so, one
would have a direct exp@&dl)i ence of God

Noll conceives of beliefasabi nar y & ei t h e reitherrode isaaiChrigtiant i 0 n
orone is a Opagan® JThosg wha wish rendwal ang rebithe s :
through the new agent of cultural and personal transformation i psychoanalysigi

are called upon to abandon all their cherished illusions in order that something
deeper, fairer, and more embr arc200) Althoogghy arr
this is not necessarily the experience being shared in the rebirth memoirs; instead,

what is revealed is a fluid, plural and polydoxical way o f knowing Goddess that
can, and does, include Christian oways
demonstrated in the following chapters, Bolen and Starbird would both offer their

readersa postJungi an or Jungian Oway of knowin

Christian beliefs.

Thevathasan is critical of Jungds appropt
enough, the Jungian who goes to Confession would wish to accept himself as he is

and to integrate the good and evil aspects of his personality. Accepta nce replaces
absolution. 6, 109Bh4¢ Vhistishaavala point of contention. Jung
advocates an individual embracing their
of the self that the Church considers 0s
As evidenced in the memoirs, this is an important process for all five of the authors

in this study fiembracing their Shadow is part of their spiritual awakening. Noll

goes on to echo Carl Jungds own words whe
the new salvation of the world, with Jung as the prophet who understood the

religious nature of such a movement. Religion, after all, could only be replaced

by religion. & , (994 20R, emphasis is mine and paraphrases Jung)

Vessel of Creation

Nol | &8s rcisnx of Juag is that through analytical psychology, and by
extension Jungian Feminism, Goddess Feminism, and the Western Goddess
Movement, the individual becomdd4 PlA)dHe 6 v e
is not alone in this assessment. Reverend Ed Hrd, Past National Chair to the
Anglican Renewal Ministries of Canada, C

Jung,NeoGnosticism, and the MBTI®&. At debat:

in Ministries Leadership Training programmes. Rev Hird begins with his own



Jung and Goddess Chapter 2 105

background when he writes: 6 Whi | e i n theol ogi cal schoo
strong influence of Dr Paul Tillich on many modern clergy. In recently reading C.G.

Jung & Paul Tillich [Dourley (1981)], | came to realize that Tillich and Jung are
obheol ogi cal t, w998 [4996]:66) I((Mi hds report, Hi r c

Memories, Dreams, Reflections (1995):

For those of us who wonder why some Anglicans are mistakenly calling

themsel xeradtoos with Goddé, the theol og
traced back to Jung: O...Mman is indisp
creation; that, in fact, he himself is the 2nd creator of the world, who

alone has given to the world 1,198 0bj ect
[1996]: 6)

This criticism however, may be based on a misunderstanding on the terms of
creation and creator in the Jungian sense. It is true that through analytical
psychology one becomes a Ovessel of <creat
the individual i the psychological Self. Jung in no way advocates a human ability

to create universal exi stence. As for Hi
(and woman) as oOindispensabl e f ordctedted c o1
o f t he worl d, &8 a gdasdiplinary tpreminologypiss cagsing sndue
conflicts. For Jung, participating in 0
find union with the Creator/Creatrix. In other words, and in this context, Goddess

creates the human world, and humans create Goddess. There is, however,
something to consider: Perhaps Jung intentionally used theological terms (such as
6creation,d O6creator, 6 or ©O6sould) in des
theologians to respond. Or perhaps he used them intentionally to draw a parallel

between the ology and analytical psychologyfi much like the work of Dourley when
comparing and contrasting Jung with Paul Tillich (Dourley , 1981). Or perhaps, as

| like to believe, Jung was offering an accessible doorway to his theories and

models for any curious theolo gians or thealogians who might stumble upon his

Path.

Jung and the Church
It is vital to draw attention to the fact that Jungian ideas are intricately woven

A

within contemporary progressive Christianity. “ Hi rd poi nts out: 06 S

43For more information SemirleyJP (1981IFhe Psyche as Sacrament: A Comparative Studyiod @r@d. Baul
TillichToronto: Inner City Books.
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theologicalemphases in todayod6s church can be tra
(Hird, 1998 [1996]: 6) More significantly to the progression of the Church and for
open-minded reformist and liberal theologians, is that interfaith and multifaith

movements began with Jung; Hird writes:

In speaking of Buddhism and Christianity, Jung taught the now familiar

inter-f ai th dialogue | ine, t hat oBoth pat
Jesus, Mani, Buddha, and LacTse as opillars of the :
could give none preferenceover t he ot her. 6 The Engl i s

Cupitt says that Jung pioneered the multi -faith approach now
widespread in the Church. (1998 [1996] : 6)

Hird seems to be discussing the various ways that Jungian and post-Jungian theory

have been integrated as significant and relevant constructs by various sects of
Christianity. I ndeed Jungds influence on
and Christianity is evident (Dourley , 1981) However, Noll believes one makes an
either/or choice between Jung and the Church ; evidence from the source
materials in this study refute Noll &ds cl
being limited by an either/or choice, the authors are opting for a third possibility A
integration. Jung is intricately connected with the Church, an d as will be seen in

later chapters, some of the women in this study have combined their Christian

beliefs and practices with post -Jungian ideas and lead fulfilling religious lives.

Susan Rowland notes:

A believer in a transcendent religion such as Chris tianity can accept

Jungian theory, but so also can the atheist. God or gods may or may not

be deemed to function within the theor
demonstrates one reason for his potency in contemporary culture . He

enables a rediscovery of reli gious authenticity without the need to

subscribe to a traditional doctrine. (Rowland , 2002 33)

Using Jung as a path to Goddess is controversial and has raised the emotional
critique of both psychological and religious scholars. For the most part, Jungi s
criticised by Christian theologians (feminist and non -feminist alike), but it has
become clear that not all Christians reject Jung or find themselves in conflict
between Christianity and Jung. However, these arguments do complicate the
validity of using Jung as a path to Goddess although they are largely ignored by
those adherents in the Western Goddess Movement who incorporate Jungian or

post-Jungian theories into their faith tradition.
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2.2.5.2 Jungian Feminism and Hardingods Al
The discussion for the last two sections is based in large part on the work of post -

Jungian Susan Rowland, and the classifications being used (Jungian Feminism,
Amplification, and Goddess Feminilimg)A ar e
Feminist Revision. For the purposes of this discussion, Rowland defines

Amplification thus:

Amplification is a Jungian therapeutic technique in which a psychic

image (such as from a dream) is amplified by linking it to a mythological

motif. This serves to make the image appear les s personal and so
suggests somet hing of t he oot hernes
Consequently, amplification tends to downplay questions of the

personal or cultural history of a person. (2002 : 173)

Within the confines of this study, it is the psychicimageof Jung6s AAninana o
Mundi that is being amplified as Goddess or Great Goddess (Magna Mater) and

linked to a mythological motif. Downing draws on the Ancient Greek pantheon

through the influence of both her mother and father, but other authors select

from a wide range of cultural, historic, and ancient mythologies.

Jungian Feminismr ef er s t o the revision of Jung®os
Feminist thinkers. Rowland and Maggy Anthony both traced the history of these
revisions of Jungian psychology. Jungian Feminist revision first began, for the most
part, with Jungds first female patients
Anthony comments on how a number of women were first healed by and then

trained in Jungds analytical psychol ogy:

Women came from all over the world to see him, starting from before
the First World War. They came from Austria, Germany, Israel, but most
often, England and America. Their journey took on a mythical quality,
almost like a religious pilgrimage. They came to be heal ed, and often
something happened that made them stay and become healers in their
turn. ( Anthony, 1999 xiv)

The initial circle of women included, a me
his colleague/mistress (Toni Wolff) and Marie -Louise von Franz andEsther Harding
who would meet Jung at pivotal times early in their lives. While, in Zurich, Emma

Jung and Wol ff were revising the Ani mal/ Al

44See Rowland200254-70.
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von Franz was working with Jungds <conce
Hards ngévisions of Jung and her womenods
cross the Atlantic and take a very public feminist stance in the United States.
Rowland notes that this circle of women analysts and writers created something
new: 6Some of t htehier swoarrkts onfartkr adi ti ona

(Rowland, 2002 15) Harding is certainly one of those initial creators.

With the publication of The Way of All Women (1933) and Wo mands Myst e
Ancient and Modern (1935) Harding provided a unique feminist p erspective to
Jungds model diamode fotworeeo byiaaveman . Harding is clearly
one of the first Jungian FeministsaneBy al
Divine Feminine, Harding had creating something quite exceptional. 6 Wh a't I
inspingabout the work i1s that it bestows up
guite outside the restrictions ,@302 ©hri s
Harding was not afraid to add her own th
stopped short of criticising t he sexism inherent in his theories; her revisions,

however, placed her in a liminal location. Rowland writes:

Continuing Jungds gender dichotomy of
be acceptabl e t o him [Jung]. Ampl i fy
pri nci ableehéertoecaver a far greater and more powerful range

of qualities than those envisaged by her mentor [Jung]. (2002 : 56)

Hardingds feminist revisions and amplifi
0Goddess Femini smo created tbwouldwimcomen ir
foundational tenets of various faith traditions included in the greater Western

Goddess Movement. Rowland provides her perspective:

Here is the Jungian premise for what |
which is usually designed toempower t he i nsecure female i
This fascinating work amplifies Jungd

psyche with Eros, the function of relatedness, and with the signification
of the moonin alchemy. Wo ma n 6 s Mig amaevellous edaboration
of moon goddesses as active authors of the feminine principle. (2002

49)
Rowland goesontoremark: 5 The originality of the boo
of ambivalent, potent and dar:l66)dkearlcdrs of

Shadow aspect of Goddess, is apoint of heated debate within the Goddess

community, feminist theologians, and thealogians. Some Goddess Feminists, such
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as Carol P Christ, refute the Dark Goddess as a projection of patriarchy. (Christ ,

1997 and 2003) Others, embrace the Dark Goddess as jart of a greater whole

Divine Being. Ginette Paris makes a comment in her 2007 Wisdom of the Psyche:

Depth Psychology after Neuroscience that strikingly echoes the authors in this
study when she states: 01 prefer t turalt ake
memory of the paganism of the Greeks, mainly because it is a mythology and not

a religion, one that did not ask for belief in their gods. © ( P 2007i 65) Belief is

key to religious experience. Just as Hal
Femini ne, Hardingds theories waungianas (Cowning mp |
and Bolen) who would help shape Goddess Feminism and the larger Western

Goddess Movement.

2.2.5.3 Goddess Feminism i An Amplification of Harding and Jung
According to Susan Rowlandd s s u b c¢ | alsng:iAfFemmiattRevisian 2002)

both Christine Downing and Je aintheé&Goddaess d a
Feminism movement. Rowland defines Goddess Feminismt h u s : 0Thi s
feminism derived fr om a ris Erosfpsovidedya feminineg 6 s
principle. Extending a notion of a metaphysical feminine principle allows for

of eminine archetypesod6 to be treated as i f
(Rowland, 2002 176) Rowland continues to define the various forms of Goddess

Feminism; she writes:

Some goddess feminists stick with the Jungian line that archetypes are
a biological inheritance and do not posit exterior divinities. [(Downing)]
Some feminists have left Jungian theory behind in make the leap into a
retur n to paganism in order to find better and more empowered models
for women. [(Curott)] A sophisticated strand to Jungian Goddess
feminism looks to a myth of a great goddess as a way of not generating
binary forms of gender. [(Bolen and Kidd)] (2002 : 176)

Rowl and is partially correct about <citing
in Goddess Feminism; however, | challenge her equality in classification because
Bolen will take Amplification to a level beyond Downing. This will be explored in

greater depth in the following chapter.

Jungian Goddess Feminism has worked its way into that liminal space between
Goddess and the psyche by becoming part of the greater Western Goddess

Movement. Rowland writes: 6 Rat her t han an objective th
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o0Jungian goddess feminismé as a kind of
feminism may offer fictions of t:M& Theel f
next chapter will reveal how the Western Goddess Movement shifted from an
experiment in imagina tion with The Goddessto an experiment in creating thealogy

centring on praxis.



ChapBer

Crossing to Avalon: A Womar

Jean Shinoda Bolen, MD
1994

To be vulnerable and fallible,
to have a shadow and a soul,

to make our way through life determining
who we become by the choices we make,
is what we do here. 45

3.1ln Summati on

In the previous chapter an analysis of the first memoir exhibited how Downing
constructed her memoir based on Jungbs P
Jungian concepts including the Archetype,
the post-Jungian and feminist union of Anima and Animus or Eros and Logos, and

i ntroduced Hardingds concept Boofl emdinsir, 6 Vi
Crossing to Avalon, shall include not only the content of the memoir using the

critical analyses established in the introduction, but also the substantial
contributions made by Bolen to the Western Goddess Movement, the advancement

of her ¢ on cQogdess Gohscidusnessin the West, and her amplification
(projection) of Jungd s A ni mAanima Muhdi through the Ancient Greek
pantheon. This chapter will reveal how Bolen builds upon the existing foundational

depth theories and post-Jungian revisions (including theories and mo dels from

Jung through Downing) and offers her readers a bridge from psychological theory

to religious beliefs and praxis.

3. 1J.elan Shinoda 1B®&16g n, MD (

There are many similarities between the first two authors in this study. A
contemporary of Christine Downing, Dr Jean Shinoda Bolen is a well-educated,
middle -class, Western woman who enjoys an influential, albeit nonconformist,
academic career with global impact. Through a prolific publication history, Bolen

has acquired a level of fame, celeb rity, and authority on an international scale.

45Bolen 1994272
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She is well-known as an author, educator, advocate for empowering women world -
wide, a practicing Jungian analyst, and a leader in the movement towards the re -
emergence of GoddessConsciousnessn contemporary Western society. ( 6 Godd e s

Consciousnessd® shall be defined and exami

Whereas Downing trained first i n theol og
began with psychiatry and, through Jung, moved into analytical psychology and
progressed into thealogy. Bolen might disagree with my assertion that her writings

are works of thealogical reflection, but her continued attempts to raise a global
dGoddess Consciousnessand her important contribution to post -Jungian Goddess

praxis help corroborate my assertion . (This too shall be discussed in greater detalil

in a following section.)

Bolen has a distinguished publication history and has garnered substantial
achievements during her notable career, including being awarded a Distinguished

Life Fellow of the American Psychiatric Association . Bolen, as her personal
website boasts, isalsod [ é ] a recipient of the I nsti
OPi oneers i n Athe Soul & ¢tleakng Awardd ah élo.lnds web

also states:

She brings anemphasis on the quest for meaning and the need for a
spiritual dimension in life to all aspects of her work, while also taking
into account the powerful effects of archetypes within us and family
and culture upon us. 46 (Emphasis is mine)

In The Goddess Downing acknowledges her debt to M Esther Harding. While, as a

Jungian Anal yst and educator, Bolen is
recognises Harding in her memoir, Bol end:
a powerful work of fict i on: Mar i on Zi rimeMists Bfr Avaldne y 0 ¢

(hereinafter referred to as Mists). First published in 1982 (one year after
Downi ngds me moi rbefaenBblenfwouldrembark anrhear pilgrimage),

Mists introduced and connected readers to Goddess thr ough a retelling of the
Arthurian | egends from womends perspect.i
located near Glastonbury but hidden behind the mists. Only one initiated and

trained in the ways of the Priestesses of the Goddess can call the barge from the

mists and cross into Avalon. Mists would become and remain a significant work of

46quoted froimitp://www.jeanbolen.com/about.html
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fiction affecting countless women (and men) functioning as the impetus for a vast

majority of new adherents of the Western Goddess Movement. 4

3. 1Cr20ssing tA WouvmrsmoMi:dl i fe (PBDBdgr i me
CrossingtoAvalonc hr oni cl es Bol ends May 1986 pilg
Bolen includes praxisiiaccounts of rituals and rites performed during her
pilgrimage making Crossing to Avalon the definitive memoir that crosses the
boundary from Jungian feminist theory to religious (or spiritual) praxis

specifically offering a viable path for readers to follow.

Bolen, unlike Downing, was inexperienced with Goddess. Bolen grew up in
Protestant traditions (specifically Pr esbyterian and, later, Episcopalian) fisects of
Christianity that do not elevate or worship the Virgin Mary as the Holy Mother of

God. For the first forty -nine years of her life, this religious foundation served her

well and revealed towdhéoddsthi Godé& sEmb1t &
time of great upheaval, during which Bolen embarked upon a pilgrimage that

would forever shift her religious beliefs from the monotheistic Protestant towards

a syncretistic blending wBalheumdestahding ®fs Coc

0Goddess Consciousnesso wil/l be examined

The structure of Crossing to Avalon is quite different from The Goddess Downing
centres on one goddess per chapter, wher
of personal experience and psychological reflection. Case in point: out of fifteen
chapters, only seven expound wupon Bol ent
ei ght chapters reveal Gr ai |l Legends; Wo
Harding and Downing); Sister Pilgrims and the importance of others during

pil gri mage; Aval on as a psychol ogi cal

i nfl uence dlie MBts af Avaleny(T082); midlife landscape; depression

and despair; circumambul ati one jousnaydl amet ut
describing moves between outer events and inner reflection, between myth and
interpretation fi confounding any insistence that the narrative have the directional

clarity of a map. The recounting of this pilgrimage follows a circumambulatory

cour se. 0 , (9BH 19804 ) This summary shall fol l

47For more seé | o P @00%.iterature of the Bzt Feminine: Great Mother Archetypes andrtierd@amce of
the Goddess in Western TradiSaasbrucke DM Verlag



Jung and Goddess Chapter 3 114

Before examining the important events of the memoir, however, it is essential to

understand why there is a thirteen -y ear gap bet wédleGodDessandi n g ¢

B o | eQradssng to Avalon.

3.1.2.1 Creating a Memoir

Eghtyearspassed between Bol ends pi | oCrossmatg e
Avalon. Bolen speaks of the delay in her
book between December 1986 and April 1987, and then put it away until the
beginning of 1990, when | thought | was ready to work on it again. Life

i nt er ven e,d99d 2q9BRolerecontinues:

In January 1993, | opened the carton in which | was storing the first

draft of Crossing to Avalon and my notes and thoughts about revising it

from the abortive attempt in 1990, read through what | had written,

and knew that it needed only some mi

a

m

no

It wasndt that this manuscript needed
ready. | neededtimet o move through oO0the forest

see my two children become solid young adults, and overcome my

reluctance to accept the oO0assignmenté

goes against the grain of my training in psychiatry and against my family
tradition of privacy. (ibid : 270, emphasis is mine)

Bol ends encount er swerg nnd andr ef vilreinselves, odeeply

transformative and intimately private; however, they were only part of her

journeyiiw h a t remained was her 0 as sphdCanmpkefi t 0 .

di scusses the various stages ThefHerd vitea her

Thousand Faces(1949). Campbell details not only the reluctant journey the hero
must make but also the integral requirement of the pilgrim, upon their return, to

then share his or her story with the world. This was a component that challenged

Bol ends personal and professional bounda

the required transition from private experience to public acknowledgement thus

compl et i ngg nmemGrdassing $oi Avalon is, admittedly, Bol end s

m (

I nti mate publication. I n the O6New Introd

(2004), Bolen expresses her inner conflict in sharing such tremendously private

moments:

| was not comfortable tellin g as much about myself as | did when | wrote
this book and now years later, | still feel more exposed than my
professional and private self would prefer; and yet this is the only way
to tell a story that many women and some men will recognise. (2004
Xiv)
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Reflecting the long-t er m aspect of the Path of | ndi
to publically share her personal story e
psyche to adapt to and integrate new forms of consciousness discussed in the
previous chapt er . Al tering oneds consciousnes:
for one who values their privacy as much as Bolen, it took eight years for her to

take the final step of her journey fisharing her innermost private thoughts and

moments on a global public platform.

3.1.2.2 State of Grace
Prior to embarking on her pilgrimage, Bolen had experienced personal tragedy

including the end of her long -term marriage. At a crossroads, and struggling to
find direction, Bolen situates her 1986 pilgrimage by reflecting back to a previous
time in her life when she was a young adult, facing her first crossroads between
high school and college. Whilst attending a Christian summer camp and pondering
which direction to take in her life, Bolen walked in the woods for some time  and

stumbled upon an empty prayer chapel; she writes :

It was there that this undeserving, prideful, humbled eighteen -year-old

had a profound mystical experience of God, the loving, forgiving father,

a moment of grace that changed me forever. In that chape | in prayer,

| realized that | could never repay God for what | had been given but

that 1 could express my gratitude by helping others who were less
fortunate. I n this state of grace, I
doned and in the pfolofed ubecamescorviecadc e t h a
that | was directed to become a doctor. (1994 : 45)

Bolen was deeply transformed by this experience rooted firmly in her faith in the

Christian tradition. She felt personally directed by the hand of God. Perhaps she

shares this story, in part, to set a precedent prior to relating her similar
experience with Goddess much later in life. Strengthened by her sense of purpose

and affirmation of her destiny, Bolen began her medical studies and went on to
specialise in psychiatry and Jungi an anal ytical psychol

turned towards marriage, Bolen had another divine experience.

Only one other time did | experience the vivid and ineffable presence
of God in the accompanying sense of being a recipient of a grace in a
Christian context, and that occurred in the midst of my marriage
ceremony in an Episcopalian cathedral. [...] | felt | was participating in

a powerful ritual that invoked the sacred. | had a sense of experiencing
something beyond ordinary reality, somethin g numinousiwhich is a
characteristic of an archetypal experience. (ibid : 47)
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This experience 1S most Il ntriguing, f

or

initiated by the ritual of the ceremony.

many couples do focusing more on the Other than on the sacred ritual in which
they partake, Bolen felt inextricably connected to God through the act of ritual.

It is important to take note of this because what Bolen creates in  Crossing to
Avalon is the bridge from psychol ogical theory to spiritual/religious praxis. It is
through ritual that Bolen feels the sacred and the Divine, and it would be through
ritual that she would meet and introduce others to Goddess. For Bolen, these were
sacred experiences deeply rooted in Christian belief imoments she could

contextualise, understand and describe fieven if she utilised Jungian concepts

alongside Christian terminology. Bol

however, would be far different:

I't happened i n mwaswéafyiand &ll df ungxpresgeé ] I

grief. [é] No one supposed | needed
this woman who was my analysand sensed something and reached out

with compassion to ask if | was all right. And when my eyes moistened

with suddentear s, she broke out of rol e,
to come over to mine, and held me. At that moment, | felt that a much

larger presence was there with the two of us. When this woman put

her arms around me, | felt as if we were both being cradled in the arms

o f an invisible, di vine presence.
experience | had had of God. Then, no other human presence was
necessary, and prayer provided a sense of continuity and connection.

Here, in contrast, the compassion and arm s of a woman were the means
through which a numinous maternal presence was felt. | felt deeply
comforted, as if body and soul were held in the arms of female divinity

that was larger than us both. It was a transpersonal experience as was

my experience of Go d , but it had a physical
transcendentfias if from above and of the spirit; 0 Goddess o
through a human woman in a moment of loving compassion and left me
with an aching deep qui et 724, awpkasis n
is mine)

e nd

an

got

[ &

co

C ame

my

I n comparison to Bolend6s previous encour

6transpersonal experienced must have
religious and self paradigms. Unlike before, Bolen was not in the sanctuary of the
Church, nor was she embedded in a sacred ritual; she was in her clinical
surroundings working as a psychiatrist. And while this encounter with her patient
could be criticised for crossing professional boundaries, Bolen focuses on the
transformational nature of the encount er. What Bolen regards as important in this

moment is the recognition and compassion on the part of her client, and the Divine

S h ¢
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embrace that Bolen felt through the experience. All of these elements embodied
the Divine in a way Bolen had never experienced be fore, for in her previous
encounters Bolen was faced with God, the Father; now, Bolen was encountering

Goddess, the Motherfian archetype Bolen only knew clinically through Jungian

analysis. I n Bolends retelling of wthtes e\
embodi ed Divine which was gi fsThscevelatmondi er i
0Goddesso6 would shift Bolends religious |
set the psychological and spiritual framework for her pilgrimage.

3.1.2.3 An Invi tation

Bolends pilgrimage began with an uni magi
the opening line, Bolenwrites: 61 opened the bul ky envel o]
dayds mail and found an invitation that
wasinviti ng me on a pi t D rAsmeatpred @geviouslyl tAeXtimhing

of this invitation was most fortuitous;
transition; she writes: 6 [ €was in a muddled, painful, and perplexing time of my

life. Iwasforty -ni ne years old and [é] in the pre

my husband after ninet &e i{:i3p@nakragainoBblenwasr r i &

at a crossroads and in need of Divine intervention; it arrived in an unsolicited
invitation. Seeing another Divine directive, Bolen accepts the invitation ; Bolen
writes: 6 [ @ had an inner conviction that | was following a soul path, even if |
could not see where it was taking me. & (ibid: 3) Accepting the invitation was a
brave choice for Bolen, and the pilgri mage would provide her a place for

reflection fi something much needed during times of personal turmoil.

3.1.2.4 Meeting the Dalai Lama

Elinore Detiger, the stranger who extenc¢
journey to coordi nat asittwThe Netherlarels. Baehwould L a ma

begin by meeting someone who, perhaps in part because of her Japanese heritage,

she considered to be a o6living I &lyBunrdy an

her meeting with the Dalai Lama, Bolen describes the moment she was introduced

to him; she writes: 6 [ é ] he gazed directly into my

said hello, and made chuckling, chortling sounds, very much like the noises made

by a happy baby, which I had neveibid: Bpar d

48For more seError! Main Document GalyhaeMError!Main Document On|¥#996 healogy and Embodiment:

The PodPatriarchal Reconsinrcbf Female SacralBheffield: Sheffield Academic Press.
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She writes several pages about the small group meeting and muses upon her
feelings afterwards. Bolen hadndét notice
upon the moment of introduction and the L
She notes he did not react this way upon being introduced to the others in the

room, only her; Bolen writes:

As | thought about the significance of meeting the Dalai Lama, | was

remi nded again of the saying oWhen the
c o me . 0 s dase, whdn il was receptive to what he symbolized, the

insight came. [ € In the previous decade, | had lost the spontaneity,

wonder, and vulnerability that | once had as | had become increasingly

responsible for more people. | needed to be in touch with t he child

within myself who could truly feel my own feelings and act upon them.

(ibid: 15-16)

This moment becomes highly significant from a Jungian perspective, as this child -

like wonder the Dalai Lama stirred within Bolen is a necessary first step in

analy t i c al psychol ogy. Bol ends ep-likptandey on
echoes Downing, who wrote: 6 The redi scovery of a chil
recovery of the chil dds i maginal view o
beginning of all depth psychol ogy . 6 , 2003 L98b:i221yThe spontaneity,

joy, imagination, and celebration that children embody is a necessary shift in
consciousness required on Jungds Path of
the Dalai Lama to remember where the pil grimage truly began -within the confines

of her own psyche and with child -like wonder.

3.1.2.5 Chartres Cathedral

Conscious of her need for spontaneity, wonder, and vulnerability , Bolen travelled

to France; she writes: 6 Of al | t h e ésThactreseCdthedral tvas the one

t hat | most | oo Baed, 1994 22\Roter had langed to tre@d the

path of the renowned labyrinth within the Cathedral and sought it out. She  walked

the labyrinth, slowly and reflectively, but felt outside of the experi ence; she
writes: 6 é] I was strictly: 26) Bisagpbirtted,eer ,
Bolen looked for other spaces to explore including a reported Druidic well beneath

the Cathedral. Bol ends enquiries confir:i
mome n t o f Jungi anfia@eaceived meaoingiulccoiricigedce nas a

group was gathering to make a guided descent, and Bolen was welcome to join

them. Her observations of the traverse down beneath the Cathedral are clinical;

she writes: 0 ICelticiwsll alzout thigyn ¢hree meters deep that was
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once i n a g27pHetnarration df thetscede differs in tone and language

from her recollection of how she felt upon ascending from the depths :

[ é] somet hing i n me ha ertheloaristg ehad I w a
become the pilgrim . The descent into the grotto had affected me

greatly, and almost as if in response, as | walked into the cathedral this

second time, the organist began to play and the magnificent sound

seemed to vibrate through th e stones and through me. / | found that |

was not taking things in primarily with my eyes and mind anymore. |

was instead feeling my way, perceiving the energies in the cathedral

with my body , responding to the plaee& kinac
emphasisis mine)

The change in Bolen was not physical, although she certainly was having an
embodied experience as a result; the alteration in Bolen was a psychological shift

in consciousnessia symbolic, archetypal, and psychological death and rebirth.

(Jung, 1968) By venturing down to the ancient well deep within the earthen belly

of the great Cathedral, Bolen entered the symbolic womb. This particular earthen

womb is characteristically understood as a grave that cradles death fibeneath the

earth in which life spri ngs above and sinks its roots deep below for strength.
However, the womb, unlike the grave, gives life, and emerging from the womb,

Bolen is now reborn as pilgrim indicating a psychological acceptance of her new
path. Bolends r ebi r hemwanb of ChattrgsiCathedral would h e ¢

be one of many psychological shifts that Bolen experiences along her pilgrimage.

A pattern begins to emerge; an important lesson or encounter is acquired with

each stop along Bolends pil grlenneamed.to Wi t
embrace her inner child and, perhaps more importantly, allow herself to be
vulnerable. Once Bolen is vulnerable, and thus open to the experience beneath
Chartres Cathedral, she is able to integrate the affirmation of her immediate

destiny as a pilgrim on her own Path of Individuation.

3.1.2.6 Glastonbury
Strengthened with her new child -like wonder and affirmation of her role as

pilgrim, Bolen travelled to Glastonbury where another key encounter await ed.
Bolen reflects that, for her, Glasto nbury was O6[ €] more a myt

a geographic®84)Shewdes:6 (i bi d
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[ ] this was a destination that | myse
that | had had many years earlier, a place that had captivated my

imagination since reading The Mists of Avalon. In this novel,

Glastonbury was the place where one crossed through the mists to

Avalon, the last realm of the Goddess where women were priestesses,

healers, and visionaries. (ibid : 84)

Through Mists of Avalon, Glastonbury is intricately connected with Arthurian

myths and Grail legends. As a Jungian, Bolen would have been aware of the
various myths that surround Glastonbury. In her mind, Glastonbury was a liminal
space; she writes: O é] it was | i kbuedent e
with legends and stories, including the claim that this is a place where the veil is

t hi nner:. 88) Fdlliohpredconceived notions given to her through myth,

legend, and the powerful fiction of Marion Zimmer -Bradley, Bolen held a certain
expectat ion of this location to be liminal and provide her with some form of sacred
geographical encounter similar to Chartres.

Bolen actively sought out this encounter. The next day she woke early and
wandered alone to GI ast] oélmadeyny way on theseh e
spirals up to the top, the experiendace fel
This is the second consecutive time Bolen would seek what she assumed would be

a divine path only to discover it to be a feature that held, for her, no deeper

meaning or connection. In further parallel to Chartres, Bolen was drawn to enter

the Tor from underground. Despite searching the location and making enquiries in

the village, this time she would be disappointed. Bolen learned that while legends

exist about a chamber underneath the Tor, it is generally dismissed as mere

speculation, and has yet to be archaeologically confirmed or disproven.

Failing to thus far find the lesson that Glastonbury held for her, Bolen agreed to
participate in two rituals: one at the Chalice Well, and the other on the ruins of

the High Altar in Glastonbury Abbey. To begin, Bolen would participate in a ritual

of cleansing at the Chalice Well. Bolen describes washing her face, hands, and
arms and drinking 06deidpll2y0d) fSIhoem etxhpel awenlsl

meaningful intentions:

With words and gestures, we were enacting a ritual of cleansing,
purifying, and letting go i of negativity, of fear, of the past, of people,

of expectations, of whatever stood in the way of our openn ess and
receptivity to divinity, to love, healing, hope, vision, wisdom,
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whatever. [ éW}e needed[ étp letgo of emotional burdens and bonds,
in order to heal our souls. (ibid : 120)

As the <c¢cleansing and healing of 0 ivated s
encounter, and Bolen is apprehensive of sharing intimate details of her journey,
Bolen reflects little on the moment. Perhaps her cursory discussion of the

cleansing ritual at the Chalice Well is due to the fact that, in this particular ritual,

S

Bolen di dnot find her | esson or moment / en

consciousness. Or perhaps this is a moment that Bolen would like to keep, in part,
to herself. The ritual that would follow, however, would lead to a moment that
Bolen would recognise as profound.

The second ritual took place in the Glastonbury Abbey ruins. The women stood
barefoot upon the grassy block where the High Altar once stood. Bolen describes
very | ittle of the aesthetics or the

recounting f ocuses onher internal response to the ritual ; she writes:

I entered a deeply receptive state of

felt my Christian spirituality: Christ, Holy Spirit, God the Father were
with me once more. And | felt the presence of a Mothe r God, the
Goddess, as well. Standing on the High Altar, listening to a
contemporary priestess, | could feel energy from Mother Earth coming
up through my feet into my body, while the Spirit descended from
above through my head. Both came together and met in my heart. It
felt as if a large chalice, glowing with light, filled my entire chest. (ibid
121-22)

Here in the countryside that Bolen expected to be a liminal location, she
experienced a sacred internal meeting, recognition, and integration that is
exemplified not only the Jungian union of Goddess (Anima) and God (Animus) but
also the union of divine (theological) immanence and transcendence. While Bolen
held an expectation for this location to provide some Divine intervention, and this
could be explained as a self-fulfilling prophecy; Bolen could never have

prophesised this embodied union of Mother and Father God. This unexpected union

of Goddess and God helped to close a grow

heart and psyche. She writes:

This coming together of God and Goddess healed a split in me. Though

I had for a | ong time begu+iambhepr Godr D
before this |l 6d not felt the two ener

anything, the two aspects of the Deity seemed to be get ting further and
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further apart for me, as | experienced the sacredness of feminine

divinity and grew increasingly informed and angry at what had

happened to the Goddess historically and the consequences of this for

women. God had become equated in my mind with oppressive

patriarchal power, with the Inquisition and the burning times, with

narrow-minded fundamentalists who were full of fear and hatred, with

the jealous and vengeful god of the Old Testament. | had become

distant, cut off from my own momentous experi ence of Godds

loving presence. On the High Altar, when God and Goddess ineffably

come together in me, | was reunited wi i

(ibid : 122)
In this space, sacred to God and Goddess alike, Bolen found herself, once again,
the recipient of grace; this time it was through the Union of Goddess and God i
allowing her to embrace both deities: Goddess and her Christian God. This is a
crucial moment, both for Bolen and for the Western Goddess Movement. For
decades, the majority of Goddess adherents focused solely on the Feminine
Divinef often discarding any form of Divine Masculine as patriarchal and
oppressive. There was a long-term effort on the part of many Neo -Pagans such as
Starhawk (1979, 1999) and Z Budapest (1980) and feminist theologians such as
Mary Daly (1973), Carol P. Christ (1979), and Sallie McFague (1982) to replace the
Father God with a Mother Goddess. One would expect this trend to continue;
however, the portion of the Goddess Movement that aligns with Jungian and post-
Jungian thought present an alternative to this surreptitious discarding of the
Masculine Divine offering instead a union of Goddess and God exemplified in
Bol ends experience at the High Altar of
provides the opportunity not only for her to integrate the union of the Father God
and Mother Goddess, joining both the 0ma
singular frame, but also the union of the Christian and the Pagan (or Goddess -
centred) traditions into a coh esive union of belief. As will be discussed in a
following section, Bolen did not have to discard her existing belief system
(Protestant Christianity) in order to incorporate a form of Goddess Spirituality,
but could and did integrate the two belief system s together into a working

cohesive whole.

3.1.2.7 Findhorn
Still overwhelmed by the experience at Glastonbury, and buoyed by child -like

wonder and vulnerability, the affirmation of her personal destiny, and the divine

union experienced through ritual, Bolen travelled from Glastonbury to the
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Findhorn Community. Founded in the north of Scotland in the 1960s, Findhorn is
considered sacred due t o t he communi ty
cooperation bet ween hu:n289n Athoagh Hindidm theldrne . 6
personal transformations for Bolen, she did find the community hugely successful

given the |l ocation and climate, des2ll)i bir

Bolen then travelled southwest to lona stopping at Clava Cairns, Pluscarden
Abbey, and Clunny Hill. Whilst Bolen found the Cairns and Clunny Hill captivating

spaces, they did not afford Bolen any form of personal transformation such as she
experienced at Glastonbury, Chartres or meeting the Dalai Lama . Pluscarden

Abbey, however, would provide yet another moment of Divine presence.

3.1.2.8 Pluscarden Abbey

Bolen has a brief recounting of the 6peac
at the fully -functional Pluscarden Abbey. (ibid : 232) The Abbey holds a private

Mary Chapel used aly by the brothers in residence; it is inaccessible to visitors

and pilgrims. Bolen finds herself captivated by the sacred space she cannot enter

and may only view through a small window. (ibid : 232) Raised in the Protestant
Christian tradition, Bolen adm i t s : Mar§ [s as]foreign to me as the idea of

~

worshiping a Goddess 6 ( 23D)iYet, despite her unfamiliarity with the Virgin

Mary, Bolen felt inexplicably drawn to t|
The energy that | had f elthanifadylothewas mor
pl ace wedd been on this pilgrimage. [

stream of energy from the Mary Chapel. It felt like molecules were
moving in a current that rushed over me, swirled around me, and
blessed me. (ibid: 232)

Again, Bolen has felt a Divine presence. This is now the fifth moment in which

Bol en descri bes bei fiaencounteringthedpBeseace @& orbeding Gr a ¢
touched by the Divine. Her first two encounters were in Christian settings (an

empty prayer chapel in the wo ods and during her wedding at Grace Cathedral);

her next encounter was in meeting the embodied Goddess in the clinical setting

of her office. Once on the pilgrimage, Bolen was again in a State of Grace upon

the High Altar at Glastonbury Abbey where Father God and Mother Goddess joined

within her. Now, once again in a Christian setting (the Mary Chapel), Bolen feels

as if she is in a State of Gracefthe recipient of a Divine blessing. This time,

however, Bolen 1isndt experi encutthgGoddess F a
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through Mary. Just as the encounter i-n Gl
held Christian and burgeoning Goddess beliefs into one cohesive whole in the union

of deities, Bolen was now experiencing this union of beliefs as she felt the
presence of Goddess whilst in a Christian setting. These encounters are shaping

Bol ends under st ashewritesy § céthis €&pedeahee at$luscarden,

and the historical awareness | 6d gained
think about t he connection between the Goddess and the Virgin Mary. 6 (ibid : 232)
Struggling to find a way to make sense of this experience and this merger, of often
conceived as divergent beliefs, Bolen turns to story for guidance. Bolen recalls the

end of Mists where Bradley describes the dissolution of Avalon. The last High
Priestess leaves the deserted island behind, crosses through the mists, and finds

herself at Glastonbury Abbey. Bolen quotes Bradley when she writes: 6 [ é] t he
priestess of the Goddess enters a Mary Chapel, where she realises for the first

time that the Goddess will continue to be in the world even if Christianity

tri umphs .282-33) 1 bi dBr adnbeelyynd snessage of her novelfithe
continuation of Goddess despite the introduction of a new religion fi Bolen finds

the reassurance she sought: Mary and Goddess are but just two names for the
OFeminined Divine force/energy/ presence
recognises that these are not different deities, but the same, with potential for

different forms and names. This is an important shift in consciousness not only for

Bolen, but for all those post -Jungians who follow Goddess centred faith traditions,

and it is a decidedly psycho -religious shift. As archetypes, there are no religious
doctrinal boundaries to confine these figures. The Great Mother Goddess can be
embodied as Kwon-Yin, Demeter, Gaia, Isis, or the Virgin Mary, among a host of

ot hers; the physical o6containerd of Godd
For a Jungian, and post-Jungian, the important step is to connect with this Divine
Feminine energy/force/Creatrix. These thealogical unions of the Divine are
perhaps not integral steps in Jungds Pat/
practical ramifications of a sync retistic blending of Christian and Goddess -centred

belief allows Bolen, and others so inclined, to maintain the faith tradition of her

youth and blend it with her new experiences and beliefs of Goddess.

3.1.2.9 lona Respite and the Imagery of Union
The last stop along the pilgrimage was for respite on the isle of lona providing

time for quiet introspectionand r ef | ecti on. Her e, in O6the
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Bolen would end her Goddess pilgrimage. (ibid : 235) As experienced before in the
powerful union of deities at Glastonbury and the unexpected union of beliefs at
Pluscarden Abbey, on lona Bolen would encounter a syncretistic union in imagery
blending the Christian Father God with the Mother Goddess; she writes:

[...] On lona | found a symbol that unite d the Father and the Mother.
On the abbey grounds, there is a tall Celtic cross at least nine hundred
years old. A ring, which is a symbol of the Goddess, is incorporated into
this cross; it encircles where the two arms of the cross intersect. Unlike
Romanand Protestant Christianity, Celtic Christianity retained a belief
in the sacredness of the physical world; instead of driving out the
Goddess it incorporated her and kept faith with its pagan and mystical
roots. (ibid : 236-37)

For Bolen, this intrigui ng and elaborate Celtic cross unites known

symbols connected with Goddess and Goddepicting in one symbol

the wunion that took pl ace withe l end
integration of deities with the merging of Father God and Mother

Goddess at Glastonbury. (See Figure 31.49 Al | o f Bol ecel
psycho-religious encounters are encapsulated in symbolic imagery

found during her pilgrimage. A momentous alteration of the

unadorned Protestant cross Bolen grew up with, this ancient Celtic CFeiEil::riris-é

cross and its ornate unified imagery could offer Bolen, and many others, the
possibility and ability to hold on to the Christian tradition in which she was raised

whil st al so embracing Goddess. Bol ends

psychological and religious acceptance of this union of deities and beliefs required

a number of shifts of consciousness on
in the way Bolen now experienced and imaged the Divine. The timing of this
discovery was, again, most fortuitous, as Bolen discovere d it at a moment when
she needed it most. This ancient symbol held great power of Christian faith and
tradition while surreptitiously granting Bolen a level of religious authority to

6all owd this unorthodox integration of

49 Photo altered by author. Original awatgeble ahttp://www.tripadvisor.co.kr/LocationPhoto DiyE8858#k
i2522371Kle of lona The Hebrides Scotland.html#25223716
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This new symbol of a unified Divine was not the only new symbol that would
represent the shifts in consciousness that took place within Bolen during her
pil gri mage. But it wasnot unt il
cross at lona that she made the connectio n. At the beginning of
her journey in the United Kingdom, Bolen participated in a
cleansing ritual at the Chalice Well. The symbol on the door to

Figure 3 -2 . . ) . e
the ancient well is known as the Vesica Piscis Beautiful in its

Vesica Piscis

simplicity, the symbol is two partially -overlapping circles. (See
Figure 3-2.) Bolen now understood the Vesica Piscisto reflect the interconnected
encounters she experienced during her pilgrimage i a symbol of Goddess and God
together fiindependent, yet overlapping in part. This symbol became so impor tant
to Bolen that it not only graces the cover of her memoir, but also prominently
appears on the first page. It is a symbol that represents, for Bolen, numerous
things on various levels: It symbolises the union of deities in Goddess and God
that Bolen e xperienced at Glastonbury; it signifies the union of the Virgin Mary
and the Goddess at Pluscarden Abbey; it depicts, in non -theological imagery, the
union of beliefs with the integration of Goddess alongside a pre -existing Christian
faith tradition. Howev er, it also symbolises the psychological processes: it
represents the i nt e g-acquirdad Goddessfconiousressdvith n e
her pre-existing Christian consciousness; on some level, it also implies the union
of psyche and faith fi faith emanates fro m belief; and belief, according to Jung, is
the produce of o0 n e 0(Jungu 20@10 123 Renoniscent afithe d .
Taoist yin/lyang; as a symbol, the Vesica Piscisalso represents the other various
shifts and unions required along the Path of Individua tion i such as the union of
conscious and unconscious minds, the union of Anima (feminine) and Animus
(masculine), and potentially destructive but nonetheless required individual union
with oneds personal S h a d o wWesich Risciaréptesemtd t h
the union of the old and the new becoming, not one, but something previously
independent, now joined; being together, this union holds much greater potential

and possibility than either portion of the equation ever held independently.

Asmentionedpr evi ously, Bolends memoir is a mi)
of her pilgrimage and her analytical assessment and elaboration. A Jungian -
trained analyst, Bolen sets her memoir a

my summary of Bitowasimpdrsant to €harn ther significant events
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whi ch brought t he cruci al shifts i n C
Individuation. Through her experiences with the Dalai Lama, the Divine Union at
Glastonbury, the State of Grace at Pluscarden Abbey, an d finding these unions
symbolised through the ancient Celtic Cross at lona and the Vesica Piscisat the

Chalice Well in Glastonbury have all been transformative encounters/discoveries

i n Bolends pilgrimage that have gandgeeingf i c a
the world.
3.Q@Qritical Revi ew

3.2Whlo i s the intended audience? Ar
Crossing to Avalon has several specific audiences. First and foremost, Bol en d s
subtitte, A° Womanods Mi dI| specdiesPer prighary tangegaedience a s
women of middle age. However, Bolen is an educator, and her books are used as
college and university texts in gender studies, women's psychology, mythology,
literature, spirituality, east -west philosophy, psychology and in some emerging
thealogy courses, s 0 Bol end6s second .dtisihieresting& ndtes a C :
that the memoirs each have a different Library of Congress Catalogue
classifications in the US, and the book jacket labelling, often used as shelving

gui de s, al so varided RBewnmiPeg&shoil oglyaldelBc

6Psychol ogy [/ Wo mends Studies; &8 Kiddds

shelving in libraries and bookstores open to the individual interpretation;

Starbirdds memoir 1is | abel | edSpidtsalitydahd me n ¢
while Curottds me moi r mentions witchcra
OSpirituality. o One would not find thes

This lack of a proper classification for thisgenre of womends relsirtl

also worthy of note.

Through Bol ends us eJumidn mbdels gnd behefs,ahere is pno s t
unspecified intended third audience: Jungians and post -Jungians. For Jungians and

post-J ungi ans, Bol ends memoi rijustas Rowningdnddhe v i d
Goddess was also an Individuation memoir. (Rowland, 2002 63) Crossing to
Avalon, as di scussed i n t he summary, char
consciousness, the personal transformation through ritual, the naming of symbols,

and completingher j our ney wi th her 06assilgdividudtdn s h a

is a fundamental task of Jungian midlife, and Bolen speaks throughout her memoir
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about the challenges that middle -age brings; she writes: 6 Mi dIl i f e i s a
state of p sy @94 183@) In otha® wdrds, midlife is a psychological

process and not necessarily dependent upon chronological age. One merely has to

attain the state of mi nd of Omi dl i feo; t
reaches the average middle age, duringthe desi gnated O&omidlife
afterwards, or in some instances, not at all. This mind-set is a crucial shift in

consciousness in the Path of Individuation and will be examined further in the

following chapter. Bolen notes the key discovery that setst he veritabl e

crisisd into play: a discovered diBokrer en
writesthatt hi s i s a ti me when there may Wwee a
have and what we wanted or expected of I|ife, our,sel

emphasisismineg Of t en a ti me of 0cr pesadsfqgtentai d | i
and change; Bolen writes:

Jungian analyst and author Murray Stein describes midlife transitions as

periods of liminality, which | think aptly describes those times in  our

|l ives when we are in an o0in betweenod
neither who we used to be, nor who we are becoming. [ € At such

times, we are often thin -skinned and vulnerable, which accompanies

being psychologically receptive and open to new growth . (1994: 8)

B ol e disgiussion of midlife draws from psychology and mythology as she
designates her fourth audience; she writes: 6 The wounded Fi sher
the midst of the wasteland is a metaphor for midlife depression for men and
women who become caught up in acquiri n:gl8lp dhsi t i ¢
particular audience includes both men and women in midlife. This statement also
echoes Hardingds assertion that women f
cultural expectations (submission) and personal desires and motivations (power).
(Harding, 1971) Bolen asserts that what is sacrificed for power is the very

component that needs to be reclaimed; she writes:

What | did, men routinely do. They sacrifice the anima (the feminine,

softer, vulnera b | e, and emotional aspects of t
to be successful in the world, in order to become kings. When being

productive and taking care of business is what matters, work occupies

mind and time. The daily grind takes its gradual toll, and onc e

spontaneity and emotionality are stifled, the child and maiden

archetypes in us are gone, consigned to the underworld. If we lose and

do not develop soul connections with people or lose touch with soul -

renewing places or activities, we will gradually fin d that we are

inhabiting our own wasteland. ( 1994: 191)
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Therefore, Bolen is writing directly to those who are in a similar situation as
herselfiiwomen and men of midlife mind -set: questing for power, unsatisfied, and

seeking something substantially more fu Ifilling. Bolen also includes those who have

not yet become conscious of the factors affecting their behaviour 9 those
individuals cognitively unaware of the demands of their psyche yet compelled to

act anyway. Bolen echoes Harding when she writes: 6 B dgtinh angb questing

knight leave behind their usual lives and go in search of something that they are

mi ssing, not necessar i | y33kBolenvaisoeghoes heeself t h ¢
from the beginning of the memoir, when, at receiving the invitation, Bolen
comments that she knows not where this

compelled to follow it. (ibid : 3)

There is, however, a particularly essentialist, e x cl usi onary natur e
in that it specifically targets women (one of its primary  objectives) ; while written

for an audience of women, Bolen comments on occasion that men are a n important

part of what Bolen labels as emerging 8Goddess Consciousness This concept will

be examined further in a following section. The important pointist hat Crossing

to Avalon is not necessarily a memoir that is easily accessible to all readers. This
was evident in Kirkus Revi ewsd @rossingaol e
Avalon. Kirkus, a long-standing reputable US book review magazine panned
Bolend s me nWith regards to potential reading audience, the critique states:

OAl t hough the trip chronicled was undoub:!
appeal to New Age seeker gjkusReviews 1994)Harsha v e
criticism inde ed, but this memoir , while addressed to a wide -ranging audience, is

not written for everyone . This critique, however, raises some very important
guestions about audience. Should authors try to write their experiences so that

they are accessible to every po ssible group? Or should authors focus on the lived
experience to which they can authoritatively speak? Considering the difficulty in

writing a personal story that is accessible to every possible group of readers (if

that is even possible), the latter optio n, focusing on the lived experience, would

be the most suitable format for a memoir. If it is therefore practically
unmanageable to write to every possible group, can a reader outside the intended

group gather any valuable experience by withnessingthe auth or 6 s st or y ?
this is possible, and the O0Reader as Wit

a forthcoming section. Bolen appears to write from her authority of her lived
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experience and her gathered knowledge which does, in some ways, limit the
accessibility for some readers to her memoir. For exampl e, Bol ent
60 Womenos Mgars dbeiqus lomdge to M Esther Harding) discusses the
eternal connection Bolen feels with all mothers. She writes: 6 Pr egnancy i
the barge that takes a w oman through the mists to Avalon and the realm of the
Goddess. § 1994 & IWhile a beautiful sentiment, t his statement is
exclusionary to any individual who cannot or will not have children dwomen as

well as men. How then shall this excluded group cross over to Avalon? Bolen

addressesthe excluded group in her discussiors on midlife.

Crossing to Avalon contains essentialist and exclusive elementsiilimiting the
audience primarily to women, often specifically mothers, for whom Bolen cannot

speak but can affect through her memoir. Nevertheless, sales and continuing
publication e videncesc alongside significant reader response Bolen received during
public appearances indicates she has succeeded in reaching her target audience fi
namely women in midlife simi lar to Bolen. Publication growth is also indicated:

Bol ends memoir was translated into both
respectively), and the 10 ™ anniversary was celebrated in 2004 with a special
edition i ndi c aaudienge hdshidened Bverlthe padtswo decades.

3. 2Wh2zat are the intentions of the w
Throughout her me moi r , Bol ends princiopal
close reading, Bolen has two explicit intentions with  Crossing to Avalon: 1) to he Ip
shape womends story and 2) to hel pwhaai se
Bol en d e eGoklessaGonsciusness Both of these purposes shall be

examined in further detail.

3.221Shapi ng Wo meinNesd agitAffecty
Crossing to Avalon is one of the first rebirth memoirs after Downing that attempts

to voice and shabeswiomenBael smn dghayrd pessonalmf o r
information, she was well -aware of gender-specific socio-cultural (and post -

Jungian) necessity to share her account; shewrites: 6 Who does t he tel

50 This information may not be comprehensive. Publication and sales information was obtained from a variety
and crosshecked to aid verification. These sources include: US Library of Congress, British Library, C
HarperCollins Publishing (now known as HarperOne), and available editions currently listed on Amazo
Amazon.co.uk as of May 2012.
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t he st or ylo#d 37)(InEavdrid where the male psyche has been the norm
and the female psyche has been seen as deficient from this standard (male) this
alternative perspective of the female psyche as leg itimate and not deficient is
crucial to the advancement of women. (Gilligan , 1982) As it was with Harding back
in 1935, the key factor is women writing about women . If women tell the story,
then they shape the narrative and decide what should be emphasised and what
should be discarded. They also broaden forms of knowledge by adding intuitive
and embodied Eros ways of knowing combined with the analytic Logos -based
t hought processes. Il n Bolends memoir, t h
experienced embodied through other women and intuitively through her own
body.

There is a strong correlation bet wdefn th
or pertaining to, the biological female body i and Goddesscentred faith traditions.

Melissa Raphael, author of Thealogy and Embodiment: The Post-Patriarchal

Reconstruction of Female Sacrality ( 1 996) wr it es: 6Conceptu
of emal eo all ows a direct relation bet:
manifestations in womenfia relation which has systemic politic a | effect

(Raphael, 1996: 9) By embodying the Eternal Divine in the biological form of a

woman, it significantly alters the socio -cultural assumption of women. Women
currently hold the derided and scorned p
andtempt ati on, and womenod6s bodi easeshbunngdanchei r
hidden in shame. By imaging the Divineas6 f emi hheedf emal ed bod
potential to then be elevated in a sacred manneriiseen as something to be
worshipped and reverediiwhere wo mends bodies and their
cycles are honoured and respected. This shift in consciousness about the sacrality

of the o6feminined body, as Raphael not e
6systemic political efgyfemdtes @&, ; wlsHorele, e fi d re .
oreturno of the Goddess marks a vision o
and its desacrali sat i ointhesfthe&bddessad perbapsmat e

more a symbol of hope than99®14) cel ebr ati ol

Another key factor i n s hapi ng wie timepsy@ologedl need/to share

s uch s tTherneed ® sharé what we experience, to be listened to, to have
whatisgoingoninsideof us matter to the other [é] i
tomeet anot her 1984 108, &wlhasisin the original) This passage would
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later be quoted by Sue Monk Kidd in her rebirth memoir fi connecting the two
me moi r s, and indicating Kiddos fRronBolen, ar i
t he 060t her 0hewhatehhenexperientes are her readers. (The concept
of 6Reader as Witnessd shall be explored
beings have a fundamental need to share in a safe and contained environment;

Bolen writes:

We all share a need to be t otally honest, to be able to speak to another
human being who accepts us as we are, and believes in us, about what
we have done and what was done to us, about what we hope for, think
about, fear, and feel. (1994 : 110)

Crossing to Avalonwas writtennoton | y t o shape womends storl
others on a deep and personal level. Through both academic and public
appearances, Bolen hashad the opportunity to come into regular contact with her

readers and has frequently been told how her memoir was transformational and
inspired them to undertake a pilgrimage of their own. Some readers have followed
Bolends I|literal footsteps visiting all t
(Bolen, 2004) Through this feedback, she has gleaned how revealing her own

journey has affected the lives of others; Bolen writes:

We can be affected by a story as much as we can be by a dream, if its
symbols and events have a certain mystery and power for us that in turn
evoke our own memories and thoughts. We can be struckbythe st or y d s
message, or have a flash of insight that illuminates something we had
not seen before, much in the same way that a major dream affects us.
When a story holds meaning for a people and a time as did the Grail
legend [and in 1982 with Mists] it bec omes a myth for the age; and
unless and until there is an official version, there will be
embellishments, deletions, and additions, for the story is a living
vehicle for the psyche of the teller and the listener [reader]. (1994
127)

If the story, in thi s case Crossing to Avalon, affects the reader to the extent that

they, too, embark on a pilgrimage of their own (as will also be discussed in a

following section) then that story has become much more than just a work of

| iteratur e: 60 A sihsaus on a sontahbsert path fings deeplystiue

and Iis a source of i1 nspirat,il9®%268) hHForBaen an
both the Grail legends and Mists served as her sources of inspiration and hope,

and, combined with Jungian psychology, provid ed a sense of meaning. Crossing to
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Avaloni s, f or Bol ends many readers, their sc

just as Bolen had intended.

3.2.2.2 Goddess Consciousness and Paradigmatic Shift
The second intention of Crossing to Avalon is to help raise awareness of and

participation in what Bolen deems as 6 Goddess Co.6Boli enégsae p:
existing beliefs and moments of Grace combined with the experiences and
encounters that Bolen had during her pilgrimage, alongside her Jungian training

and pract i c e, set the foundations for Bol en
Goddess into her pre-existing Christine doctrine requires a psychological
justification and explanation that can sit alongside her faith tradition without

threatening her ultimate beliefs. By utilising Goddess as archetype, and keeping
oOHer 6 based in the psychol ogi cal real m,
beliefs with her old beliefs. Goddess Consciousness s Bol ends way of
t he shift i n consciousnessmi ni n@dfitheDn v |
interconnectivity, compassion, and Eros -based knowledge which Bolen (based on

Jung) believes has been neglected, scorned and repressed in Western culture.

Bol ends Goddess Consciousness also incl uc
be elaborated on in a following section) and ecological political agendas such as
becoming conscious of our responsibility to Mother Earth. This elevated form of
consciousness for Bolen is Goddesscentred, and she thus deems it Goddess
Consciousness. Bten does this intentionally to set herself apart from any Goddess -

centred faith traditions including popular contemporary forms of Paganism and
Neo-Paganism. She is first and foremost a Jungianfifor Bolen, Goddess is an
archetype. Bolen draws, however, from multiple sources when it comes to

invoking Goddess; here she first echoes Merlin Stone andthen Esther Harding:

Somewhere in our souls, women remember a time when divinity was

called Goddess and Mot her. When we beiq
mysteries we then come to know that we are the carriers of a holy

chalice that the Grail comes through us. (Bolen , 1994: 81)

Following Harding and Downing, Bolen intends to help craft substantial and life -
affirming feminine -based archetypal mysteries for Western womend $ves. Based
in large part on her Christian upbringing and combined with her Jungian training ,
Bolen comprehends the Grail and Goddess as one in the samdi both archetypes of

the same missing element in the Western world i compassion, Erosbased
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knowledge, and Of emi ni ne 6 .wAoorslingdof Bolénntdevorigirgl
working titte of hermemoir was 6 The Grail | s, 200 «i)>3Tbed de s
task for Bolen then, is to open other women and men up to her understanding of

Goddess Consciousness; Bolemrites:

We must remember how and when each of us has had an experience of

the Goddess, and felt healed and made whole by her. These are holy,

sacred, timeless moments, and as numinous as they may have been,

without words they are difficult to retrieve. Bu t when someone else

speaks of a similar experience, it can evoke the memory and bring back

the feelings, which restore the experience. Only if we speak from

personal experience does this happen. This is why we need words for
womends myst er ieegthingwlbeithatis of wbmerk seems

to require that one woman at a time birth what she knows. We serve as

mi dwi ves to each ot(bie: 7389, emphasisismiel sness

For Bolen, as for Downing, Harding and Jung, the repressed Eros-centred Feminine
Principle must be reclaimed in order to heal the wounds created by a Logos -
centred patriarchy. For Harding, Downing and Bolen, this can only be
accomplished for women by women. They all believe this reclamation can be

realised through individual ac ts of shared story. The hope is that if enough people

tell their story the Western paradigm can shift from the purely androcentric to

include Goddess consciousness; Bolen writes:

If the Goddess is to return to the world as the Grail that will heal the
patriarchy, if the Goddess is to come into human consciousness as an
awareness of the sacred feminine in her myriad expressions, if the
Goddess is to emerge in time, she will do so because women and men
tell what they know. (ibid : 272)

Bolen calls on women and men to add their individual energies to the collective
common goalfi a paradigmatic shift in consciousness: 6 By s haring the s
personal journeys and telling of our encounters and what we learn of the Grail,

51For more on theatbias Goddess s@aigentM,LeighRandLincolnH (1982 Holy Blood, Holy Gidéw York:
Delacorte Predsondonlonathan Cap&rownD (2003Jhe Da Vinci Cofiew York: DoubleddgrdingVE
(197} Womandés Myst er i eBostonAsarbhak PublicaidbsErbirdi (1993The Woman
with the Alabaster Jar: Mary Magdalene and the.Hobckesier, VT: Bear and Comparjgserkd (1993)
When Women Were Priests: Womenbés Leadadinaidninghei n
Rise of ChristianBan Francisco: HarperSanFrané&sonontEC (1982Return of the Godddssw York:
Crossroads PublishivpolgerdBandWoolgeiRJ(1989)he Goddess Within: A Guide to the Eternal Myths Thal
Shape Wo mdew §xsk: HawcetteCslumbine. Some of these texts are highly controversial and unde!
criticism from contemporary theologians. However, they (and other available texts) provide a unique perspe
Goddess as Gr ail odesscCengdousaess nowement andfthe Bossible implisatioGsdor 1
future of Christianity
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we each might contribute to the poss ibility of returning that missing Grail to the

wor |l d. Thi s | s :B6) Bplan stmedses ber idtent ngar the edd of

her memoir when she writes, emphatically: 6 To bring about a pa
the culture that will change assumptions and a ttitudes, a critical number of us

have to tell the stories of our personal revelations and transformations . & € i b i

272, emphasis in the original)

In this case, there is substantial evidence to indicate that Bolen is achieving her

intention on a global sca |l e . Af ter her pilgri mage, B c
archetypal theory towards manifesting gl
early career she focused on archetypes for women and men; by 1999 Bolen would

publish the pioneering The Millionth Circle : How to Change Ourselves and The

World calling on women world -wide to form affirming circles of feminine
consciousness in an attempt to help bring about this paradigmatic shift. This
monograph resulted in the creation of the Millionth Circle Initiative, a  global not -

for -profit enterprise to help organise women from all cultures and countries, and
connect them with others. The I nitiativ
a grassroots, international volunteer organization of women who believe that
circles are the means through wh¥ibnowor |
surprising that Elinore Detiger is one of twenty -one Circle Convenors of the

Initiative. Their intention statement reads as follows:

Circles encourage connection and cooperation among their members
and inspire compassionate solutions to individual, community and world
problems. We believe that circles support each member to find her or
his own voice and to live more courageously, and intend:

A to seed and n areverpassbledn order toedtiyvatew h
equality, sustainable livelihoods, preservation of the earth and peace
for all.

A to bring the <circle process 4nto U
governmental organizations and the 5th UN World Conference on
Women.

A o tonnect circles so they may know themselves as a part of a larger
movement to shift consciousness in the world . 53 (Emphasis is mine)

52 http://www.millionthcircle.org/About/who_we are.html
53|ntention Statementbé Millionthr€le Initiative availableh&ip://www.millionthcircle.org/About/intentions.html
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Bolen followed the founding of the Millionth Circle Initiative with her 2005
publication Urgent Message from Mother: Gat her the Women, Save the World

and continues the keep the Millionth Circle Initiative going with her 2013  Moving
Toward the Millionth Circle: Energizing the Global Woman's Movement . Bol en
focus on raising Goddess Consciousness on a global scale, that bgan with Crossing

to Avalon and has blossomed into a global network of women (and men)
empowering themselves and others, and is achieving an incredible response and

impact. Having previously addressed the UN on matters relating to women on a

global scale, Bolen is one of the voices publically advocating for a United Nations
sponsored 5th World Conference on Women to be held in 2015.54

3. 2Ho3w does the text function?
Crossing to Avalon: A Wancetonsdnsthred subdtantible P i
ways. Princi pal | vy, as mentioned at the openin
crosses the divide between depth psychology and religious or spiritual praxis by

detailing the rites and rituals she participated in on her pilgrimage. This bridge

has enormous thealogical i mpl i cati ons. Second, Bol en
functions as a 6Contextual Mapd for ot heil
psycho-religious path to follow. Bolen publishes in the hope her memoir will serve

as a catalyst for others. Thirdly, Bol ends memoir functions
reader as OWitness®6 thus including the r

pilgrimage.

3.2.3.1 A Bridge between Theory and Praxis
There i s a mar ked di f f e rTeen@oddesbaentdve B ol eDn

Crossing to Avalon. While Downing focuses on her relationship with various
Goddess archetypal images, Bolen includes details of rituals and activities that

assisted her in the necessary transformative shifts in consciousness during her 1986
pilgrimage. This in clusion is substantial because Bolen makes a conscious shift

from Goddess as archetypaltheory to experiencing Goddess through ritual praxis.
Expanding Jungds original t heorforBslenrifual o m t
is a way of encountering something that it outside the psyche, understanding ritual

and Goddessinan expanded way that di f fTerogughthEr om

inclusion of ritual, Bolen moved Jungos

54For more information $éig://5wecw.org/
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psyche to the external world where interacti o n wi t h an 00t her

transformative encounters.

I n 1935 M Esther Harding wrote: 6Per hap
reinstating the goddess in the individual life, through psychological experiences,

the modern equivalent to the initiation s of the moon goddess, a way out of this

i mpasse might opadng ASE vy Har di ngds | mpas
one Bolen discussed in her memoir: O06We |
and our leaders are chosen from those ranks. Lit tle attention is paid to the
achievement of an inner devel oHamiegn 197Li n t
xiii) But what Harding is offering in 1935 is strictly an internal psychological

activity, and Downing continued to focus on the inner journey in her  memoir, The
Goddess Bolen, however, departs from Jung and instead becomes a part of a post-
Jungian revolutionary transiton s hi fting from an eximdmnalsi ve
depth experiences of Goddess to the external, embodied ( Eroscentred) Numinous
(religious or spiritual) experiences voiced by the current generation of writers.

Susan Rowland attempts to classify the various traditions of post -Jungians working
with Goddess or the JungiJungt ABemmist Revisiong Pr
Rowlandnotes one group she deems as 0Goddess
includes both Downi ng an dunganlfeenmiyts of tRi® wl at
creed are not advocating literal goddess worship. Their divine beings live in the

human imagination in the uncon scious. A transcendent existence of goddess
actually ©O6out t her éBowlgns, 2002 ©61) chave soididagreee d
with Rowland placing Bolen in this category. While Harding and Downing were not
advocating literal goddess worship, Bolen appears to decidedly move into the

world of praxis. For Downing and Harding these were psychological processes of

the conscious and unconscious mind; for Bolen this has become something elsei
something more. Bolen mixes the internal depth processes of Individuation with
intentional interactions in the external world with others in a ritualistic setting
taking Jungds analytical psychol ogy firm
praxis. Bolen moves Goddess from the internal world of the psyche and firmly

places Her in the physical landscape of the earth as internal and external. From

that moment onward, Crossing to Avalon became thealogically significant.

Why, then, is praxis, and particularly ritual, such an important component? Jung

was an advocate of ritua l; in fact, it was a necessarily element for the required
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shifts in consciousness that | nCeremonial,u a t i
ritual, initiation rites and ascetic practices, in all their forms and variations,

interest me profoundly as so many te chniques for bringing about a proper relation

to these Juogr 20@ls 122 Hardipng, too, spoke of the psychological

i mportance of myth and ritual Tpgeafachteat e d
equivalent myths and rituals are strikingly similar, eve n as to detail, in the
cultures of widely separated peoples, indicates that they represent general
psychol ogi cal t hemes which ar e t rHardingo f h
1971 14) These Othemesd in Hardingds researc
moon in various historical periods and cultures. Her research contained detailed
analyses of various rituals and rites of initiation connect to moon worship. She,

like Jung, concluded that these myths and rituals were necessary psychological
components that allow the individual access to and understanding of the
archetypal deity (in this case Goddess). In other words, through ritual one
becomes closer to the archetype, mirroring the theological belief that ritual and
participation in the rites of faith bring  one closer to God. While Downing may

have practi sed some form of personal rituals, she did not include this information

in her memoir; Bolen would be the first to incorporate the external acts and praxis

of faith alongside her post -Jungian understanding of analytical psychology and its
Feminine Principle (Goddess). This would allow her memoir to serve as a
contextual map for others to follow in her footsteps.

3.2.3.2 A Contextual Map

Crossing to Avaloni s much more than merely a geo
pilgrimage through the Netherlands, France, England, and Scotland for others to

foll ow; Bolends memoir functions in a cor
potential meaning for these numinous experiences . More importantly, however,

Bolen provides key descriptive terminology necessary to put experiences and
encounters into context . This context begins with women finding the words to

express their ineffable experiences. Bolen writes:

You might think it odd that | am writing about something that can on ly

be known through personal experience. But what if women have been

venturing unknowingly into sacred territory and been without words for

the experience? Then what was felt deeply and never articulated,

shared, or put into context fades from awareness.  Without words or

names for an experience, meiemplasis s h a mj
in the original)
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Having the words to express what previously could not be expressed is central for
womends story. B ol éMists, seemskoetap Bto sainktie ng theatn d
resonates with many women readers; perhaps connecting with what Annis Pratt
refers to as a O6forgotten code or buried
of patriarchy. (Pratt , 1985 9 5) Connecting women to t|
crucial; Bolenwrites: 6 [ €] only when we have words th
i's it possible to contemplate t hE9%nbani n
Bolen goes on to say:

And when there was a sacred dimension to that now -recollected
experience, whichistr ue of womends mysteries, a
that what she did not have words for had to do with the divinity within

her, or the Goddess that is expressed through her, and the power or

awe that she unaccountably felt in touch with in the moment. ( ibid: 55)

As evidenced in Bolends telling of her
office prior to her pilgrimage, Bolen found herself, despite her extensive
education, unable to put this experience into context ; Bolen had no words.
Without a vi adowiengbdwasyheo fc okunl d not name h
words and context, she could never reflect on and understand the experience.
Through providing o6ways of knowi ngd for
numinous experiences, Bolen provides a Goddessfriendly, psycho-religious
structure that may be accessible to others as well. In fact, Bolen hopes that her
memoir will serve as a catalyst; she wri:
of or waken you to your own soul journey and the revelatory moments and deep

truths that are your own particular glimpse of the Grail or experience of the

Goddessd (ibid: 2 7 3, emphasis 1 s mine) Bol ends
image of the Vesica Piscis from the Chalice Well in Glastonbury and the parting

greeting: 6 Love t oyow ¢ 0 uDNibid:. 263, dmphasis in the original)
Bolends intention of serving as a catal.\y
geographical map but also a psycho-religious descriptive terminology are essential

function s of Crossingto Avalon.

3.2.3.3 Reader as OWitnessb
For Bolen, her readers serve as the witnesses to her story. As mentioned earlier,

there Iis a psychological need to share o
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It is no small matter to be a witness to anotherper sonds | i fe stor
l i stening wi t h compassi on, we val i dat
suffering meaningful, and help the process of forgiving and healing to

take place. And our acceptance may make it possible for a person who

feels outside the human commu nity to gain a sense of belonging once

more. (1994: 111)

Witnesses help us to feel connected to our experiences and our lives. The sense
of validatona wi t ness can bring is vital to-one
being. In a time of great technology, when individuals feel more disconnected
than ever from human contact and compassion, witnesses serve an imperative

function; Bolen writes:

When the lightin anyone flickers and an immense and hopeless darkness

looms threateningly close, it is her soul, n ot her physical body that is

like Tinkerbelle [at the mercy of belief]. It is at these times that

someone el seds | ove and belief in us <c
make a difference. ( ibid: 265)

By using the reader as Witness, Bolen is also includi ng the reader as an integral
component of Bol ends pilgrimage. Bol en
various literary techniques such as directly addressing the reader with provocative
questions (as exemplified in her recollection of her meeting witht  he Dalai Lama).

This technique draws the reader in and invests the reader in the outcome of the

narrative. In other words, Bolen takes the reader along with her through both her

physical pilgrimage and the psycho-religious reflection that offers Bolen (and

others) a context of understanding.

Bol ends memoir ends with an acknowl edgen
continue through to the very end of the memoir, the reader is validated and
directly addressed in Bolends paftheHimlg wo
greeting Namasté, the Divine in me recognises the Divine in you). Bolen writes: 6 | f

you have taken the words in my book to heart and felt what | have described, let

us have this greeting as we pass: 0The

t h e eNandaste. (ibid: 278) There is no greater validation than being seen by

another.

3. 2Wh4dat are the significant strengt
Crossing to Avalon is an enduring and affective rebirth memoir that has three

significant strengths: Thefirstst rengt h i s al so t he Boemoir
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leaps beyond the boundaries of analytical psychology and creates a bridge from
psychological theory to religiouspraxis. The second strength i
memoir to the globally popular The Mists of Avalon, and finally , the third strength

of Crossing to Avalon is the creative way Bolen incorporates Goddess as

0 Co n s ci ointcsherepsesexisiing Christian heritage and beliefs.

3.2.4.1 A Bridge between Theory and Praxis

The primary strength of Bol ends memoir i s al s @rossiigso ma i
Avalon, Bolen moves beyond the confines of psychology that bound Jung, Harding,

and in some part, Downing exclusively to the psyche, and offers a much -needed
bridge from analytical theory to religious praxis through the inclusion of ritual in

her memoir. As examined in greater detail in a previous section, the inclusion of

praxis is an important turning point for the Western Goddess Movement. While
Downing limited her experiences of Goddess to Jungian archetypes, Bolen crossed

the boundary from psychology into religion by offering a pilgrimage and Goddess -
centred rituals for her readers to follow. And follow they did. Bolen comments on

her memoirds tr e meltAnniersaeyfEditor; she writes thdt &

vast number of women contacted her to say: 6 [ é ] they foll owed

pil grimage footsteps and y2004rxd)ced my i ti |

Letus consider,foramoment, Nol | and Wehr ds proposition
Psychologyisareligion. Jung once asserted, OPeopl e
leader. 1 am not that. | have no message, no mission; | attempt only to
understand. & ( Mc Guw8)rBelenahovievekl uséslher in&MOIT not

only as a vehicle of understanding h er encounters and experiences but also as a

forum for her message and missionfithe raising of Goddess Consciousness in the

West. This sets Bolen apart as one of the first architect s of the rites and rituals of
post-Jungian neo-religion: Goddesscentred Spirituality . Bolenr ei t er at es
original assertion that ritual and praxis are a means through which one can connect

with the Divine . The ways that BolendepartsfromJungés t heories t
Goddessreligion will be explored below as they are the fundamental theories that

underli e Bolends memoir .

3.2.4.2 Connection to The Mists of Avalon
The second strength is connecting Hloel ent

Mists of Avalon (Mists). Mar i on Zi mmer Br a dMists ys@ sentrhl9 8 4
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partnot only in Bolenbds personal reflecti ol
me moi r , but also in a specific site of
Glastonbury, the gateway to Avalon where the Goddess reigned supreme and

women served as Priestesses. It is perhaps no accident that the emotional and
transformational r i t ual s recall ed (ifmr rBorengs 6maem
described in Zimmer-Br adl ey &6s f ant ast areguided byladocab f A
Priestess and take place in Glastonbury (specifically the Divine Union which

occurred at the Abbey ruins).

Countl ess women (and men) have been deep
Bolen is no exception. As mentioned in the previous section about her pilgrimage

to Gl astonbur y, or®and eanspestivecok Glastonbuaythad largely

been informed through reading and being deeply affected by Mists. This is also
true for the tens, iIf not hundreds, of t
on the pilgrimage mos tdoolyfdredmof ahtd sherévealed, e a d e
through her memaoir, the life -altering effects of standing on this sacred ground fi

the birth of Bol ends FocBottn dsts halCheensa cantoal s n e
story that helped to contextualise and define Bo |l e n 6 s ncesxop @oddess.
BecauseMists played such a fundamental role in her memoir, it also means that
Bradleyds devot ed likelyald evidsreaders wahddolloaerss ob

Bol e n & s fitheanost passionate fans devouring anything remotely connected

with Mistsor Aval on. Bolends publishers capita
memoir Crossing to Avalon and linking it directly to Zimmer -Br adl ey ds f a
world. This | ink would connect Bolends memoi

work in the Godde ss community and to the wider Western Goddess Movement

community itself. The result would be an increased
a significant gain in Bolends popularity
Movement.

3.2.4.3 Divine Union: Godd ess and God
The third strength of Crossing to Avalon, and certainly the most thealogically

intriguing, is the creative way Bol en incorporates Godde
into her pre -existing Christian heritage and beliefs ; this integration is a direct

result of Bolends encounter of the Divin
at Gl astonbury. But first, | et us examin

Bol ends understanding.
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William James introduced the psycho -religious concept of Union with God in 1902.

James explained his understanding of Union during his Gifford Lectures through

A u g u s tCGonfessioss-emphasisingA u g u s tintemal @nsl thus psychological

drive to feel united with God to atone for his sins. Jung , familiar with James as

one of the forefathers of depth psychology and perhaps even in attendance at

these lectures, would take J a mecengeptof 6 a Uni on instigat
psychol ogi cal dr i v e and onakenie theggoal of ihis hPathGad d 6
Individuation which sought to integrate and meld with J u n qhégkected Eros
centred Feminine Principle (Anima)fia O6spont aneous product
(Campbell, 1976. 151) Bolen, however, would elevate this concept of Divine Union

to add another layer of meaning by seamlesslypairing Goddess with God. This was
accomplished through the transformative religious experience Bolen had standing

upon the High Altar ruins at Glastonbury Abbey. These moments were detailed, in

depth, in a previous section. What is more significant from a thealogical
perspective, however, is the way that Bolen allows her belief system to
accommodate a new deity ; she accomplishes this through a union of psychological
model s (integrating Goddess as archetypa
understanding of God. Unlike others in this study who turn away from their pre -
existing faith traditions such as Kidd and Starbird , Bolen finds a way to
accommodate both Goddess and God in her psychological, religious and spiritual

life. Thealogically, this Union of Goddess and Father God becomes an integral part

of the Western Goddess Movement, even in praxis. This documents an important

shift from the original seemingly collective aim of the Goddess or New Age
Movement of the 1960s and 19 a9feremash am wo I
anything patriarchal was seen as an affront. ® This is not the replacement of a

Father God with a Mother God, this is a Union of two Divine Beings independent

and yet whole in partnership .

A wonderful example of Goddess/God Union can be fo und in Edinburgh, Scotland,
where, for over twenty -five years, the Beltane Fire Society has celebrate d the
Divine Union of the May Queen (Goddess in Maiden form) and the Green Man (an

iconic God representing new growth and potential) at Beltane (May Day) o n Calton

55Jungisalsolinkedtvh t he birth of t h éPagiee2006: 8amdtheraxplosevengzowth ini n
CharismatiChristianitshat followed in the United Si@esarley 1981 ;Noll 1994)What has previously been
referred to as 0 Hiefsmowigcuded ia theewidpriWastetniGoddess Movenhent
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Hill. Due to its overwhelming popularity, the society extended its celebration of
Uni on at Samhuinn (Hall oweden) i ntlleaohd uc i
the Crone aspect of the Goddess, and the battle between the Summer King (the
aged Green Man of Beltane) and the cold and dark Winter King. These public
rituals, whilst surrounded by crowds that some years exceed 15,000, are a method
of sharing the story of the Goddess through ritual and praxis with a wide general
audience.®®*L i k e B ol erntliese emetmeats show how Goddess and God in
Union are a significant part of the praxis for many adherents in the Western
Goddess Movement. There are certainly exceptions to this rule as this is one of
the ideologies that many in the movement either em brace or reject. But as
mentioned previously, in this poly and plural setting, many beliefs are encouraged

and embraced.

Serious criticisms were raised in the previous chapter about Jung and his theories.

Noll, Thevathasan, and others have been critical o f Jung and his followers as an
identifiable enemy of the Church fioften arguing that Christians must make an
either/or choice between faith and psychology. Thevathasan argues: 6 I n s um t
teachings of Jung are wholly at variance with the Church. There is lit tle scope for
dialogue and none for a Christan-J ungi an synthesi $8985)( Th
However, Bol ends memoir servearsuacsssfulybeo f
synthesised with Christian beliefs. Despi te cri tici sms that J
variance with those of the Church, Bol er
variance is not a serious impediment to anyone who desires such dialogue or
synthesis. Neither theological orthodoxy nor adherence to strict Jungian
categories can be of much intere st to those whose spiritual experience takes them

beyond the realm of gatekeepers such as Thevathasan. The women who wrote

these memoirs might be accused of misinterpreting Jung at times, but their

influence and popularity demonstrate that their readers an d followers are seeking
something that orthodoxy has not given them & perhaps because it cannot offer

them what they need. This is important. For many Christian women, Bolen is now
providing an example and path to follow that enhances an existing Christian belief -

system with the integration of GoddessCons ci ous n ebased kacsvledgeE r 0 S
and per swpithouttwalking &wvay from her existing faith , culture , or family.

Obviously alterations were made to accommodate this new integration as Bolen

56] have beemactivenember of the Beltane Fire Seirieg/2009
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had to shift the way she imaged and perceived the nature of God to include this
Erosbased knowledge and perspective. Sue Monk Kidd and Margaret Starbird, two

other Christian authors in this study, would struggle with their own Divine Union,

each ultimately coming t o di ffer ent solutions. Bol er
GoddessConsciousnessand her Christian Father God is a significant thealogical

strength of her memoir.

3. 2Wh5at t heories underlie the work?
The theories that underl ie Crossing to Avalon are all feminist Gamplifications o of
Jungds modelsg’iwhalt, then, is an O6amplificat]

Amplification in her Glossary; she writes:

Amplification is a Jungian therapeutic technique in which a psychic

image [€é] is amplified by Ilinking it to
to make the image appear less personal and so suggests something of
the o0othernessdé of the unconscious. Co
to downplay questions of the personal or cultu r a | hi story of a
(2002 173)

I n ot her wor ds, Rowl and writes: 6 é] t h

mapped onto pre-Christian mythologies in order to seek out non -patriarchal
narratives and ways , 8002 @lnh Ampkficatioqn, tiien, sBo wl a
attempt to make the image (in this case, Goddess) larger and more powerful,
markedly more intense, whilst disconnecting Goddess from the dubious history
that has been attached to her by feminis
Gimbutas (1974, 1982) and Cynthia Eller (1993) exemplify feminists who posit a
Omatriarchal herstoryd of Goddess. Howeyv
affected by the academically -contentious Murray Thesis (1921) as Gimbutas
writes: O0The p &oddesssworshipfoemore thant2®090 years, from

the Palaeolithic to the NedGimbuthsi 1©82a9nAs b e
Rowland suggests, postJ ungi an ampl i fication of Jung
an 6ot hernessd to t heheanconscoudithe eErosebased r a |
feminine principle or Goddess. As we shall see, there is extensive amplification
amongst post-Jungian feminists (and post-feminists), particularly those involved

in the Western Goddess Movement. Amplification is also used in t herapeutic

57The critiqgues on using original Jungian analytical psychology were assessed, at length, in previous chapter
to dl five memoirs.
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settings by post-J ungi ans as wi || be demonstrated
discussed in chapter 4. There are, however, additional post -Jungian changes being

made with a variety of emphases from archetypal to alchemical.

Susan Rowland has beenparticularly useful in helping to situate the feminist
variations in post-Jungian thought. Her 2002 Jung: A Feminist Revision has been
instrumental not only in positioning the different reworkings of Jung, but also in
understanding the connections betwee n the key individuals in the birth of the
Western Goddess Movement. Rowland writes:
wor king outwards from Jungds writings to
and the feminine: these are extension, revision, and amplific ation. & (: 2840,2
emphasis is mine) Extension, as the name implies, includes those post -Jungians

who are extending or expanding upon fne
such as the archetypal work being done by Andrew Samuels or Rupprecht and

Lauter. Revisioni s apparent in the gender decons!H
Anima and Animus as biological gender essentialist concepts exemplified by Wehr

and Rowland. Amplification , as defined above, is the placing of the archetype

within a structured mythological system to strengthen and empower the archetype
exemplified by the authors and memoirs in this study. According to R
classifications, the theories that under
Jungds i deas. Thr abletphdenRiptiréeaneats pf post-dumgian
amplification i n Bo |l e n §and Inngemofourth based on my own analysis.

The theories that lie beneath Crossing to Avalon are: 1) Jungian Feminism, 2)

Goddess Feminism 3) the Great Mother Monomyth, and 4) Goddess Praxis

3.2.5.1 Amplification T Jungian Feminism
The first step in revising Jung was the formation of Jungian Feminism. Rowland

cites M Esther Harding, Erich Neumann, and E.C. Whitmont as key individuals in
this first major departure from the gender-essentialist Jung. Considering the
historical timeline, Harding would be the first Jungian Feminist finfluencing all
those who followed her work. Rowland explain s: 6 Tr adi t i onal Jung
[ é] seeks a stable conceptienfroodm glenndgd
attempts at a comprehensive t he:odf)Romafid p sy

continues:
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A remarkable amplification of Jungds f
archetypes) is the rejection of masculine -dominated monotheistic
culturein f avour of a oreturnd to the divin
infuses and makes sacred the natural world. She is the divine within or

immanent in the world, not apart and transcendent of it. Here Jungian

feminism becomes a most ambitious feminist myth of hi story, culture,

religion, aesthetics and psyche. (2002 : 47-48)

According to Rowland, 6 Wh a t drives these Jungian th
perception that the feminine principle has been disastrously suppressed in culture

and in the individual psyches by cent ur i es of patri ar:ch)al

~—+

Driven by their need to reinsert the feminine principle into Western thought ,
Jungian feminists: O6[é] write and practic
therapeutic level to heal the world ofitswo unded, angry feminin
2002 55) In this initial phase of Jungian revision and amplification, Harding,
Neumann, and Whitmont would each make important psychological contributions

to the birth of Jungian Feminism. This work would be accomplished by the
generation previous to the authors in this study. Each contributor helped to form

the foundations of what would expand into major portions of the current Western

Goddess Movement. It is essential, then, to briefly examine each of the

contributions made in the creation of Jungian Feminism.

M Esther Harding (1888-1971)
The work of Harding would bring a momentous turning point in the analytical

theories of Carl Jung; Rowland writes:

Hardingds moon goddesses of t he femin
generation of Jungian feminists because they are virginal in the sense

of standing al one, not dependent upor
virginsd can be sexual and procreative
self-sufficiency generated by contact with the numino us unconscious.
(2002: 56)
There was considerable discussion in the
concept of Ovirgind goddesses. This 1is

as it establishes that women can and do function independently of others (in this
particular case i men). Self-empowerment and personal authority are themes
repeated in all five of the rebirth memoirs in this study. Downing , Bolen, Kidd,
andCurottwoul d perpetuat e ma n yintleimenibasrexamineg 6 s t

in thi s study.
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Harding was a central figure in the establishment of the first Analytical Psychology

Club in New York in 1936, and in founding the [Jungian] Institute in New York. The
creation of which would bring Jungian analytical psychology to the United Stat es

and it would quickly spread along the East Coast. Although Harding would focus

o n J ubmangferms of Union and his psychological need to reclaim the Anima

from the Collective Unconscious, her contributions to the birth of the Western
Goddess Movemehincluded, but are not limited to  five major points: 1) Harding
establishes that male and female psyches are fundamentally different and require

a gendered approach. She introduces Wome
seminal work, Wo mand s My istrodeiced thes Goddess through various
cultural, historical and mythological constructs fithe first attempt at amplification

of Jungds Ha h d owoily @aild later be picked up by Joseph Campbell
(another Jungian) who would spend his entire career e xamining the psychological
Power of Myth and introduce the Great Mother (Anima Mundi) Monomyth to later
Jungian theory. 3) Harding was interdisciplinary. She combined psychology with
religious studies, history, archaeology and mythology. This interdiscipl inary

met hodol ogy would become the emphasis not
but also in their academic careers 9 each blending psychology with religion and
thealogy. 4) Harding was the first to suggest that women embark on a personal,

interior jou rney to Goddess. This call would be reiterated by feminist thealogian

Carol P. Christ in 1979.5 Downing would be the first known author to answer that

call. 5) Finally, and perhaps the most important contribution for the Western
Goddess Movement Harding br i ngs Jungods psychol ogy
diligently to help spread his ideas in America. Although critical of Jung, Noll
acknowl edges Hardingds contribution to t
dHarding transplanted the Jungian mysteries to a new country and became the

mater magna [Great Mother] of A mer i can J,ulf% i2&81) 0 ( Nol

Erich Neumann (1905-1960)

Neumann, a secondgeneration Jungian publishing in 1955, uses much the same
material as Harding. Neumann, however, is a historian of cu Iture and makes three
major contributions to the further progression of Jungian Feminism. 1) Neumann

begins by proposing a grand narrative of stages of development in human

8ChristCP(1979) Spiritual Q u. tn:sChristaCR dnd Waskow 4 \@dspangpixitfResingt A n ¢
Feminist Reader in Reli@an Francisco: Harper and Row24528
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consciousnessin The Origins and History of Consciousness (1954). These three

stages include: a) the Uroboric stage which is close to unconscious non -
differentiation, b) the Matriarchal stage in which the rise of the Matriarchal

religions of the Great Mother occurred, and c) Patriarchal monotheism which
centres on Logos-oriented thinkin g. Neumanndés introducti on
would be incorporated by academic and pr
contribution is his 1955 publication The Great Mother. An Analysis of the
Archetype. Neumann builds wupon Haythdin Wg onga n 8 s g
Mysteries to present various constructs of the Great Mother. However, 3)
Neumann constricts his feminine principle to the Matriarchal phase of human

history. In doing so, Neumann also commits a significant blunder. Rowland writes:

Women are doomed t o a omor e unconsciousao t
functioning. Hence, for Neumann, the confusion of the feminine with

matriarchy places women back into prehistory, with men further

advanced in the cultural valuable qualities of thinking and reason.

(2002: 57)

This is critical for two reasons: Neumann is perpetuating the binary dualisms of
gender problematic in Jungds original thi
past, and elevating mends psyche as o6furt
(and receive) further feminist revision, but it also highlighted a problem that until

then had not been seriously considered. Where were all the women in religious
history? Neumannds concept may have be
womenaos psyc heo, credted ta nawt areaa fors researchfiwo men 6 s
contribution to religious history. This topic has been pursued by women such as

Karen Torjesen (1993) Rosemary Radford Reuther (2005), and historian Bettany
Hughes (2012) and continues to be a source of enquiry and reflection in various

academic disciplines.

E.C. Whitmont (1912-1998)

Third-generation Jungian E.C. Whitmont would write extensively on what he
considered t he 06 sy Bdldngondung, tHadng, and Neudanr, )
Whi t mont 6 s gr eientoe¢he Westero Goddess Mavément and to Bolen,

59For more seklughesB (2012Pivine WomgReutheiRR(2005)Goddesses and the Divine Feminine: A Western
Religious HistomgrjeserkJ(1993\Wh en Women Wer e Priests: Womenos
Scandal of their Subordination in the Rise of Christianity
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personally, would be his 1982 publication Return of the Goddess. Whitmont
amends Neumanndés three stages of human cc
Union of Matriarchal and Patriarchal (Eros and Logos). In a move Neumann was

unable (or unwilling) to take, Whitmont separates modes of thinking (Eros and

Logos) from bodily gender as many of his contemporary Jungian Feminists have
done to further Jungds theories. Whi t mo
cont ri buti on, one that woul d affect Bol e
rejected Feminine Divine in the margins of Christianity through the Grail legends.

As discussed above, Bolen is deeply affected by this mythology and uses the Grall
legends to frame her own understanding of her experiences of the Numinous. But
Whitmont does not focus only on Christian stories in his amplifications , he also
integrates various Pagan mythologies. Rowland names Whitmont as the
Oprogenitor of Jungi an eGoa théts Westere Goddesss m,

Movement. (2002: 60) Rowland goes on to say:

E. C. Whitmont ds devel opment of Neuman
consciousness into an urgent call for a fourth stage is nothing less than

a demand for human consciousness to integrate the feminine as divinity

immanent within nature. The sacred is no longer to be confined to a

father -god transcendent of the material or natural world. With the

oreturn of the goddessd, the name of W
rediscovers nature as holy: it embraces the human realm within its

numinous fecundity. (2002 : 65)

Significant revision o f Jung has moved from Harding
psychology to more diverse forms of Jungian Feminism. Neumann and Whitmont,
notably both male, independently build on the work of Harding and helped to
introduce GoddessFeminism in the West. The contributions of male Jungians such

as Neumann, Whitmont, and also Joseph Campbell would serve to draw numerous

men into the Western Goddess Movement. This would come about through a
natural offspring of Jungian Feminism fian evolution to what Rowland calls

Goddess Feminism

3.2.5.2 Amplification: Goddess Feminism , in pursuit of goddesses
Whil st Rowland identifies both Christine

Il ndi vi dGoddess Beminism she also connects Harding to this amplification

of Jung; Rowland writes:
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Here is the Jungian premise for what I
which is usually designed to empower the insecure female psyche. An

early and classic example of goddess feminismisWo mandés MByst er i e
M Esther Harding. This fascinating wor
of the female psyche with Eros, the function of relatedness, and with

the signification of the moon in alchemy.  Wo ma nMysteries is a

marvellous elaboration of moon goddesses as active authors of the

feminine principle. (2002 : 49)

This amplification goes beyond what Jung could conceive; Rowland writes:
6Jungian goddess feminists r ej edftarchety uni
and | atch onto its plurality,:6l)Thsplurality ng |
includes interacting with multiple gender -bending Goddesses. Jungian Goddess
Feminism shifts from being an individual, introspective journey to affecting
changeonaculturallevel i6 [ €] to revolutionise the un
and of human cul tur e, 2002d68)hi st ory. 06 ( Rowl

Jungian Goddess Feminism is not without difficulty however, and the point of
contention echoes back to the division betwee n Jungian analytical psychology and

the Church. Rowland elaborates:

Explicitly or implicitly, writers and activists have to decide whether to
revise Christian core assumptions or the reject them utterly and look
for new models. This does not only apply t o those feminists who have
religious beliefs or who take spirituality seriously. Rather, the
framework of Christian assumptions in contemporary culture also
affects urgent political issues such as the right to abortion. / The key
issue is whether Christianity (and/or other monotheistic systems) is
entirely patriarchal or whether it has just become manifestly so in its
collaboration with capitalist culture. Can Christianity be feminist or
must it be replaced? (2002: 60)

As will be detailed in following ¢ hapters, Sue Monk Kidd and Margaret Starbird,
both Christians, will struggle openly with this issue. Each woman will come to very
different conclusions. Although the schism between Jung and Christianity is not

the only point of conflict; Rowland writes:

Goddess feminism is not fashionable in
non-religious culture. It is additionally unacceptable to feminist
theories stemming from Freudian psych
legends of goddesses beat all relevant to the social and material
conditions t @&demghassismipe 00 2
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Both Downing and Bolen attempt to make Goddess seriously relevant to current

social and material conditions; this will be further amplified by Bolen in Goddess
Praxis. Rowland writes at leng th about the contributions both Downing and Bolen
bring to the evolution of Jungianliltisheor
important to include this information here as Christine Downing, as a peer of
Bolen, had a tremendous erfigbfehe Jung@amGoddess.e n & ¢
Downing and Bolen would both contribute to the foundations of Goddess

Femi ni sm, and by extension, to the theor

Crossing to Avalon.

Christine Downing (1931 - )
Rowland both summarisesandlook s cri ti cally at Downi ngd

her memoir, The Goddess: Mythological Images of the Feminine:

[ é] Downing shows the potenti al of pag
pl ur al and active forms of feminine i
more stati ¢ images. / Although Downing admits that some of these

goddesses are available archetypally to men, she is close to an

essentialist position of linking feminine divine forms mainly with the

female psyche. (Rowland, 2002 63)

Foll owi ng Har diusednd exgaxationpf Moory Goddesses from
various cultures around the world, Downing continues this plurality, and in fact
strongly advocates an individual work with multiple archetypes (Goddesses) at one
time. This plural approach to Goddess is not only echoed by Bolen, but also by the
other three authors in this study and vast numbers of adherents within the Western
Goddess Movement. This is yet another idea posed by Harding that has continued

to thrive through the amplification of Ha r d i revigiénf Jung.

Jean Shinoda Bolen (1936 - )

Rowl and uses another instrumental work of
Goddesses I n Ever ywoman: Power f ul(1984.r c he
Rowl and cites it as O6a popul ainingismg [ &lwéd £
the goddesses are a collection of archety

2002 63) Thus further expanding this plural concept established by Harding and
emphasised by Downing. Bolen, however, would go on to make far more significa nt
contributions. Rowl and notes that Goddes
goddess wor s hR0d2 6l) ButBaem ivauld amplify Goddess Feminism
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into Goddess Praxis This would be achieved, in part, through the amplification

of the myth of the Great Goddess. Rowland writes:

Jungian goddess feminism regards mythological narratives of goddesses
as the only satisfactory means of expression and empowerment for the
long subordinated female psyche. Goddess feminism can be expanded
and formalised into a comprehensive myth of the human culture,
psyche and technology in the myth of the great goddess. (2002 : 69-70)

That expansion and amplification is the creation of the Great Mother Monomyth.

3.2.5.3 Amplification: the  Monomyth of the Great Mother - Monotheaism
Monomyth is a term used by pre -eminent mythologist Joseph Campbell in his 1949
The Hero with a Thousand Faces. Campbell is another integral Jungian figure in
the Western Goddess Movement, and it is through the amplification of the Great
Mother Monomyth that Campbell is connected to this research and the wider
Western Goddess Movement® Campbell looked at myth from a much broader
perspective. Campbell noticed repeating patterns fisignificant religious quest
myths were all retelling essentially the same story with different protagonists. In
theological terms, Campbell compares the quests of the Buddha, Jesus and
Mohammad as sharing a similar grand mythfior monomyth. A Great Mother
Monomyth gathers all the cultural and religious deities known as Mothe r or
Creatrix goddesses togetherii understanding them to all be variations of a singular
Great Mother (Magna Mater an ampl i fi cat Anoma Mendl). This n g 0
monomyth would be central to the plurality of the Western Goddess Movement

and is echoed in the f ive rebirth memoirs.

Rowl and specifies only one O6key individu
Whitmont; however, it is an oversight to disregard Joseph Campbell in the

advancement of the Great Mother Monomyth. 62 Moreover all five authors in this

S0Campbel |l 6s mificatmmof Juhgiaraamchetypahifpedry were centrasdarch prior to this study
which examine works of fiction in which the Great Mother was portrayed as a character in thelstely. This M
reseach was later published in 200%tersturef the Sacred Feminine: Great Mother Archetypes and the R¢
emergence of the Goddess in Western Tredifibverlag.

61For more se€ampbell andMusesC (eds) (1991)n All Her Names: Explorations of the Feminine iS&ivinity
Francisco: HarperBeamcisgoCampbell (1949 he Hero with A Thousand Fadew York: MJF Books; (2001)
Thou Art That: Transforming Religious Mekagrimardl (ed) (Novato, CA: New World Librargaangbell
andMoyersB (1988)'he Power of Myffower8S(ed. (New York: Anchor Books.
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study can now be added as oO0key individual

endurance.

Rowland summarises the underlying objective of the Great Mother Monomyth from

both Whitmontds and many feministsd per s
goddess tdé bhoerceaauwsren patr i ar c heaploiting attitudlesi s t i
are, to Whitmont, directly I (Rowlkedd2002®6)ma s (
For Rowland, Whitmont epitomises the schism found between psychology and the

Church.

Unlike Jung, Whitmont belie ves that Christianity (and the other great

monot hei sms) cannot be reformed to rel
Whether that other be darkness, death, the body or the feminine,

masculine monotheism will not cease to split the human psyche.

Monotheisms are neurotic, one -sided structures devoted to
transcendent and triumphant powers over nature. (Rowland , 2002 66)

However, by advocating for the replacement of the Patriarchal (Christian) God
with the Matriarchal (Plural) Goddess, Whitmont is actually advocat ing for the
replacement of masculine monotheism with a Goddess monotheaism. Rowland

writes:

[ é] the aim of this branch of Jungi an
individuals, but of the cosmos. The sacred is not a stage in
consciousness; it is a structure in consciousness. The model for
subjectivity here is of the web of life, connecting human, to nature, to

the divine, conscious to unconscious, feminine to masculine in the

psyche. The sacred is part of nature and human beings are part of that

dance. (2002: 67, emphasis in the original)

All five authors in this study introduce the Great Mother Monomyth in some form

or another. Downing centres on her archetypal nature:

[...] like any primordial archetype, the Great Mother provokes profound
ambivalence: her cruelty is no less salient than her benevolence. The
nurturing goddess is also the devouring one. In the world of the
goddesses, creation-and-destruction and feast -and-famine were seen
as two phases of the one ever-recurring inescapable pattern, not as
irreconcilable opposites. Perhaps it is the greatest gift of the goddess
to teach us that good and evil, life and death, are inextricably
intertwined. (Downing , 2007 [1981]: 12-13)

Similar to Downing, Phyllis Curott, another author in this study, also situ ates the

Great Mother in pre -Christian terms:
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Long before the people of the Middle East worshiped and battled over
a male divinity, the people of Canaan paid reverence to a goddess
called Queen of Heaven. The Goddess was the divine Creatrix, law
giver, mother, warrior, healer, bestower of culture and agriculture.
(Curott, 1998 58)

In The Dance of the Dissident Daughter, Sue Monk Kiddds rebir
writes about her discovery that the Greaf
and sustainer of th e universe who ruled over the rhythms and forces of nature.
That she was all-wise, all -knowing, all -powerful, bringing both birth and death
't ght and 02807 K996@: 134] Asiwil loe examined in the next chapter,
the discovery of the Great Mot h e r Monomyth would eventu

existing Christian paradigm.

Bolen emphasises the 6web of connectivit:
| esson she |l earned at Chartres: 06The God«
connects us to the divinity that permeates all matter; her symbolic organ is the

womb. & , 10802l 5e7n) Ki dd agr élnew of thiry needed t e s :
more in the world just now than an image of Divine presence that affirms the

i mportance of r el at(d0Ob[O86h il5p) [ €] . O (Kidd

The Great Mother Monomyth mentioned most often in the memoirs is Gaia. Three
of the five authors name Gaia as the irreducible Great Mother; however each of

them draws from different cultural or historical sources. Margaret Starbird

coonects Gaia as Great Mot her in relatio
drawing from: 6[ é] ancient Neolithic repr
Motherfit he et er nal 0 v @lwisgagd forth allrthatdives ia éntless,

ongoing cycles of creati ve act i vi t,yl998 52) S\Mhearead Downing
connects Gaia to Ancient Greece:

[...] there is in Greek mythology a 0g
Gaia, grandmother to Demeter, Hera, and Hestia, great -grandmother

to At hene and Ar sthemother of fhé BeginningGhei a i

mot her of infancy. She is the mother
(Downing, 2007 [1981]: 135)
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Bolen, on the other hand, presents a late -twentieth century, James Lovelock-

inspired understanding of Gaia as living Mother Earthsz she writes:

the Great Mother Goddess: she births us and breaths us and feeds us and holds us

(@}

to her body with gravity, and,180d 257eThisr n

interesting array of variations on the Great Mother Monomy th testifies to the
plural understandings prevalent not only in the memoirs, but also in the Western

Goddess Movement.

3.2.5.4 Amplification: Goddess Praxis
The three amplifications listed above were provided by Susan Rowland; | offer a

further amplificat ion: Goddess Praxis The ©6key individual
Jean Shinoda Bolen. As discussed above, Bolen movesGoddess Feminismfrom

theory to Goddess Praxisby empowering and amplifying Goddess further through

0 i

acts of ritual and worship . In other wor d s , Bolen amplifies

Goddess from the purely psychological construct to the physical and mythological
worlds. Thr ough this further ampAhimd Boleraprovides
a bridge from analytical theory to religious prax is and places Goddess in the

physical | andscape for rites, ritual

of

a

contextual map, source of meaning, words

knowi ngd for readers to foll ownmangwayshi r r @

Moreover, from a thealogical perspective Bolen manages to cross the schism and
syncretistically combine Goddess with the Christian God in syncretistic Union.
Bolen is not only a theorist, she is an activist as well. Through a global network
of women, Bolen has worked tirelessly to raise Goddess Consciousnessn a global
scale through both her ongoing Millionth Circle Initiative and her work with the
United Nations. Bolen makes the boundary crossing leap from analytical theory to
thealogical praxis leaving the clinical domain of psychology and entering the

experiential fields of the alogy, the ology, and religious studies.

Through the first two memoirs in this

Path of individuation and analytical psyc hology and how his original theories have

62 For more information on Jahweelock ghe Gaia Hypothesike original paper can be found here:
http://www.jameslovelock.org/page3hidtfdr the econsciousnes cr eat ed by Lovel oc

http://www.gaiatheory.org/

63Very little research has been found regarding M Esther Harding, with the exception of the scholars included i
Further researittio the connection between amplified Jungian theory and the current, and changing religiou
the West is certainly required. The further analysis of these connections would be a study in and of themse


http://www.jameslovelock.org/page34.html
http://www.gaiatheory.org/
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been revised by women for women. Downing and Bolen both situate their personal
recoll ections and analyses alongside Jung
focuses on three major steps along the path i Shadow, Affirmation of Destiny, and

the Union of Eros and Logo; Bolen combines thealogical experiences and enquiry

alongside analytical psychol ogi cal t heor
l ndi viduati on pil gri mage i s of f er entlke as
Downingds memoir, Bolends journey begins

Bolen uses Jungian and postJungian threads to weave her memoir, and she relates
additional, and in some ways, more complex, steps along the Path of
Individuation. Bolen focuses on child-like wonder and being vulnerable;
documents her psychological 0rebirtho as
experiences various forms of Jungian Union including an embodied Union of
deities, of beliefs, andompl emagesyDoBoI
builds upon it in several i mportant ways
memoir are vast, varied, and complex. A long history of depth contemplation is
showntobeacontri buting factor in BoCressimyso bel
Avalon. Jungian Feminism, Goddess Feminism, the Monomyth and creation of a
Monot heai sm combined with Bolends bridge
spiritual praxis were al/l necessary modi
models to create an almost perfect Goddess storm in the West. The particular use

of Jungian amplification fiprojecting an image on a various assortment of
mythologies to empower the image i on Goddess archetypes has helped to create

a post-Jungian religious/spiritual movement worthy of analysis and exemplifies

how deeply entrenched -Jungiag feminist ravesions areis a n
the Western Goddess Movement. It is also important to note the specific
modifications and contributions of Harding, Downing, and B olen, because two of

the authors who follow (Kidd and Curott) would read The Goddessand Crossing to
Avalonfiin some places even citing Jung, Harding, Downing, or Bolen in their own
memoirs. The i mpact Downing and Bol emds n
in this study and on the adherents within the Western Goddess Movement is

evident and crucial to the perpetuation of Jungian and post -Jungian theory.
Downing and Bolen have now laid the groundwork for others to follow fiand they

do.
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Of the authors who fo llow in this study, the next author, Sue Monk Kidd will
cont i nueGoddess €Eonécousness, to some degree, while wholeheartedly
embracing Goddess Praxis The final author, Phyllis Curott, will take the
amplification of Goddess Praxiseven further. Bo len marks the end of the authors
with Jungian training, but that does not mean the end of Jungian concepts being
included in the remaining memoirs. The next author, Sue Monk Kidd, builds on the
work of Bolen but struggles whenitcomesto Bol en d s pJnionpfdGoddess
with the Christian God.



Chaptder

The Dance of the Dissident Daughter:
A Womands Journey from C
to the Sacred Feminine

Sue Monk Kidd

1996

The female soul is no small thing.
Neither i s a wom:
to d efine the sacred feminine
from a womand$* per

4 .1ln Summati on

In Chapter 2, an analysis of the first memoir , The Goddess exhibited how Downing
wrote her memoir based on détalinggh@rexpbriaricds o f
encountering several Jungian concepts including the Shadow, the affirmation of
destiny, and the union of Anima and Animus or Eros and Logos. In Chapter 3, an
anal ysi s of Borédssng b Avalore inctuded examining not only the
content of the memoir using the c ritical analyses established in the introduction,

but also the substantial contributions made by Bolen to the Western Goddess
Movementincludingt he advancement of her concept
in the West and her significance in the post -Jungian Goddess Feminism movement
that centred upon amplification of J u n d\idinsa as Goddessthrough the Ancient
Greek pantheon. The first two authors in this study (Downing and Bolen) are
trained Jungians who speak from a distinctly psychodynamic perspective. The next
author, Sue Monk Kidd, would learn from and adapt the writings of Jung, Harding,
Bolen, Christ, Downing, and others to create a rebirth memoir that offers a

psychodynamic 6way of knowingd specifical

4. 1.1 Sue MOA&K) Kidd (1
Asabestsel | i ng aut hor , Th&Dhaace M oha RissidentdDdugrger

(1996), hereinafter referred to as Dance sits amongst a list of highly -acclaimed

64 Kidd (2007 [199B]L.
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publications and awards. 65 Her rebirth memoir, however, was written early in
Ki d d &rary daredr. Dance was one last confessional to bring closure to the

Christian contemplative writings of her early life.

Sue Monk Kidd had been firmly grounded in the Southern Baptist Church since her

youth. In her memoir, Kidd describes her formative y ear s as 6mai n
ort hodox2007(1RI6ldH4 ) ; she writes: 6t he Sout
been the fabric of my religious existenct
enough, | was married to a Southern Baptist minister who was a religion teach er

and chaplain on a Bapt:il6¢ Livingacdhlreh-gentred ldemp u s .
Kidd focused her studies on theology including a number of orthodox writers; Kidd

states:

| was influenced by Meister Eckhart and Julian of Norwich, who did,

nowandthen, refer to 0God our Mother, 6 but
i n. [ é] | 6d read many of the <cl assi
literature, the church fathers and the great mystics of the church. For

years |1 086d studied Thomas WbneBamard, John ¢

Bonaventure, Ignatius, Eckhart, Luther, Teilhard de Chardin, The Cloud
of Unknowing, and others. (ibid : 14-15)

Kidd quickly gained a national reputati ol
memoir she notes: 0 Itribwdor tb eneinspirationgd magéazind i ¢ C
with millions of readers. | 6d written ar

books about my contemplative spirituality. [...] | spoke at Christian conferences,

i n chur cha?@d Kid ddindgt lintdt her worship to her Southern Baptist
tradition. She frequently explored other sects of Christianity often crossing the
boundaries and blurring the division between Protestant and Catholic praxis. Kidd
writes: 01 often went t o Ca tEpiszdpal €huncha s s
nouri shed by the symbol and power :Ib)Fort hi s
Kidd, the Church was the centre of her life, and a vast majority of her time was

spent either in devotion or in reflection. This church -centred life also meant that

Kiddds i dentity was intricately connecte

65Included iKiddd publications af@988Y50d's Joyful Surpridarper SanFrancigd®90)When the Heart Waits
Harper SanFrancis(®96The Dance of the Dissident Daugatper SanFrancis¢@P02)he Secret Life of
BeesVikingBook8 a New York TimBgsteller for 2 ¥2 Years with 8 Million Copies Sold W@0d)tlee
Mermaid ChaVikinga No. INew York Tim8gstselleThe Mermaid Chais made into a television film by
Lifetime in 2006, but did not receive critical @bel&excret Life ofeB&lm (2008), however, enjoyed critical
acclaim, tremendous-tifice success, won 11 film awards and had another 16 nominations. Information sc
fromhttp://suemonkkidd.candhttp://www.imdb.com
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womandos place in the world was subordina

focus of her time and energy; she writes:

So much of it had been spent trying to li ve up to the stereotypical
formula of what a woman should be fithe Good Christian Woman, the
Good Wife, the Good Mother, the Good Daughter fi pursuing those things
that have always been held out to women as ideals of femininity. (ibid
13)

The eight years documented in Dancewoul d dramatically shif
including her marriage, career, and her world and faith paradigms. By finding and
sharing her inner O0feminine voiced Kidd?os

have imagined.

4. 1Thz Deanof the Dissident &Gadlght e
from Christian Traditioff9t9® t he Sac

Dancewas first published in the United St at
isapost-Chri stian contempl ati on, a tndHerevoicef or
and her place in a world she envisions as twisted by patriarchy and gender schisms.

Fuelled by the un-named something she felt she was missingfia lost piece
articulated by HardingfiKi ddds search began with her
follows her lateral conversion to the Episcopal Church; and, ultimately to a form

of Goddesscentred Spirituality integral to the wider Western Goddess Movement.

Kidd organises her memoi r (Kidd, @007 [1O86} 148)t a g €
In total, she offers aneight-y ear j ourney of O0OAwakening,
and OEmpowKr thd d ¢ . tldese dourcstages as the construct for her

memoir appears to be influence d by and a revision of CarolP. Chr i st 6 s f ou
of the feminine spiritual quest (1980). Chr i st 6 s f o ur Notihgegsss i n
Awakening, Insight, and NewNaming Chr i st ds theories unde
her influence on Kidd will be examined in greater detail in a following section. s
Kiddés O6Awakeni ng® h oinlede dar awakerong fo Goddesst o n
but also her awakening to the feminist movement. It was only in the middle of her

secluded adul t | i f e t hat Ki dd | ear ned a l

66 For more se@hristCP (1995 [1980Diving Deep and Surfacing: Women Writers on a SpirifliarQEegion.
Boston: Beacon Press
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O0femini smé, and Kiddds memoinmlchhamntug hhen

Churchd to awakened feminist.

One would think that with Katthdth@aldendencieso n g
Kidd would distance herself from her husband who, as a conservative Southern

Baptist Minister, represents all that Kidd come s to despise. However, this is not

the case. In fact, Kidd is the only author in this study who actually takes her

spouse along with her on her spiritual quest. This is no easy task, and there are
numerous instances when Kidd reflects on the possibility t hat her marriage is
irreparably broken. Kidd struggles with what she perceives as choice between

either her growth as an individual (resulting in the end of her marriage) or staying

within a marriage which she now understands as a patriarchal prison. Not satisfied

with either option, Kidd makes a bold step in trying to share her journey with her

husband, Sandy. In the following excerpt from the memoir, Kidd summarises her
journey. I include a full accounting in
summary of the event, for several reasons: 1) this condensed account concisely

and el oquentl y degearjdurney i a ¢omghct and coeciseggway
that a brief readerds summary could neve
of Anima and Animus in the union of Kidd and her husband along this path fi similar

t o B o Vesica®iscisiindependent, yet overlapping, and together much more
power ful than individually; 3) this excer
entitled O6The St or yénsed gersien ofvhernmeemair fthatlis ¢ o n
especially for her readers. Kiddds incl us:c
in a following section; 4) and finally, t hi s summary expresses K
several of post-Jungian models and theories including the Anima as Goddess

rebirth, the affirmation of destiny, and the acceptance of personal religious

authority:
oWel |, | et 6s say thereds this woman, 1
she has a dream about giving birth to herself. ¥She doesnd,t r eal
of course, but sheds about to be pregn:

sure enough, she starts to get wake -up callsfian odd slip of the tongue,
maybe, in which she hears herself putting the word Father before her
own name. The next tshuncavgringstiredemikimeo ws , S
woundiher s and the churchds and the whol

6’This is an obvious reference (GoddeBsed E/erywonmRowesful e o
Archetypes in Women's (M@83), a text, according to the notes in her memoir, Kidd has read and incorporate
her éway of knowing.d6 In fact, Kidd cites Bol en
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away from the whole thing, but before she gets too far, she finds herself
on a beach with dancing women, celebrating an experience of female
soul she comprehend utthatrdown deep makes her long for

the mysterious thing sheds | ost. o
He | ooked at me. OAnd this woman deci i
oYes, but first she decides she has t
When she does, she starts to see what a good daughter to patriarchy
sheds been, how sheds created her | i fe

her own. Then she looks at the church, her marriage, the whole

culture, the way it really is, the way women have been devalued and

excluded, how the feminine has been suppressed and left out, and she

knows for the first time that the absence of the Divine Feminine has

left a hole in her. She says, No more. She gets angryfino, make that
furious. But sheds real scared, t oo. <
wayitisd she candt i1 magine anything el se.
a drugstore and sees her daughter on her knees before men who are

laughing at her subordinate posture, and something happens to this

woman. 0

The car slowed a little as Sandy grew more absorbed in what | was
saying. | realised he was hearing the unbroken tale of my journey, albeit
the ultracondensed version, for the first time, and in a way | was, too.

0So the woman decides to go away and
wisdom, which is starting t o trickle down to her. She decides to let her
old |Iife collapse at her feet, to risk

0ol bet her husband remembers that par:

0Okay. So itds hard on them bot h. But
end, they find a whole new m arriage. Plus, the woman finds this circle
of trees, this space of Sacred Feminin:i
ever known, and deep inside her something says, home. She learns to
dance in that circle, to create rituals, to open herself to the unknown.
She discovers a [Jungian] myth, or maybe it discovers her, and it tells
her what she needs to know about rebirthing as a woman. She faces off
with the patriarchal voices sheds inte
a shoe box, and buries her old female sel f . 6

| paused. It was the oddest thing, the way the story was forming as |
spoke, all the piecesfithe trivial and the terrible fifalling out of my
mouth into this little pattern of meaning. It awed me as much as if a
child had spilled a jigsaw puzzle on the floor and it had fallen into a
picture. This is my story, | thought.

0Go on, 6 said Sandy.

0OThen she opens her arms to the Divin
ancient places and traditional places, but mostly inside her own self.
And she loves this presence with all her heart. Her consciousness starts
expanding. She discovers shtd@eatnmnot sep



Jung and Goddess Chapter 4 164

body, and mother are all divine, and this knowing changes everything.
She discovers there is a fire in her, a passionate struggle for wo men.

0She starts to heal , t oo. She move
relationships with female friends, into herself. She comes upon a
Matryoshka doll, and it teachers her to honour her feminine legacy. She
goes to Crete and finds healing. She goes back to the monastery and
dances around the altar and learns to forgive. And one night on the
beach she sits with a sea turtle and is overwhelmed with love for her
female self.

OAlIl this causes her to give up the i
feel her strength , her own authority as a woman. She dreams about
buffalo, and even they help her reclaim her power. Then, of course,
she finds out that she has to bear witness to all this, that she has to
plant her heart out there in the world. She decides to be brave, to  play
her music on a whole different lyre. More than anything, she wants to
be a one-in-herself [virgin] woman, to have her Sacred Feminine
experience become a natural part of her life.

OAnd then one day sheds sitting in th
just taken their daughter to coll ege,

[ €]

I look back now and | am grateful. | recall that whenever | struggled,

doubted, wondered if | could pull my thread into this fabric, someone

or something would always appearfia friend, a stranger, a figure in a

dream, a book, an experience, some shining part of nature fiand remind

me that this thing | was undertaking was holy to the core. | would learn

again that it is alright for women to follow the wisdom in their souls, to

name their truth, to embrace the Sacred Feminine, that there is

undreamed voice, strength, and power in us. (ibid : 225-228, emphasis

in the original)
Kiddds rebirth memoir is different from
ways. 1) Kidd is a reluctant pilg rim and a reluctant feminist who describes herself
as being in a 6Deep Sleep.d Kiddds unwil
memoir and will be examined in further detail in a following section. 2) Kidd is
very well -read including many key figures in Christianity and the Western Goddess
Movement. Her extensive research is another strength of this memoir that shall
be discussed in more detail in a following section. 3) Kidd continues the post-
Jungian amplification of Anima as Goddess which she expbred not only through
extensive reading of post -Jungian feminists including Harding, Downing, Perera,
and Bolen but also through her personal therapy with a Jungian analyst. Through
post-Jungian analysis and scholarly revision, Kidd finds and sharesa helpf u | Owa

of knowingd Goddess both i wmsedfthepst-yungian d i
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Goddess, Goddess Feminism, and Goddess Consciousnessll be examined in the
underlying theories to the memoir. 4) Dancei s t he story of (
awakening, but it is not a singular journey, for Kidd takes her husband Sandy along

with her. Unlike Bolen who had divorced before her pilgrimage had begun, Kidd

keeps a focus on her marriage. Through her awakening, Sandy embarks on a
parallel journey to his wife and share s many of her life -altering experiences
including delving into analytical psychology and being present when Kidd first
experienced Goddess at Avebury. As the
Baptist Minister who was a religion teacher and chaplain on a Baptist college
campus. 0 (i bid, 16) Ei ght year s | ater,
specialising in couples engaged in an 0a\
willing to risk the loss of her patriarchal marriage, this journey awoke both Kidd

and her husband. Finally, 5) Kidddos first
until the third part of her memoir (page 134). Moreover, this life  -altering event
happensi n a moment of Junigunsoomwith seyhusbdnd iothd c i t
United Kingdom: during a drive, Sandyrandomly suggests stopping at Avebury; Sue

would depart from Aveburyds stone circle

Underlying Kiddds reflection upoTthebaace aw
of the Dissident Daughter includes an interesting blend o f Christian theology and
Jungian and post-Jungian psychology. Unlike Bolen who does not address the
theological implications of her experiences with Goddess and her Christian God,

Kidd spends a fair bit of her memaoir reflecting on her existing Christian he ritage

and beliefs whilst trying to reconcile them with her experiences of Goddess. While

Bolen finds Divine Union, Kidd finds separation and ultimately leaves the Church.
Whereas Bolen i ncoCmmoygaiteus nteGosdd easss a cC «
Christian f ai t h, Kidd concludes that this ne

psychological, but thealogical as well.

4 . Qri tical Revi ew

4. 2Whlo i s the i ntended audience? Ar
All of the authors in this study agree that writing their rebirth memoir wa s, first
and foremost, f or t heiWeteall ounstodes forl ourseldes,d d w
of course.® Yet, Kidd continues: ©6But t he
(Kidd, 2007 [1996]: 2) For Kidd, the thousand other women are those who are



Jung and Goddess Chapter 4 166

seeking the same path, either consciously or unconsciously, to Goddess fithey are
Ki ddds t ar g Kidd alsoundplies that #or every woman who shares her
rebirth pilgrimage, another thousand women embark on the same journey but

never share their story in s uch a public forum.

4.2.1.1 Middle -age Women

Like Bolen, Kidd also addresses a middle-age audience. Echoing Jungian thought,
Kidd maintains that mid -life is an integral phase of consciousness required for this

Goddesscentred quest. Jung once said in a 1955 interview with Stephen Black

t hat Il ndi vipgunate 99 tlksata Het s i n with,
1977. 256) However, the individual i snot

Individuation until midlife. Jung writes:

We see that in this phase of life fi between thirty -five and forty fia
significant change in the human psyche is in preparation. At first it is
not a conscious and striking change; it is rather a matter of indirect
signs of a change which seems to take its rise from the unconscio us.
(2001 107)

Ther e ar e sever al factors t hat ma k e

psychologically. For Jung, midlife was

worl d of jobs, families, and obtaining

Jung writes: OFor a young person it is

with himself [or herself]; but for the aging person it is a duty and necessity to give

r

h

a

g
a

serious attenti on t ®00k dihsHeweber, itismot ohlethes e | f

ability to turn oneds attention and gaze

critical which was exemplified in Kiddos

human being has grown up that he [or she] can have doubts about himself [or

herselffand beatvari ance wi t h hi ms 200% 10D) & is thik abititg e | f ]

to be 6at wvarianced with oneself that
consciousness. Kidd expands on this idea by adding that it is also vital that one is
abl e to be ithtthe soaio-cubluraicaeddreligious standards as well;
she writes: o6[...] women grow ripe for
been around long enough to grow disenchanted with traditional female existence,
with the religious experience wome n have been gi ven, 2007
[1996]: 11)

[

-

f e

I v
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Mi dlife, then, iI's a phase i n onebds I|ife
what 1is truly i mportant in oneds I|ife, a
be said, in post-Jungian terms t hat the shift in consciousness that occurs in midlife

is one from Logos thought towards Eros-centred thinking fi from the external to the
personalfifrom the processes of logic to the processes of introspection and
reflection. In Jungian and most post -Jungian thought, the midlife phase is
considered, fundamentally, a quest to find one's soul by integrating Logs and Eros

into one cohesive whole Self. According to Clinical Psychologist Dr Brent Potter,
Jungds visi on o Mmetamiiad(d trahseormativeo changeeotheart or
spiritual/religious conversion) as an archetype of midlife .68 (Potter, 2015) | would
agree with Potter and add that the memoirs in this study all seem to pose the

same understandingi midlife is generally the time one seeks out the Divine fieither

willingly or unwillingly. Jung writes: 0
soci al responsibility and to soci aPkOOIlons
110) Falling neatly 40 Kidd méntiomgnther menmoimtkak i n e

she was 38 yearsold when her journey began. (Kidd, 2007 [1996]: 10) Therefore,

midlife is an especially important phase where the resulting shift in consciousness

brings about a dynamic relationship between the individual and J u n ABiman

now knownas Goddess As detailed in the iAnmalasl uct
been, to use Rowlravised@rsl ampéfiedmiy avarety gf eminist
post-Jungians to the various embodiments of Goddess that are now prominent in

the Western Goddess Movement.

Midlife, then, or at least the midlife mind -set , i s a cruci al req
Path of Individuation. The result of this midlife quest is a dynamic union of the

i ndi vidual to Goddes s fAundonstiguslyas évenesets.abodt] € ]
healing the inner wounds, and for this she needs, as her most important

i nstrument , a psychi @) Aceotdiagtto Jumgsthis gsyctic ( 1 9
relationship is offered by the Anima archetype as it speaks to the individual from

the unconscious mind. Esther Harding often recorded her conversations with Jung;

she notes Jung commented in July 1922 that the Anima/Animus archetypes are

interpreted by the individual as o6[ €] th

68 For more se®otterB (2015EkEments of Reparation: Truth, Faith, and Transformation in the works of Heide
Bion, and Beyohandon: Karnac Baoks
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respond t o i tMcswreandHull L97Av28y S0 .is&he Anima the voice

of God/Goddess? Jung explains: 6 [ €] we ar e not concer |
philosophical, much less a religious, concept of the soul, but with the
psychological recognition of the existence of a semiconscious psychic complex,

having partial autonomy of function. 6 (, 1982 9, emphasis is mine) |
emphasised the important port i oAmimaocis a J un
6semiconscious psychic complexd which Ju
can act on thensaidows dmiahndsatc wi | McGoirg € ]
and Hull, 1977: 294) At the turn of the twentieth century, Jung spoke and wrote

about being O0seizedd by his Ani ma; the me
of that century, present memoriesand ex peri ences of bei mg ©0s

a an archetypal image selected and generated in the individual by J u n d\rdinsa.

This would lead to the obvious question: why are women finding Goddess in post -
Jungian realms rather than within some form of organis ed religion? Jung comments

on this conundrum:

In any other age it would have been the prevailing religion that showed

her where her ultimate goal lay; but today religion leads back to the

Middle Ages, back to that soul -destroying unrelatedness from which

came all the fearful barbarities of war. Too much soul is reserved for

God, too little for man. But God hi mse
starved. The feminine psyche responds to this hunger, for it is the

function of Eros to unite what Logos has su ndered. The woman of today

is faced with a tremendous cultural task fiperhaps it will be the dawn

of a new era. (Jung, 1982 74-5)

This new post-Jungian era would see the amplification of the  Anima onto various
mythological, cultural, or historical deities  forever transforming her into Goddess

and Her flourishing and worship in the Western Goddess Movement. What this

means from a psychological standpoint is that Goddess (as Anima) is an integral
component to ondéaéndthi$ shift in eanstiouaniess & a necessary
part of oneds midlife; without uni on wi t
further along o n eRath of Individuation firemaining less than o n epdtsntial. This

new era would also see an increase in publication as more women began to share

their stories. Similar to the other authors in this study, Kidd speaks directly to

those who have already begun their journey, and, like her, are seeking information

and guidance:
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You may be in the midst of your own transformation. You may already
be exploring a Sacred Feminine dimension. You may be fully engaged in
a struggle to exit patriarchy and come into your own as a woman,
grappling with how your life is changed. In that case, this book is meant
to offer you clarity and nurture. It is meant to be  a companion to you.
It should provide new markers, passages, insights, questions,
motivations, inspirations, boldness, and meaning. (Kidd , 2007 [1996]:
3)

Kidd, however, is also aware that not everyone will want to hear her new message.
Being a well-known Christian writer and speaker, Kidd had a built -in audience, but
it also meant that she would face vocal resistance from her own supporters; Kidd

writes:

Once when | spoke before a large audience on the feminine spiritual

journey, a woman in the back stood up during the question session,

rai sed her Bible, and cried out, oOWhat
| After having her say (and what a say it was!), she marched out,

inviting others to follow. Fortunately, only one other woman went, but

it was high drama, moments | watched in still -frame, half -believing.

(2007 [1996]: 216-17)

Kidd patiently allowed this woman to voice her opinions uninterrupted. She did
not engage in a public debate with her critic because Kidd recognised her critic as
one who is stil | in what Kidd refers to as a 06Dee
that is exactly where her own journey began, and her primary intended audience

is women like herself and her public critic fthe Daughters of Patriarchy.

4.2.1.2 Daughters of Patriarchyin a 6 Deepd Sl eep

Recognising Daughterhood

Kidd conceives of herself and others in the West as sleeping, compliant Daughters
of Patriarchy. K i d didage & thel béginning of her memoir is in stark contrast

to the independent 06vi rDgwning)angBolerp shevaits: by |

[ €] am grown, with children of my own. But inside | am still a
daughter. A daughter is a woman who remains internally dependent,
who does not shape her identity and direction as a woman, but tends
to accept the identity and direction projected onto her. She tends to
become the image of woman that the cultural father idealises. ( Kidd,
2007 [1996]: 41-42, emphasis in the original)

Only through time and experience, does Kidd come to the same midlife crisis Bolen

wrote aboutiit he psychol ogi cal di ssonance cause
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oneds e x p &hetfiratthalf ofn Banceis filled with various self-critiques of
her role as Daughter and her anger and disgust at her own blindness and
compliance in the patriarchal culture. Prior to this eight year transformation, Kidd
considered herself to hold radical beliefs, especially when it came to mixing
Catholic and Protestant praxis. However, she came to realise that she was not,

perhaps, as O6r adi c athdughg Kiddswhites: had ori gi nal

| understood that while | had gone through a lot of spiritual

transformation and written about it, my change had not deviated much

from what were considered safe, standard, accepted Christian tenets.

| had never imagined any kind of internal reformation that would call

into question the Orthodox Christian Woman, the Good Daughter to the

Church, or the Monk who lived high in the spiritual tower of her head.

(ibid: 17)
In other words, Kidd could not even imagine breaching the boundarie s that had
been set for her by her faith, culture, marriage, and conservative Southern
tradition. Before her awakening in 1988, Kidd believed she was a self-determining,

contemporary woman, she writes:

| had truly thought of myself as an independent woman . Certainly | was
not outwardly submissive. | had my career, my own life, ideas, and
plans. | behaved in seemingly independent ways, but inside | was still
caught in daughterhood. | was deferring to the father at the centre, |
operated out of a lot of assumptions and ideas, but | had no idea the
extent to which my ideas where really the internalised notions of a
culture that put men at the centre. (ibid : 19)

Only after her awakening did Kidd realise she was enacting the role of Patriarchal
Daughter. It was important for Kidd that her memoir include her own self -criticism
so that others could perhaps identify the Patriarchal Daughter in themselves.
These Daughters, Kidd included, are unaware of their role as submissive Daughters

because they are asleep to the reality around them.

The O0Deep Sl eepbod
Kidd not only defines her concept of the Patriarchal Daughter in her memoir, but

asodescri bes what she r effiasleepftomwhachKiddhael 06 De

only recently awaken; she writes:

A woman in Deep Sleep is one who goes about in an unconscious state.
She seems unaware or unfazed by the tr
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She has never acknowledged, much less confronted, sexism within the

church, biblical interpretations, or Christian doctrine. Okay, = so women

have been | argely missing from positio
silenced and relegated to positions of subordination by biblical
interpretations and doctrine, and God has been represented to us as

exclusively male. So what? The woman in Deep Sleep is oblivious to the
psychological and spiritual impact this has had on her. (ibid : 18)

She goes on to say: 06She is the woman de
composed of adaptable femininity. She is the woman severed from her own true
insti nct and creativity. She is the wal®an i
These are the women who need to be awakened; these are the women Kidd wants

to reach i women no different from herself.

Kidd was so immersed in her own world that the changing Western culture had
literally passed her by. Completely unaffected by the events taking place and the

shifting cultural norms, Kidd writes:

As a woman | 6d s | e p4dupcsllshad mirealty gojtent hat w:
through to me. Not the feminist movement, not the marginalisation of

women in the church, not exclusive male language in scripture and

liturgy. | had been upset and alarmed by the staggering assault on

women through rape, spousal abuse, sexual abuse, harassment, and

genital mutilation, but someh ow t hi s di dnodt-blowmi ti at
awakening. (ibid : 22-23)

A 6bllownd awakening, such as the one Kid
her daughter, inevitably led to life -altering changes. Itis a process which requires
oneds particwrpiatteisont.hakii,ddonce awake, a wec
relationships, her religion, her 118)aShe e r
must stop being O0the woman who never que
prevailing 1 deas :d18dQuestianihgate grevailing ideasiabd d
dictates would be central for Kidd, and the first two intentions of her memoir are

to provide a cultural and feminist critique and to awaken those in the Patriarchal

Deep Sleep.

4. 2Wh2at ar e the i mtoegrkt?i oMhsatofditdhda he
Kidd has three main intentions with Dance 1) to awaken other women &

particularly Western Christian women; 2) to engage in and spark a feminist

cultural, religious and self critique; and 3) to provide a Post -Jungian Guiding
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Feminine Myth as a path to Goddess. Each of these three intentions will be

examined in further detail.

4.2.2.1 Awaken Others

Kidd is specifically writing to Western Christian female audience.  Utilising literary
techniques such as addressing the readerandus ng t he i nclusive
attemptsto el evate Kiddodos memoir from the st ol
story about allwomenfiby and f or 0 Bkeshagemnwhermana®akening

in great detail in the hope she can connect, in some way, with her rea ders. Kidd
begins by exploring her initial shift 1in
grown increasingly aware of certain attitudes that existed in our culture, a culture

long-d o mi nat ed Kidd, 2008 fi1996]: 9] As one who was oblivious to the
Western feminist movement not only culturally, but also theologically and
thealogically, Kidd refers to and cites a vast number of Christian feminist
theologians in her rebirth memoir including one of the leading foremothers of

feminist theology andthe al ogy, Car ol P Christ; she wr
a womands awakening begins with an oexper
experiences emptiness, self-negation, disillusionment, a deep -felt recognition of

the | imitation plvaecse,d eosnp ewa nad nl dys28hlating o wn
Christ, Diving Deep and Surfacing, 1980:13)

Kidd struggled with the idea of challenging a life -time of Church doctrine: 6 De s pi t ¢
the growing disenchantment women experience in the early stages of awakening,

the idea of existing beyond the patriarchal institution of faith, of withdrawing our
external projection of God onto the chu
(ibid: 4 8) Kidd found herself at an I mpasse:
coul dn ot tompoldiwaywokbeing a woman, but the fear of going forward

was par al y:8) Tingtensdion (vas lboo much for Kidd to bear; she writes:

0l could not seem to banish my awakening,
i t . 0: 33)i Owriing this time, Kidd returned to her role as dutiful wife and
Daughter of the Church. But she could not stop the new consciousness from
emerging. Despite her best efforts, Kidd was slowly and privately changing; she

writes:

By now more than a Iwenaaboutny cdoutiped.s]sed [ é]
and, through it all, keeping my awakening mostly secret. / Part of it
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was because | was afraid of the response | might get. But secluding my
experience during that early period was both cowardly and wise. Some
things are too f ragile, too vulnerable to bring into the public eye. (ibid

59, emphasis in the original)

The more she woke, the more she began tc
the previous two years, my awakening had shown me new truths about my religion,
my life,and t he | i ves a83) kwentally Kidd wouldbawaken to

Jungds Anima as Feminine Principle ampl.i:

Little by little, | began to contact a feminine source within [...] a deep,

ancient-feeling place inside me, a pl ace | hadndot known
surprised me because it made me realize that what | sought was not

outside myself. It was within me, already there, waiting. Awakening

was really the act of remembering myself, remembering this deep

Feminine Source. (ibid: 75)

In Dance of the Dissident Daughter, Kidd intends to awaken others by sharing her

own personal story, struggles, fears, and triumphs. She often speaks directly to

the reader and uses O6wed in areas where
an audience. Kidd utilises generalised and essentialist statements about women

in an attempt to offer connections and parallels to her female readers. She selects
moment s i n her me moi r where she struggl
alongside her own; for example, when speaking about the fear of her own

awakening, Kidd writes:

Women grow afraid at this moment because it means giving up a world

where everything is neat and safe. [ é]
|l ost as women, but it 0l unkmwnuAndkthea wn, s o
one day it all comes down to this: Can we trust ourselves, our inmost

selves, our feminine wisdom? (ibid : 77)

Not only does Kidd connect her awakening and struggles to the struggles of all
Western women, but she also makes a prominent point, at the very beginning of
her memaoir, to note that this is not just her awakening ---but al |l womends
is the long-forgotten, yet inalienable right for  all women to awaken to their own

spiritual needs; Kidd writes:

It was true: There had been other awakenings in my life, but no waking
experience had been as passionate and life altering as this one, nor had
there been another where | felt more was at stake.  The female soul is
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no small thing. Neither is a womands r
womanos pe (isdp & eniphagieis mine)

In the closing section of her memoir, again directed at her female readers and

thusly entitled OEmpower ment &, Kidd once
is interesting to note that this paragraphis f ol | owed by &6The Stor
part in the summary of this memoir. 6 The

Sandy and Kiddds wultimate transformati on
readers with after she makes this general statement about the awakening and

transformation of Western women:

We take our journeys and bring back the gifts. We find our hearts and
we plant them. We do it as we voice our souls and find our authority,
and we do it also in the quiet enactment of a natural spirituality. We
do it for ourselves but also for our daughters, all the women, all the
men, all creation. We do it out of love for the women we are becoming,
out of love for the earth. We do it because we are the change the world
is waiting for. (ibid : 225, emphasis in the original)

Dancemay be Kiddds personal story, but she
Bol en, as an O6Everywomand archetypal sto
and speaking to all women as o6we. &6 Ulyi I i

el evates Kidddés memoir from the story of
all women. Il n Kiddds opinion, agdéwomerecho

are the savioursifiand women need to awaken to this vital idea.

4.2.2.2 Awakening to the Feminis t Cultural, Religious and Self Critique

Half of Danceis dedicated to a feminist cultural, religious, and self -critique. Kidd
takes the reader along as she literally discovers first and second -wave feminism
in the West and the birth and continual expansion of feminist theology and
thealogy. Kidd would not only critique the participation of the Church in the
creation and perpetuation of patriarchy, but also her own role in its furtherance.

She writes:

Forming a critique is essential to the birth and develo pment of a
spiritual feminist consciousness. Until a woman is willing to set aside
her unquestioned loyalty and look critically at the tradition and the
convention of her faith, her awakening will never fully emerge. The
extent of her healing, autonomy, an d power is related to the depth of
the critique she is able to integrate into her life. (ibid : 59)
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Questioning oneds faith can be chall engi
examining and potentially dismantling on
it functions; on a thealogical l evel It
beliefs. It i s perilous territory. Ki dd

of our own faith tradition is not an easy thing to do. Betrayal of any kind is hard
but betrayal by oneds r e@7)Kgdspeaksiraklyaoaotr u c i
her inner struggle with the Church and Church doctrine. Despite her initial rage,

Kidd is not encouraging a mass exodus from the Church:

After the illusions are gone, after a woman wakes up, after she has

become grounded in a new way and experienced healing and
forgiveness, she continues on with her spiritual life, investing in church

if she chooses it, but doing so with a world of difference. Now she can

bring to ita whole new consciousness. She has a new heart, new vision,

new soul , new VvVoice, new knowing, and
you must stay in the institution and try to change it. Others say women

cannot stay in without being co -opted, that we can change things best
remaining outside it. | say each woman must do what her heart tells

her. (ibid : 192)

The controversy between remaining within the Church and trying to bring about
feminist reform including female ordination (most commonly known as reformists)

and those who believe they can only affect real change in the Church from outside

the institution (most commonly known as radicals) remains in feminist theology.
Perhaps this is because there is very little Christian precedent, outside of the
Ounor t tsectd of xChristian Mysticism. Kidd writes: 6t hi s awakened
been largely absent from the Christian tradition. In Christianity there is a deeply

embedded separation betweebh) spirit and n:

Equally important to a feminist critique of th e Church is for women to also

examine their own responsibility in the furtherance of patriarchy. Kidd writes:

Women need to attack cultureds oppress
is a godli ke socialising power t hat i
collude, but we also need to confront our own part in accepting male

dominance and take responsibility where appropriate. | knew | would

have to come to grips with how I dd bou
to look hard at my own daughterhood. (ibid : 42-43)

Indeed, Kidd dedicates a vast portion of Danceto examining her role as a Daughter

of Patriarchy. For Kidd, awakening is meaningless if it does not include years of
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cultural, religious and self critique. Only by understanding how one collaborates
with patriarchy on a daily and often unconscious basis can self-defeating and self -

limiting behaviours be changed.

4.2.2.3 Offers a Jungian OWay of Knowing:i
Contrary to Downing and Bolen who both were deeply entrenched in Jungian and
post-Jungian psychol ogy and had a oway of k nc

experiences of Goddess, Kidd was forced to find her own way; she writes:

The problem was |-teladhét shavedadwynotnpe.:
anyone cl ose at hand w h o astl spigtuain e t hr
awakening. How did one do it? Did | dare step over the boundaries

church and convention had drawn for women? (ibid : 33)

Anxious about challenging her long-held cultural and religious beliefs, Kidd began

to research other women who had emb arked on feminist spiritual awakenings,
including Bolen, and found herself pulled toward Jungian analytical psychology.
Danceprovides more than a container, it providesa post-J ungi an O6way of

and guiding feminine myth.

Post-Jungian Guiding Femin ine Myth

Kidd had not been trained in Jungian or post -Jungian theories, nor had she come

across theologians, such as Paul Tillich, Anna Belford Ulanov, or David Tracy, who
explore Christianity from a post-Jungian perspective; she discovered Jung in a
muchmor e personal way: 6l n September [ é]
WO man anal y<€@7) Bor Kidd,bthisd became a safe and contained
environment in which to contemplate her new consciousness and the potential it

might hold. Often, it was a source of inspiration that required further enquiry;

Kidd writes: O0Being in analysis is occasi
time amplifying the personal meaning of dream images, but | also sometimes

ended up in libraries researching their deeper, mor e ar chetypal : mea
107) Through both her analysis and research, Kidd familiarised herself with some

of the fundamental models of analytical psychology; Kidd writes:

As Jung showed, our dreams sometimes spring from the collective
unconscious, the place that holds collective human history. The images
in my dreams were coming from a place inside me that predated
patriarchy. With time | would see that the dreams were suggesting that
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| needed to dig beneath the patriarchal layers within myself a nd find
an earlier ground, a realm of feminine valuing. (ibid : 108)

Accepting Jungd6s model of the collectiwv
i mplications. First, at the centre ff J
the Sacred Femininefithat Jung believes has been nearly decimated in Western

society. | n J un g 0 s theremtdnerhous cantre of the collective unconscious,

the Anima (Goddesy, is divinity embodied in the individual fian understanding of

the Numinous that is certainly not prominent in  the various Christian traditions.

Kidd echoes Jungds divi ne O0iPnanarn eanrcceh yw hheans
in divine transcendence, which means separateness from the material universe i

being above, beyond, or apart from it. Divine immanence, on the ot her hand, is
divinity here, near and now, i nhel6@Kdd i n

echoes Jung, Harding, Downing, and Bolen when she writes:

Restoring the feminine symbol of Deity means that divinity will no
longer be only heavenly, other, out there, up there, beyond time and
space, beyond body and death. It will also be right here, right now, in
me, in the earth, in this river and this rock, in excrement and roses
alike. Divinity will be in the body, in the cycles of life and death, in th e
moment of decay and the moment of lovemaking. (ibid : 160, emphasis
in the original)

Kidd was open to a 6way of knowi ngd t hat
deity after years of being in relation to a Sky Father who looked down in
judgement and condemned her for being born a woman. Her memoir contains a
section entitled O0A Gui diB0)ig whicke Kkidd dasarilees My t
her time in Jungian analysis, the discovery of the myths of both Ariadne and the

Minoan Snake Goddess (key Goddesses to bt Downing and Bolen), a discussion
about t he i mportance of t he OFeminine
experiences at Chartres Cat hedmalessonshed f
had learned from Jungian mythologist Joseph Campbell, finally ending wit h a

di scussion on oned6s rebirth. Kidddés 06Gui
one Goddess archetype, such as Ariadne, it is the myth, or story, of the Jungian

Anima, t he archetype at the centre of Jungd
post-Jungians into Goddess, and the psychological and thealogical importance of

the imminent Goddess that Kidd is embracing; Kidd, however, includes this

caveat:
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Of course, not every woman needs to be in Jungian analysis to travel a
feminine journey, but we all see m to need at least one refuge of Deep
Being where we have the ongoing freedom to tell our truth safely and
truly be heard, where we can find the support we need to follow our
thread, where the epiphanies can come. (ibid : 176)

For Kidd, her place of refuge was Jungian analysis; Jungan and post-Jungian

theory provided both the means and the guiding myth for her, and others, as a

oway of knowing,d6 findingShanwrictoeamsi:ecdli m
matter where you are i n piftualitysl pneite you tom o f
weave new connections to your female soul [Anima]. For always, always, we are

waking up and then w@ididhg up some more.d

She discusses the importance not only of women sharing their own stories, but

also seekingoutot her womends stories to help sit

Someti mes another womands story become
sel f | havendt seen before. When I I i s
quickens and clarifies my own. Her questions rouse min e. Her conflicts

illumine my conflicts. Her resolutions call form my hope. Her strengths

summon my strengths. All of this can happen even when our stories

and our lives are very different. (ibid : 172-3)

However, Kidd i s al so «lhwomanimastucehty hemowra r e
ways, but it can be helpful to discover the kinds of things other women do in order

to heal, for they show us7«ha$heéesgpessoml
important thing is to find a process that works for you, that allows you to give
yourself times of unconditional presence when you can attend to your soul with

all the acceptance and att e:nlv6)Asénadvicsony o u
beginning oneds own path, Ki dd whyldoleng: 0°
within yourself and listening to your soul, cultivating your own ways of

experiencing the sacred, :88)d then practi

Danceprovides an active post-Jungian guiding myth (theory) that is centred upon
experience (praxis), and her e, too, Kidd echoes Jung. In Psychology and Religion
Jung speaks of religious experience and praxis; Jung perceives that most religious
rituals are o6carried out for the sole pu
numinosum [God/Goddess] by certain devices of a magic nature, such as
i nvocati on, Il ncantation, sacrifi ¢¥¥38 dmedi

5) Even though, for Jung, the union with Goddess was an internal and immanent



Jung and Goddess Chapter 4 179

psychic transformation, he understood the psychotherapeutic need to have
experiences in the external world. Jung
only experi enduerg 1095ulig).edllowding Bolen, Kidd combines
theory with praxis i and offers readers a path based on experience. Drawing from
Jung, Harding, Downing, and Bolen, Dance offers an emerging form of solitary

Goddess worship now commonly found in the Western Goddess Movement.

4.2.2.4 Tenth Anniversary Reflections: The Impact of the Memoir
After examining three distinct intentions of Dance 1) Awakening Others; 2)

Awakening to the Feminist Cultural, Religious and Self Critique; and 3) Offering a
Jungian Oway of knowi ngd for Womends Spi

whet her or not Kiddds rebirth mesmoir achi

| am working with a 2007 reprint of the 10th Anniversary Edition (2006) published

with additional material including an interview with the author and something

unique for a rebirth memoir fia study guide. Whilst some works of literature come

with study guides to aid with literary analysis, this is a study guide for those on a
feminist spiritual journey. 't queries s
church or culture of faith |ike? How did
(ibid: 249)Or-6 How do you r es pcoddes® Daoes ittcieate anxety d

in you? Why? Do you think it helps to break the lock that patriarchy has on divine

I ma g er y:72861) I( tothl,itheé study guide includes eighteen provocative sets

of guest i on s f-cfitique and mwakesing.sThis is more than just a

memoir, it is an instrument of discovery for one on the same path. In her

I ntroductionThKisddbowki wwes! @&wal k you throt

all, take what seems yours to take, and leavet he rest3)6 (i bi d

As an afterword, this wversion contains
whereby an unnamed interviewer gquestions
publication. Some of Kidddés responses pr
achieved wi t h her reader s. The fir Pancethate st i

agitates or creates a need and desire f ol

| believe what sparks passion is that the book is introducing readers to
the lost history of the sacred femi nine and to the jolting idea that God
can be visualised in feminine ways. The first time you really get that,
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it turns your world upside down. You rarely see a lukewarm reaction to

it. (ibid : 240)
It was, and in some ways remains, a controversial memoir, e specially amongst
those in the Christian community who feel
Church. There is also another more prag
memoir might pl ay aHayegou hoticedhaages oges tkeeyebtrs 0
in the way traditional religious culture in general has responded to the sacred

f e mi n Kidgdeepli@s:

When The Dance of the Dissident Daughter came out, it seemed that

much of the dialogue about the sacred feminine was more or less
circumscribed to seminaries and places where feminist theology was

di scussed. It just hadndt reached t he
over the |l ast decade, |l 6ve witnessed
seeing this escalating progress in which the feminine is sweeping into

our imagery and conceptions of the divine. There is still a feminine

wound within religion, but it is being slowly healed. There are more and

more people waking up, redefining their theological concepts, and
expressing their voices. When you really stop and tak e it in, what we

are witnessing is an entire sea change in spiritual consciousnessiithe

return of the feminine. (ibid : 241-42)

This is perhaps the most revealing of all the achievementsof Dance Ki ddd&és me
has made a life-altering impact on many of her readers, and certainly all five of
the memoirs in this study are partially responsible for this perceptible shift in

Western Goddess consciousness.

Danceis not without criticism especially from within the Christian tradition. After

its initial publicati on in 1996, the Southern View Chapel, an independent Bible
Church in Springfield IIllinois electroni
which statesthat Dancei s 6[ é] the sad tale of a reb
a way to reject true Christianity, yet claim the high ground of spirituality by

wor shipping a false god who ulti ma19e6)fy i s
A later review by Linda Bieze written in 2000 for Christian Feminism Today and

the Evangelical & EcumehisoalcrwWomemads o€Ca K

She writes:

69  http://www.svchapel.org/resourcesévamks/hristiafiving/1 7thedanceofthedissidealaughtebysue
monkkidd
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Much that Sue Monk Kidd writes about her journey from complicity as a

o0ogood daughteré of patriarchal Chri sti
of the Feminine Divine resonates with
diverge. | think we are both headed in the same direction, towards the

same goal, but some of the ways she traverses seem foreign to my

experience as a Christian feminist. (Bieze , 2000: 1)

Bieze also views Kiddds memoirGadodos eWercd
the Bibled for a Jungian i mmanent dandi ne
post-Jungian ideas and guiding myths that for Bieze, as a feminist Christian, is

where their similar paths diverge. Bieze admits she is a reformist, and isu nable

to connect to Kiddds radical o6form of wor
awakening and guide for others to follow is decidedly feminist, but it is
fundamentally Jungian, and that makes it difficult to access for those within the

more conservative sects of Christianity.

4. 2Ho3w does the text function?
Danceis different from The Goddessor Crossing in Avalonin that, unlike Downing
or Bolen, Kidd is firmly established in the Christian tradition. Kidd is not only an
active member of the C hurch, but also plays her part in the institution that praises
patriarchy and subjugates women. That is, until her awakening. Through her self -
directed research and unique Christian p
two important ways: Firstly, Kidd continues and adapts the theories of Jung,
Harding, Downing, and Bolen introducing them to a distinctly (and perhaps new)
Christian audience; secondly, as with all five of the rebirth memoirs in this study,
and as with Jungian analytical psychology, Dance attempts to function as a
stimulus for a culturally -paradigmatic  shift towards Goddesscentred

Consciousness.

4.2.3.1 Continuation and Adaptation of Jung
Considering that the second wave of feminism passed by Sue Monk Kidd unnoticed,

it is certainly fair to assume that the New Age Spirituality movement burgeoning
in the US in the mid -sixtiesiia movement which Carl Jung has always been
considered the Father of i also went unnoticed. Kidd knew nothing of Jung or his

theories until she took it upon herselfto | earn more.
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Kidddés Portal to Jung
Kidd began her passage into analytical ps

Whol eness Conference [ é] that expl,@0ed t
[1996]: 36) The significance of this exploration does not take place during the
conference but after -hours when a group of women gather to embark on a full

moon celebration at the beach. Curious, Kidd follows the 40 -50 women and
watches from the margins of the group. S
talk aboutthe o0Great Mot her 6 (whoever she was
earth and to the moon (whatever that mean
say a worl36) fheigoes on to describe wat
and dancing, casting fluid shadow s on the beach, they looked half -real to me, like

mer mai ds whodd swum ashore and found t hi
t hi ng.:®&7) Thiswasdbviously a form of female celebration that Kidd had

never experienced before, and the power inherent in  this group of women was

awe-inspiring; Kidd writes:

I dondt think 106d ever felt so awkward
life, yet I was mesmerised. These women were embodying an

experience of their femininity | knew nothing about. They seemed to

truyl ove their womanhood. They didndt ap
and feelings as women. Instead they seemed naturally themselves, self -

defined, self -connected. (ibid : 37)

Kidd only became conscious of her inability to be self -defined or self -connected
to her own femininity by witnessing this experience in others. Conscious now of

this flaw in her own self, Kidd longs to learn more.

Exploration and Adaptation

From this point, Kidd ventures further into Jung, discovering feminist post -
Jungians such asHarding, Ulanov, Downing, Perera, and Bolen, amongst others,

along the way. Many of the statements Kidd makes in Dance echo concepts or

ideas voiced by Jung, Harding, Downing and/or Bolen often crediting or citing

them directly . What is apparent is that Kidd has integrated Jungian analytical
psychology and the post-Jungian (amplified) Goddess into her awakening, creating

a new O6way of knowingd specific to her.
Jungian concept of psychic imbalance and wholeness; shealsomir r or s Jung?ao

post-Jungian criticisms of the Church when she writes:
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What reasons were there for recovering her besides the mystery and
love she ignited in the female heart? [...] First, | noted that the lack of
divine female image supported an imbalance in our consciousness that
diminished our wholeness as persons. [...] [...] as long as we have a
divine Father who is able to create without a divine Mother, wo men d s
creative acts are viewed as superfluous or secondary. And as long as the
feminine is missing in the Divine, men would continue to experience
entitement and women would be prey to self -doubt and
disempowerment. It was that simple. [...]. The second thing | wrote
down that day was that exclusive male imagery of the Divine not only
instilled am imbalance within human consciousness, it legitimized
patriarchal power in the culture at large . (ibid : 138-39, emphasis is
mine to highlight Jungian concepts)

Kidd al so adopts a model first introducec
(continued by Downing and Bolen)ithe Virgin. Thi s has nothing
sexual proclivity, but relates to the concept of the Virgin goddesses discussed at

length in Chapter 2. A Virgin, in this sense, is an independent woman who has
become psychologically whole. Kidd writes: 6 | realised that a v
wholeness does not have to have an external man in order to be complete. She

can choose this, but she is not dependent on it f or her :vPpl en
emphasis in the original) Kidd goes on to speak about wholeness in ways that
mirror Jungds discour se 9nAamylsred if v iwdausant8ito n
containment but a spiritual and psychological autonomy. It meant being whole

and complete in myself and relating to others out of that soul -centerednes s . 0
(ibid: 213) Kidd also uses more complex Jungian terminology; she writes: o1l t
evoked a mysterium coniunctionis , the unity of the divine symbol in which the
Sacred Feminine and the Sacred Masculine
(ibid: 189) Kiddincor por ates many Jungian concept s

including Jungds concept of the Coll ecti:

We carry something ancient inside us, an aspect of the psyche that Carl
Jung called the collective unconscious. Containing rive r beds of
collective experience, the collective unconscious is the place where
pre-existing traces of ancestral experience are encoded. Thousands of
years of feminine rejection reside there, and it can rise up to do a dark
dance with our conscious beliefs. (ibid: 31, emphasis is mine)

By speaking of the feminine at the centre of the collective unconscious rising up
to consciousness, Kidd is continuing the Jungian and post-Jungian Goddess
Feminism that fundamentally believes in the autonomy of the archetypes , and

through amplification and extension the autonomy of the post -Jungian Goddess
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(in direct contrast to the post -Jungian Feminist Archetypal Theory or Archetypal
Psychology). Another Jungian idea that Kidd adopts was first posited by Harding

in Wo ma n gsteriebh the importance of initiation in a feminist spiritual journey.
Echoing Jungdés psychotherapeutic need fo
exemplifies how an external ritual provides the opportunity for transformation

through a shift in consciou sness; Kidd writes:

Initiation is a rite of passage, a crossing over, a movement between two

worlds. For women on a journey such as this one, initiation is the Great

Transition. / Making this transition into Sacred Feminine experience can

be beautiful and deeply moving, even cataclysmic in its effect on our

lives. But it also means a time of ordeal, descent, darkness, and pain.

[é] [/ 1 f | had to reduce the meaning of
would be death and rebirth . (ibid : 88)

Continuing the Jungian and post-Jungian concept of psychological rebirth through
Goddesscentred consciousness, Dance i s t he story of Ki dd
psychological death and rebirth t hat coul d easily be cl ass
memoi rd as much nwos Kidd preseits a gost-Jungean Path of
Individuation in a way that is accessible to many contemporary Western Christian

women, and through her me moi r many of Ju

continued, amplified, and embraced, by her, and her primarily C hristian audience.

4.2.3.2 Stimulus for a Paradigmatic Change towards Goddess Consciousness
Before examining D a n c fan@t®n as a stimulus for a paradigmatic shift towards
Goddess Consciousness, we must first assess the application of Paradigmatic

Changetheory to theology.

Paradigm Change in Theology

In the late 1980s Hans Kiing and David Tracy organised an international ecumenical
symposium at the University of Tubingen. It was attended by 70 Protestant and

Catholic theologians, sociologists and philosop hers including feminist theologians

Anne E Carr and Elisabeth SchuissleiFiorenza; pluralist Leonard Swidler, and
French philosopher Paul Ri c iParadigm Chlrnge im e s u
Theology (1989) examines various perspectives about whether ornott he 198 0
was witnessing a theological paradigmatic change. The timing of this symposium

is important as it is in the midst of the burgeoning feminist, feminist theological

and thealogical movements in the West. The focus of the ecumenical symposium
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was t o apply Thomas Saradignh and paradignnchaege tto o f
theology.

Kuhn (192251996) was a physicist, historian of science, and perhaps best known as

a phil osopher of s c i e nthe .Strudurehaf &eientific9 6 2
Revolutions, introduces the idea of scientific paradigms and noticeable
paradigmatic changes in the history of science fithe result of major shifts in
understanding e.g. the world is flat, the earth is the centre of the universe, our

universe is the only universe. Each of these schools of thought were shifted to
accommodate new science and new data. Applying his controversial scientific
theories to theology, however, has not b
was to be expected that the concept of the paradigm would be co ntroversial fi
among theologians, for whom | 198Mwd4)) Hear g
defi nespakdignn 6 ® 0 A paradigm is not a theor
entire constellation of beliefs, values, techniques and so on shared by the
membersofa gi ven ¢ ommu,mn989ay215 éting Kikhm nRpstscriptum,
1969:175) The participants in the sympo:

paradigm change to theology thus:

Following Thomas S Kuhn, we may give the name of paradigm to these

major, compr ehensive models for understanding theology and the

churchii models built up in the wake of wide -scale upheavals, marking

the turn of an era; and we may call the replacement of an old

i nterpretive pattern by a new paradi
c h a n gkdidg,. 1989a 214, emphasis is mine)

Mor e I mportantly Kuhnos paradigm theor
odi fferenti at, @89hwélyThépadels presgnted varied from those

that examined topics from scientific theory to political dimensions of theo  logy.

There was, however, despite vast differences, a consensus on what Kiing refers to

as 6fundament al aspectsd or boundari es
particular community (Kuhn) in which the theological paradigm change takes place

is the community of theologians (scholars or non-scholars) theologians at

uni versity or in a basic communi t,yl98%bp r of
443, emphasi s i nThe gardigm ofithgdlogyai$ tp be seei in the
context of the paradigm of the church, and against the background of the
paradigmatic transformation of society in general. 6 ( 44B, iemphasis in the

or i gi n &hejhinkin@ ubjedts of theology, and the places where theology is
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[ é] not necessarily a hasiccomrmusity. tAgditcanbe c an
pursued not only by [é] male ac-adeamhiems cl
(ibid: 4 4 3, emphasi s i n Thebtlogy cannat gimply dake) gver 4 ) 0
paradigm from the natural sciences, or abstract from science the raw material

from which to construct a new theologica

443, emphasis in the original); and 5)
paradigm-change theory compels [Christian] theology for its part to clarify  the

relatio nship between rationality and irrationality , and to do so strictly in
accordance with theologicalandnon -t he ol ogi cal :#A&cemmghassind ( |

the original) King also notes something that is significant to the application of
paradigm change to theology and, certainly, thealogy (including the Western
Goddess Mov esevenalthgologigs aré gossible within a single paradigm.
(Kung, 1989a 215, emphasis in the original)

In relation to the attempt to stimulate a paradigmatic change in theology , Kiing

writes:

What is at least certain is this: neither an individual theologian nor
theology as a whole can simply create a paradigm. A paradigm grows

up in an exceptional complex of varying social, political, ecclesial, and
theological factors, and mat ur es sl owl y. [ é] it c
merely a gradual but al s 04424B,amphasie ¢
in the original)

ert e
han

There are, however, a number of critical points that need to be addressed. For

Kuhn a paradigm is a set of theories shared by a global scientific community and

includes a mutual agreement on how to apply those theories. Considering it takes

a mass majority to bring about a paradigmatic shift, emerging or liminal
communities, such as the Western Goddess Movement, are unlikely to constitute

a paradigm shift i n Kuhnoés sense. Mor e
expressed his and othersd hope for t he
Decades | ater, K¢ngds potential future di
i f ootlhde paradigm has broken downd the <

Christianity holds Ilittle hope for K¢gngo:

A New Consciousness d A New Paradigm
Paradigm change is a continuing theme in Dance of the Dissident Daughter. For

Jungians and post-Jungians, this psychologically-necessary paradigmatic shift will
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happen on a global scale once the numbers of those individuals with Goddess -
centred consciousness outnumber those who still cling to the dysfunctional Logos -

centred way of thinking ( Patriarchy).

For Kidd, her shift in consciousness begins with a move from the (old) Christian

concept of separation between God, humanity, and nature to the (new)
consciousness of connectivity that is emerging with the Western Goddess
Movement. Whether it is called Goddess Consciousnesssuch as Bolen does, or
We-consciousnessas Kidd does, these two proposed forms of consciousness are

one in the same, and this call for the integration of Goddess -centred consciousness

has been traced throughout this study back to Jung and his theories of the Anima

and the autonomous nature of the Collective Unconscious (1916). Ki ddds s
exemplifies the shift in consciousness that Jung marked as instrumental in
Individuation fi union with the Animafiin the contemporary post -Jungian world a

union with Goddess-centred consciousness Kidd is only echoing the need for a

shift towards interconnectivity held by Jung as a necessary psychological element

for Western men and wo-coastiousnéss g dnowing artde s :
feeling oneself intimately connected with and part of everything that is, and
coming to act and relate out :d%4) Hdaaly aw
influenced by Bolen, Kidd cites Bolen in her discussion of this emerging Goddess -

consciousness in the West:

OFor the body to be considered holy ¢
female aspect of the deity) must return, for it is only through a Goddess

consciousness that matter can be perceived as having a sacred

di mension, 6 writ esl62 eitmg BoBm ICemssing td i bi d
Avalon, 1994:39)

Similar to Bolen, Kidd also discusses perceivable shifts towards Goddess-centred
consciousness outside of the emerging Goddess Movement. @nsciousness in the
various ecological movements and earth-based sciences have advancel
significantly since 1973 when James Lovelock first introduced his Gaia Hypothesis
stating fundamentally that the Earth is a single living and self-sustaining entity . 7
The name Ga haeartheasopersodification of the Earth and original

mother of all beings®&: named after the ancient Goddess Gaia. This radical

70For more sekttp://www.jameslovelock.org/page34.html
71"Gaia, 1OED Onlin®©xford Uwversity Press, September 2015.
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hypothesis altered the way many in the scientific community viewed the Earth

and its naturally -occurring activities. It was also a useful hypothesis to those who
supported many feminist ag endas including the Western Goddess Movement where

the Gaia Hypothesis is considered fundamentally true. The Western Goddess
Movement was certainly impacted by the wide array of ecological Gaia -
mindedness that was happening culturally parallel to the secon d-wave of the
feminist movement in the US. This way of thinking in connectivity remains vital
today; Ki dd writes: 0This new feminine spi
recognise that humans, having special abilities, are responsible to the rest of the
ear t h, not superlb2pr to it.o6 (ibid

Kidd perceives this shift in Western consciousness through her own participation

in it she writes: 0Today a | ot of wome
Divine. More women than we can imagine have embarked on the quest, enough
women to set in motion a whole sh®jHRor i n
Kidd, and many others in the Western Goddess Movement, this new consciousness

is not only thealogical, it is political, historical, ecological, and cultural as well.
Kidd writes: OWeardeo tite beltamuge t he woirl d

225, emphasis in the original)

Applying K¢gngds Aspects

I f we pull the focus back from Kiddds mei
this study, and extend furth er back to include the historicity of the Western

Goddess Movement in general, would this century -old movement fit into the

aspects of theological paradigmatic change as expressed by King and his
coll eagues? K¢gng writes: 60 A pralrcandplexgoh gr
varying social, political, ecclesial, and theological factors, and matures slowly.

[é] it certainly includes not merely :a gr
442-43) As Kidd and Bolen have revealed in their memoirs (and in their b odies of

work) this emerging consciousness is social, political and theological. It has

matured over the past one hundred and thirteen years, and includes not only
gradual but drastic changes in feminine -centred consciousness with the formation

of feminist theology and thealogy and the recent ordination of women in the
Church. Jungds influence iIs certainly pr
sect of Charismatic (or Pentecostal) Christianity that, contrary to other sects of

Christianity, continues to gather adherents. So change is apparent; however, the
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social, political and theological elements may be features of a paradigmatic

change, but they are not constitutive of paradigmatic change.

Four ofthefive o f K uabpecissould apply not only to the memaoirs in this study

but also to the wider Western Goddess Movement. The fifth aspect is directed
specifically at Christianity and is not applicable to the subject of this study. Using
K¢ngds aspects as a bas iasd woldr Westera IGpdslasss t
Movement will be briefly examined in regards to currently effecting a

paradigmatic change in consciousness.

K¢ngos f ifiecommunity pféheotogians, scholars and laity fiis applicable,
however, as a liberal and liminal community , it cannot be argued that this
population is in the majority in Western culture, so it fails, at this time, to meet
K¢e¢ngds fir st sesopdeaspecti olhe aradignd of theology is to be

seen in the context of the paradigm of the church , and against the backgrou nd of

the paradigmatic transformation of society in general. 6 (,KL98%g 443,
emphasis in the original) In many ways, the memoirs and the Western Goddess
Movement meet this aspect. The emerging thealogy is understood and being
analysed in the context of the Western Goddess Movement and against the
background of the paradigmatic transformation of society through the second

wave of the feminist movement in the 1970s The memoirs and the Western
Goddess Movement also satisfy |Kagadigidasc t hi
c hangheplacgswhere theology is [é] is not ne
al so be a basic ,cl889%md43,iemphass in (th€ grigigal) An
interesting facet of this research is the practical application i how women, and

men, in the Western Goddess Movement are honouring and celebrating Goddess

with individual and group rites and rituals. These gatherings are places where
thealogy is being created by Goddess-centred practitioners, individuals and groups

within the widercol | ect i v e. K¢ ngos f dhedogylcanmosspnglg t i
take over a paradigm from the natural sciences o . (,KQ88by443, emphasis in

the original) The Western Goddess Movement evolves alongside the birth of the
ecological movement followingthe pu bl i shi ng of Lovel ockos
Although not a scientific absolute, it is a hypothesis that is followed by many in

the natural sciences and links the post -Jungian and thealogical Goddess
consciousness to the natural sciences through fundamental belief. In this

movement thealogy (through the post -Jungian Goddess) is working in tandem with
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many in the natural sciences. And, interestingly growing numbers of those in the

natural sciences are also adherents of this Goddess-centred movement. The 2003
Pagan census f-®agandonthbwhble aw a bigher education levels

t han t he gener al Ameri can popul ationd v
adherents in the Western Goddess Movement obtaining some form of higher
education. d . Qe BlLR)r et al

Through the collaboration of the ecumenical symposium, King gathered a
consensus on what would be deemed a theological paradigmatic change; based on
these five aspects, these memoirs and the Western Goddess Movement in general
can only, at this tim e, meet three of the five aspects and cannot therefore be
considered to have impacted a paradigmatic change fias of yet. There may still

be a paradigmatic shift in which Western ideas of the Divine shift towards images
based on the 06f e nlitooeanletddeclabewith certaintyithat as t i
paradigmatic change is indeed happening. However, there are perceptible
changes which could slowly bring about a paradigmatic change in theology towards
thealogy and Goddess (or feminine-centred) Consciousness.Kiing agrees that the

emerging 6female consciousnessd i s part

Womends new awareness of their i dent i
brought home to us, almost more than any other development in our

century, the degree to wh ich we are involved in a revolutionary shift

from an old paradigm to a new one. For this new female consciousness,

the old paradigm has broken down, even though it is still passed on in

the textbooks of o0classicd6é theology,
(Kiing, 1989b: 447)

Although at this time, the memoirs in this study and the Western Goddess
Movement in general f ai |laparadigmicchandgediud) 6 s ¢
Bolen, and many others, remain hopef ul a
Tipping Point will be reached in the near future and the paradigmatic change will

truly begin. 72

4. 2Whdat are the significant strengt
There are three important strengths particular to  Dance that connect Kidd to

Bolen, Downing, Whitmont, Hardi ng, Neumann, Jung, and the wider Western

72For more se€ladwelM (2000yhe Tipping Point: How Little Things Can Make a Big Bifstoentdtle, Brown
& Co.
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Goddess Movement in general. These strengths are: 1) a continuation of the Great
Mot her Monomyt h; 2) extensive feminist r
reluctant pilgrim. These strengths however, are not witho ut their inherent

challenges.

4.2.4.1 The Great Mother Monomyth
The Great Mother Monomyth was discussed at length in the previous chapter as

Bolen builds upon this Jungian concept coined by Joseph Campbell in 1949. Most
notable of the post -Jungians to write about this Monomyth was Erich Neumann

who published The Great Mother: An Analysis of the Archetype in 1955. Although
Neumannds constricting and -céntredinmomnotheaisnt o n c
to replace the patriarchal Father -centred monotheism has been revised by more
recent thinkers, Neumannds schism remai ns
in the more radical parts of Christian feminist theology. There are those within

the Western Goddess Movement who see all goddesses as aspects and
personificat ions (or archetypes) of one supreme Magna Mater (Great Mother) o1
believe this form of Goddess faith is certainly monotheaistic in that it favours a

single feminine creator. Conversely, there are those in the Movement, such as

Carol P Christ, who believe in the polytheism of Goddesscentred Consciousness.
However different in cosmogonical beliefs, the mono and the poly understandings

of Goddess are both included in the plural Western Goddess Movement. The five
authors in this study, however, as well as Jun g and his followers, all advocate for

the existence of a Magna Mater.

Al t hough originally shocked to hear abou
years discovering the many images that have been unearthed around the globe.

She reads, among others, Maiia Gimbutas, Merlin Stone, Neumann, Whitmont, and

Marion Woodmarti and through her own research, incorporates the Great Mother
Monomyth into her own personal paradigm. Conceivably coming from a
monotheistic tradition, the mono theaistic Goddess waspsychologically easier for

Kidd to embrace, as a singular image of the Divine, over the polytheistic
interpretations . It is important to note, that like Bolen and Downing before her,

Kidd is not removing her Father God construct of the Divine and simply replacing

it with a Matriarchal image. The Great Mother Goddess encompasses and includes

ei ther a Omasculined counter identity (e

Celtic Morrigan) or has a male consort (exemplified by the Ancient Sumerian
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Inanna and Tamuzi or the Egyptian Isis and Osiris). Perhaps, asKidd was influenced

by various Jungian and post-Jungian concepts, the conclusion of a Great Mother

was inevitable. Possibly it was a combination of factors , including discussing the
concept in her personal therapy se ssions with her Jungian analyst that led to

Ki d ghiit ;1 consciousness to psychologically accept the Great Mother Monomyth

at face-valuefiincluding all the life -changing implications that this shift in
consciousness brings discussed elsewhere inthischa pt e r . in&usidndbtke

Great Mother monomyth in her memoir, however, is significant because it
perpetuates, as discussed in the Introduction, Jung6s ori gi nal un

Anima Mundi or Magna Mater. Kidd writes:

Perhaps one of the most import ant things | learned as | explored the
ancient Goddess and retrieved this consciousness was that these Divine
Feminine images reflected the wholeness of divinity. This was a new
and explosive realisation fi that the fullness of deity can rest in a single
female form. (2007 [1996] : 145, emphasis in the original)

This is a significant psychological turning point for Kidd and one that took her
years to prepare for. This shift in Kidd
image of the Divine was instigated t hrough Jungian and post-Jungian influences.

Kidd perpetuates the post -Jungian Great Mother Monomyth and Monotheaism

throughout her memoir. In a conversation with her husband, Sandy, Kidd remarks :

[ é] |l told him some particulThatsheg hi ngs
was known as the creator and sustainer of the universe who ruled over

the rhythms and forces of nature. That she was all -wise, all -knowing,
all-powerful, bringing both birth and death, light and dark. | explained

that she was immanent, compassionate, ever -nourishing, associated

with earth, fertility, and sexuality, but also a transcendent being who

best owed order, justice and truth. /
Goddesses?0 he asked. [/ o0She ceblt ainly
sai d [pid:1134) (i

Perpetuating the Great Mother Monomyth, for Kidd, is a path to thealogical
liberation . Unlike Bolen who integrated Goddess Consciousness into her pre
existing Protestant faith tradition and prays to Mother/Father God, Kidd
eventually leaves the Church and forges a new spiritual Goddess-centred path for
herself. This is conceivably due, in part, to the fact that Kidd was a theological

writer before her awakening and Bolen is a trained Jungian analyst and post -

Jungian theorist. Bolen would understa nd this shift in consciousness, as a Jungian,
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as a purely psychological need; whereas, Kidd, reaching this conclusion with her
theological background, would require a thealogical shift as well as the necessary

psychological shift in consciousness. Kidd writes:

The symbol of Goddess gives us permission. She teaches us to embrace
the holiness of every natural, ordinary, sensual, dying moment.
Patriarchy may try to negate the body and flee earth with its constant
heartbeat of death, but Goddess forces us back to embrace them, to
take our human life in our arms and clasp it for the divine life itis fithe
nice sanitary, harmonious moments as well as the painful, dark,
splintered ones. (ibid : 160-61)

Embracing both dark and light within Goddess is fundamental to J ungian and many
post-Jungianunder st andi ngs of Goddess. ¢hadbw ac.i
as well as embracing the dark chthonic aspects of Goddess are central. This is
another construct where various members of the Western Goddess Movement
differ. Whil e post-Jungians readily accept both the dark and light natures of
Goddess, Christ, among others, believes the dark and destructive aspects of
Goddess have been created by patriarchy and applied to Goddess as a means of
denigrating her. ”® Incorporating the Great Mother Monomyth into Dance
perpetuates the concept of Wholeness through Union and attempts to heal the
ancient schism between dark and light, male and female, good and evil, Divine
and mortal, Divine and Nature. These are evidently central tenets for this

emerging psychodynamic Goddesscentred faith tradition.

4.2.4.2 Extensive Feminist Research
As a writer and commentator, Kidd knew the importance of research; she was also

driven by an innate longing for more information.

| wanted to know the ways Herself had been experienced by humans
throughout history, to allow those images and symbols to sink in,
resonate, enliven, evoke, fortify, and expand the deeps of my female
life. So began a passionate work of recovery. (Kidd , 2007 [1996]: 142)

However, before Kidd could know the ways of Goddess, she first had to face

feminism . Kidd wrote: 60verall, |l 6d kept a ¢

73This derives from a conversation between myself and Carol R €taistashilsGlasgow in 2009. During lunch,
we explored both of our understandings of Goddess and realised what a wide spectrum of constructs are no
It should be clarified, however, that Christ does not favour Jungian interpretatiémshef Gwutjdess out of
mutual fondness and respect, we agreed todsagneept found widely in the degitiediWestern Goddess
Movement . Our conversation is used with Carol C

























































































































































































































































































































































































































































