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Introduction: The Chalice

and the Blade

This book opens a door. The key to unlock it was fashioned by many
people and many books, and it will take many more to fully explore
the vast vistas that lie behind it. But even opening this door a crack
reveals fascinating new knowledge about our past—and a new view
of our potential future.

For me, the search for this door has been a life-long quest. Very
early in my life I saw that what people in different cultures consider
given—just the way things are—is not the same everywhere. I also
very early developed a passionate concern about the human situation.

When I was very small, the seemingly secure world I had known was
shattered by the Nazi takeover of Austria. I watched as my father was
dragged away, and after my mother miraculously obtained his release
from the Gestapo, my parents and I fled for our lives. Through that
flight, first to Cuba and finally to the United States, I experienced three
different cultures, each with its own verities. I also began to ask many
questions, questions that to me are not, and never have been, abstract.

Why do we hunt and persecute each other? Why is our world so
full of man's infamous inhumanity to man—and to woman? How can
human beings be so brutal to their own kind? What is it that chronically
tilts us toward cruelty rather than kindness, toward war rather than
peace, toward destruction rather than actualization?

Of all life-forms on this planet, only we can plant and harvest fields,

compose poetry and music, seek truth and justice, teach a child to read
and write—or even laugh and cry. Because of our unique ability to

imagine new realities and realize these through ever more advanced
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technologies, we are quite literally partners in our own evolution. And

yet, this same wondrous species of ours now seems bent on putting

an end not only to its own evolution but to that of most life on our

globe, threatening our planet with ecological catastrophe or nuclear

annihilation.

As time went on, as I pursued my professional studies, had chil-

dren, and increasingly focused my research and writing on the future,

my concerns broadened and deepened. Like many people, I became

convinced that we are rapidly approaching an evolutionary cross-

roads—that never before has the course we choose been so critical. But

what course should we take?

Socialists and communists assert that the root of our problems is

capitalism; capitalists insist socialism and communism are leading us

to ruin. Some argue our troubles are due to our "industrial paradigm,"

that our "scientific worldview" is to blame. Still others blame human-

ism, feminism, and even secularism, pressing for a return to the "good

old days" of a smaller, simpler, more religious age.

Yet, if we look at ourselves—as we are forced to by television or

the grim daily ritual of the newspaper at breakfast—we see how cap-

italist, socialist, and communist nations alike are enmeshed in the arms

race and all the other irrationalities that threaten both us and our en-

vironment. And if we look at our past—at the routine massacres by

Huns, Romans, Vikings, and Assyrians or the cruel slaughters of the

Christian Crusades and Inquisition—we see there was even more vio-

lence and injustice in the smaller, prescientific, preindustrial societies

that came before us.

Since going backward is not the answer, how do we move forward?

A great deal is being written about a New Age, a major and unprec-

edented cultural transformation .

1 But in practical terms, what does this

mean? A transformation from what to what? In terms of both our ev-

eryday lives and our cultural evolution, what precisely would be dif-

ferent, or even possible, in the future? Is a shift from a system leading

to chronic wars, social injustice, and ecologial imbalance to one of

peace, social justice, and ecological balance a realistic possibility? Most

important, what changes in social structure would make such a trans-

formation possible?

The search for answers to these questions led me to the re-exami-

nation of our past, present, and future on which this book is based.

The Chalice and the Blade reports part of this new study of human so-

ciety, which differs from most prior studies in that it takes into account
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the whole of human history (including our prehistory) as well as the
whole of humanity (both its female and male halves).

Weaving together evidence from art, archaeology, religion, social
science, history, and many other fields of inquiry into new patterns
that more accurately fit the best available data. The Chalice and the Blade
tells a new story of our cultural origins. It shows that war and the "war
of the sexes" are neither divinely nor biologically ordained. And it pro-
vides verification that a better future is possible—and is in fact firmly
rooted in the haunting drama of what actually happened in our past.

Human Possibilities: Two Alternatives

We are all familiar with legends about an earlier, more harmonious
and peaceful age. The Bible tells of a garden where woman and man
lived in harmony with each other and nature—before a male god de-
creed that woman henceforth be subservient to man. The Chinese Tao
Te Ching describes a time when the yin, or feminine principle, was not
yet ruled by the male principle, or yang, a time when the wisdom of
the mother was still honored and followed above all. The ancient Greek
poet Hesiod wrote of a "golden race" who tilled the soil in "peaceful
ease" before a "lesser race" brought in their god of war. But though
scholars agree that in many respects these works are based on prehis-
toric events, references to a time when women and men lived in part-
nership have traditionally been viewed as no more than fantasy.

When archaeology was still in its infancy, the excavations of Hein-
rich and Sophia Schliemann helped establish the reality of Homer's
Troy. Today new archaeological excavations, coupled with reinterpre-
tations of older digs using more scientific methods, reveal that stories
such as our expulsion from the Garden of Eden also derive from earlier
realities: from folk memories of the first agrarian (or Neolithic) societies,
which planted the first gardens on this earth. Similarly (as the Greek
archaeologist Spyridon Marinatos already suggested almost fifty years
ago), the legend of how the glorious civilization of Atlantis sank into
the sea may well be a garbled recollection of Minoan civilization—now
believed to have ended when Crete and surrounding islands were mas-
sively damaged by earthquakes and enormous tidal waves .

2

Just as in Columbus's time the discovery that the earth is not flat

made it possible to find an amazing new world that had been there all

the time, these archaeological discoveries—deriving from what the Brit-
ish archaeologist James Mellaart calls a veritable archaeological revo-
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lution—open up the amazing world of our hidden past .

3 They reveal

a long period of peace and prosperity when our social, technological,

and cultural evolution moved upward: many thousands of years when

all the basic technologies on which civilization is built were developed

in societies that were not male dominant, violent, and hierarchic.

Further verifying that there were ancient societies organized very

differently from ours are the many otherwise inexplicable images of the

Deity as female in ancient art, myth, and even historical writings. In-

deed, the idea of the universe as an all-giving Mother has survived

(albeit in modified form) into our time. In China, the female deities Ma
Tsu and Kuan Yin are still widely worshiped as beneficent and com-

passionate goddesses. In fact, the anthropologist P. S. Sangren notes

that “Kuan Yin is clearly the most popular of Chinese deities ."4 Simi-

larly, the veneration of Mary, the Mother of God, is widespread. Al-

though in Catholic theology she is demoted to nondivine status, her

divinity is implicitly recognized by her appellation Mother of God as

well as by the prayers of millions who daily seek her compassionate

protection and solace. Moreover, the story of Jesus' birth, death, and

resurrection bears a striking resemblance to those of earlier "mystery

cults" revolving around a divine Mother and her son or, as in the wor-

ship of Demeter and Kore, her daughter.

It of course makes eminent sense that the earliest depiction of divine

power in human form should have been female rather than male.

When our ancestors began to ask the eternal questions (Where do we

come from before we are born? Where do we go after we die?), they

must have noted that life emerges from the body of a woman. It would

have been natural for them to image the universe as an all-giving

Mother from whose womb all life emerges and to which, like the cycles

of vegetation, it returns after death to be again reborn. It also makes

sense that societies with this image of the powers that govern the uni-

verse would have a very different social structure from societies that

worship a divine Father who wields a thunderbolt and/or sword. It

further seems logical that women would not be seen as subservient in

societies that conceptualized the powers governing the universe in fe-

male form—and that "effeminate" qualities such as caring, compas-

sion, and nonviolence would be highly valued in these societies. What

does not make sense is to conclude that societies in which men did not

dominate women were societies in which women dominated men.

Nonetheless, when the first evidence of such societies was

unearthed in the nineteenth century, it was concluded that they must

have been "matriarchal." Then, when the evidence did not seem to
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support this conclusion, it again became customary to argue that hu-
man society always was—and always will be—dominated by men. But
if we free ourselves from the prevailing models of reality, it is evident
that there is another logical alternative: that there can be societies in
which difference is not necessarily equated with inferiority or superi-
ority.

One result of re-examining human society from a gender-holistic
perspective has been a new theory of cultural evolution. This theory,
which I have called Cultural Transformation theory, proposes that un-
derlying the great surface diversity of human culture are two basic
models of society.

The first, which I call the dominator model, is what is popular-
ly termed either patriarchy or matriarchy—the ranking of one half of
humanity over the other. The second, in which social relations are
primarily based on the principle of linking rather than ranking, may
best be described as the partnership model. In this model—beginning
with the most fundamental difference in our species, between male
and female diversity is not equated with either inferiority or superi-
ority .

5

Cultural Transformation theory further proposes that the original
direction in the mainstream of our cultural evolution was toward part-
nership but that, following a period of chaos and almost total cultural
disruption, there occurred a fundamental social shift. The greater avail-

ability of data on Western societies (due to the ethnocentric focus of
Western social science) makes it possible to document this shift in more
detail through the analysis of Western cultural evolution. However,
there are also indications that this change in direction from a partner-
ship to a dominator model was roughly paralleled in other parts of the
world .

6

The title The Chalice and the Blade derives from this cataclysmic turn-
ing point during the prehistory of Western civilization, when the di-

rection of our cultural evolution was quite literally turned around. At
this pivotal branching, the cultural evolution of societies that wor-
shiped the life-generating and nurturing powers of the universe—in
our time still symbolized by the ancient chalice or grail—was inter-

rupted. There now appeared on the prehistoric horizon invaders from
the peripheral areas of our globe who ushered in a very different form
of social organization. As the University of California archaeologist
Marija Gimbutas writes, these were people who worshiped "the lethal
power of the blade"7—the power to take rather than give life that is

the ultimate power to establish and enforce domination.
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The Evolutionary Crossroads

Today we stand at another potentially decisive branching point. At
a time when the lethal power of the Blade—amplified a millionfold by
megatons of nuclear warheads—threatens to put an end to all human
culture, the new findings about both ancient and modern history re-

ported in The Chalice and the Blade do not merely provide a new chapter

in the story of our past. Of greatest importance is what this new knowl-

edge tells us about our present and potential future.

For millennia men have fought wars and the Blade has been a male

symbol. But this does not mean men are inevitably violent and warlike .

8

Throughout recorded history there have been peaceful and nonviolent

men. Moreover, obviously there were both men and women in the

prehistoric societies where the power to give and nurture, which the

Chalice symbolizes, was supreme. The underlying problem is not men
as a sex. The root of the problem lies in a social system in which the

power of the Blade is idealized—in which both men and women are

taught to equate true masculinity with violence and dominance and to

see men who do not conform to this ideal as "too soft" or "effeminate."

For many people it is difficult to believe that any other way of struc-

turing human society is possible—much less that our future may hinge

on anything connected with women or femininity. One reason for these

beliefs is that in male-dominant societies anything associated with

women or femininity is automatically viewed as a secondary, or

women's, issue—to be addressed, if at all, only after the "more im-

portant" problems have been resolved. Another reason is that we have

not had the necessary information. Even though humanity obviously

consists of two halves (women and men), in most studies of human
society the main protagonist, indeed often the sole actor, has been
male.

As a result of what has been quite literally "the study of man,"
most social scientists have had to work with such an incomplete and
distorted data base that in any other context it would immediately have

been recognized as deeply flawed. Even now, information about

women is primarily relegated to the intellectual ghetto of women's
studies. Moreover, and quite understandably because of its immediate

(though long neglected) importance for the lives of women, most re-

search by feminists has focused on the implications of the study of

women for women.
This book is different in that it focuses on the implications of how

we organize the relations between the two halves of humanity for the
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totality of a social system. Clearly, how these relations are structured
has decisive implications for the personal lives of both men and
women, for our day-to-day roles and life options. But equally impor-
tant, although still generally ignored, is something that once articulated
seems obvious. This is that the way we structure the most fundamental
of all human relations (without which our species could not go on) has
a profound effect on every one of our institutions, on our values, and—
as the pages that follow show—on the direction of our cultural evo-
lution, particularly whether it will be peaceful or warlike.

If we stop and think about it, there are only two basic ways of
structuring the relations between the female and male halves of hu-
manity. All societies are patterned on either a dominator model in
which human hierarchies are ultimately backed up by force or the
threat of force—or a partnership model, with variations in between.
Moreover, if we reexamine human society from a perspective that takes
into account both women and men, we can also see that there are pat-
terns, or systems configurations, that characterize dominator, or alter-

natively, partnership, social organization.

For example, from a conventional perspective. Hitler's Germany,
Khomeini's Iran, the Japan of the Samurai, and the Aztecs of Meso-
America are radically different societies of different races, ethnic ori-

gins, technological development, and geographic location. But from the
new perspective of cultural transformation theory, which identifies the
social configuration characteristic of rigidly male-dominated societies,
we see striking commonalities. All these otherwise widely divergent
societies are not only rigidly male dominant but also have a generally
hierarchic and authoritarian social structure and a high degree of social
violence, particularly warfare .

9

Conversely, we can also see arresting similarities between otherwise
extremely diverse societies that are more sexually equalitarian. Char-
acteristically, such "partnership model" societies tend to be not only
much more peaceful but also much less hierarchic and authoritarian.
This is evidenced by anthropological data (i.e., the BaMbuti and the
!Kung), by contemporary studies of trends in more sexually equalitar-
ian modern societies (i.e., Scandinavian nations such as Sweden), and
by the prehistoric and historic data that will be detailed in the pages
that follow .

10

Through the use of the dominator and partnership models of social
organization for the analysis of both our present and our potential fu-
ture, we can also begin to transcend the conventional polarities be-
tween right and left, capitalism and communism, religion and secu-
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larism, and even masculinism and feminism. The larger picture that

emerges indicates that all the modern, po:st-Enlightenment movements

for social justice, be they religious or secular, as well as the more recent

feminist, peace, and ecology movements, are part of an underlying

thrust for the transformation of a dominator to a partnership system.

Beyond this, in our time of unprecedentedly powerful technologies,

these movements may be seen as part of our species' evolutionary

thrust for survival.

If we look at the whole span of our cultural evolution from the

perspective of cultural transformation theory, we see that the roots of

our present global crises go back to the fundamental shift in our pre-

history that brought enormous changes not only in social structure but

also in technology. This was the shift in emphasis from technologies

that sustain and enhance life to the technologies symbolized by the

Blade: technologies designed to destroy and dominate. This has been

the technological emphasis through most of recorded history. And it

is this technological emphasis, rather than technology per se, that today

threatens all life on our globe .

11

There will undoubtedly be those who will argue that because in

prehistory there was a shift from a partnership to a dominator model

of society it must have been adaptive. However, the argument that

because something happened in evolution it was adaptive does not

hold up—as the extinction of the dinosaurs so amply evidences. In any

event, in evolutionary terms the span of human cultural evolution is

far too short to make any such judgment. The real point would seem

to be that, given our present high level of technological development,

a dominator model of social organization is maladaptive.

Because this dominator model now seems to be reaching its logical

limits, many men and women are today rejecting long-standing prin-

ciples of social organization, including their stereotypical sexual roles.

For many others these changes are only signs of systems breakdown,

chaotic disruptions that at all costs must be quelled. But it is precisely

because the world we have known is changing so rapidly that more

and more people over ever larger parts of this world are able to see

that there are other alternatives.

The Chalice and the Blade explores these alternatives. But while the

material that follows shows that a better future is possible, it by no

means follows (as some would have us believe) that we will inevitably

move beyond the threat of nuclear or ecological holocaust into a new
and better age. In the last analysis, that choice is up to us.
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Chaos or Transformation

The study on which The Chalice and the Blade is based is what social

scientists call action research. 12
It is not merely a study of what was,

or is, or even of what can be, but also an exploration of how we may
more effectively intervene in our own cultural evolution. The rest of
this introduction is intended primarily for the reader interested in

learning more about this study. Other readers may want to go straight

to chapter 1, perhaps returning to this section later.

Until now, most studies of cultural evolution have primarily focused
on the progression from simpler to more complex levels of technolog-
ical and social development. 13 Particular attention has been paid to ma-
jor technological shifts, such as the invention of agriculture, the in-

dustrial revolution, and, more recently, the move into our
postindustrial or nuclear/electronic age. 14 This type of movement ob-
viously has extremely important social and economic implications. But
it only gives us part of the human story.

The other part of the story relates to a different type of movement:
the social shifts toward either a partnership or a dominator model of
social organization. As already noted, the central thesis of Cultural
Transformation theory is that the direction of the cultural evolution for

dominator and partnership societies is very different.

This theory in part derives from an important distinction that is not
generally made. This is that the term evolution has a double meaning.
In scientific parlance, it describes the biological and, by extension, cul-

tural history of living species. But evolution is also a normative term.
Indeed, it is often used as a synonym for progress: for the movement
from lower to higher levels.

In actual fact, not even our technological evolution has been a linear

movement from lower to higher levels, but rather a process punctuated
by massive regressions, such as the Greek Dark Age and the Middle
Ages. 15 Nonetheless, there seems to be an underlying thrust toward
greater technological and social complexity. Similarly, there seems to

be a human thrust toward higher goals: toward truth, beauty, and jus-

tice. But as the brutality, oppression, and warfare that characterize

recorded history all too vividly demonstrate, the movement toward
these goals has hardly been linear. Indeed, as the data we will examine
documents, here too there has been massive regression.

In gathering the data to chart, and test, the social dynamics I have
been studying, I have brought together findings and theories from
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many fields in both the social and natural sciences. Two sources have

been particularly useful: the new feminist scholarship and new sci-

entific findings about the dynamics of change.

A reassessment of how systems are formed, maintain themselves,

and change is rapidly spreading across many areas of science, through

works such as those of Nobel Prize winner Ilya Prigogine and Isabel

Stengers in chemistry and general systems, Robert Shaw and Marshall

Feigenbaum in physics, and Humberto Maturana and Francisco Varela

in biology .

16 This emerging body of theory and data is sometimes iden-

tified with the "new physics" popularized by books such as Fritjof Ca-

pra's Tao of Physics and The Turning Point .

17
It is sometimes also called

"chaos" theory because, for the first time in the history of science, it

focuses on sudden and fundamental change—the kind of change that

our world is increasingly experiencing.

Of particular interest are the new works investigating evolutionary

change by biologists and paleontologists such as Vilmos Csanyi, Niles

Eldredge, and Stephen Jay Gould, as well as by scholars such as Erich

Jantsch, Ervin Laszlo, and David Loye on the implications of "chaos"

theory for cultural evolution and social science .

18 This is by no means

to suggest that human cultural evolution is the same as biological evo-

lution. But although there are important differences between the nat-

ural and social sciences, and the study of social systems must avoid

mechanistic reductionism, there are also important similarities regard-

ing both systems change and systems self-organization.

All systems are maintained through the mutually reinforcing inter-

action of critical systems parts. Accordingly, in some striking respects

the Cultural Transformation theory presented in this book and the

"chaos" theory being developed by natural and systems scientists are

similar in what they tell us of what happened—and may now again

happen—at critical systems branching or bifurcation points, when
rapid transformation of a whole system may occur .

19

For example, Eldredge and Gould propose that rather than always

proceeding in gradual upward stages, evolution consists of long

stretches of equilibrium, or lack of major change, punctuated by evo-

lutionary branching or bifurcation points when new species spring up

on the periphery or fringe of a parental species' habitat .

20 And even

though there are obvious differences between the branching off of new
species and shifts from one type of society to another, as we shall see,

there are startling similarities to Gould and Eldredge's model of "pe-

ripheral isolates" and the concepts of other evolutionary and "chaos"
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theorists in what has happened and may now again be happening in
our cultural evolution.

The contribution of feminist scholarship to a holistic study of cul-

tural evolution—encompassing the whole span of human history and
both halves of humanity—is more obvious: it provides the missing data
not found in conventional sources. In fact, the reevaluation of our past,

present, and future presented in this book would not have been pos-
sible without the work of scholars such as Simone de Beauvoir, Jessie
Bernard, Ester Boserup, Gita Sen, Mary Daly, Dale Spender, Florence
Howe, Nancy Chodorow, Adrienne Rich, Kate Millett, Barbara Gelpi,
Alice Schlegel, Annette Kuhn, Charlotte Bunch, Carol Christ, Judith
Plaskow, Catharine Stimpson, Rosemary Radford Ruether, Hazel Hen-
derson, Catharine MacKinnon, Wilma Scott Heide, Jean Baker Miller,

and Carol Gilligan, to name but a few .

21 Dating from the time of Aphra
Behn in the seventeenth century and even earlier,

22 but only coming
into its own during the past two decades, the emerging body of data
and insight provided by feminist scholars is, like "chaos" theory, open-
ing new frontiers for science.

Though poles apart in origin—one from the traditional male, the
other from a radically different female experience and worldview fem-
inist and "chaos" theories in fact have a good deal in common. Within
mainstream science both are still often viewed as mysterious activities

at or beyond the fringe of the sanctified endeavors. And in their focus
on transformation, these two bodies of thought share the growing aware-
ness that the present system is breaking down, that we must find ways
to break through to a different kind of future.

The chapters that follow explore the roots of—and paths to—that
future. They tell a story that begins thousands of years before our
recorded (or written) history: the story of how the original partnership
direction of Western culture veered off into a bloody five-thousand-
year dominator detour. They show that our mounting global problems
are in large part the logical consequences of a dominator model of social

organization at our level of technological development—hence can not
be solved within it. And they also show that there is another course
which, as co-creators of our own evolution, is still ours to choose. This
is the alternative of breakthrough rather than breakdown: how through
new ways of structuring politics, economics, science, and spirituality

we can move into the new era of a partnership world.
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CHAPTER 1

Journey into a Lost World:
The Beginnings of

Civilization

Preserved in a cave sanctuary for over twenty thousand years, a female
figure speaks to us about the minds of our early Western ancestors.
She is small and carved out of stone: one of the so-called Venus fig-

urines found all over prehistoric Europe.

Unearthed in excavations over a wide geographical area—from the
Balkans in eastern Europe to Lake Baikal in Siberia, all the way west
to Willendorf near Vienna and the Grotte du Pappe in France—these
figurines have been described by some scholars as expressions of male
eroticism, that is, an ancient analogue for today's Playboy magazine. To
other scholars they are only something used in primitive, and presum-
ably obscene, fertility rites.

But what is the actual significance of these ancient sculptures? Can
they really be dismissed as the "products of unregenerated male imag-
ination"? 1

Is the term Venus even appropriate to describe these broad-
hipped, sometimes pregnant, highly stylized, and often faceless
figures? Or do these prehistoric sculptures tell us something important
about ourselves, about how both women and men once venerated the
/z/e-giving powers of the universe?

The Paleolithic

Along with their wall paintings, cave sanctuaries, and burial sites,

the female figurines of the peoples of the Paleolithic are important
psychic records. They attest to our forebears' awe at both the mystery
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of life and the mystery of death. They indicate that very early in human

history the human will to live found expression and reassurance

through a variety of rituals and myths that seem to have been asso-

ciated with the still widely held belief that the dead can return to life

through rebirth.

"In a great cavern sanctuary like Les Trois Freres, Niaux, Font de

Gaume or Lascaux," writes the religious historian E. O. James, "the

ceremonies must have involved an organized attempt on the part of

the community ... to control natural forces and processes by super-

natural means directed to the common good. The sacred tradition, be

it in relation to the food supply, the mystery of birth and propagation,

or of death, arose and functioned, it would appear, in response to the

will to live here and hereafter."2

This sacred tradition found expression in the remarkable art of the

Paleolithic. And an integral component of this sacred tradition was the

association of the powers that govern life and death with woman.

We can see this association of the feminine with the power to give

life in Paleolithic burials. For example, in the rock shelter known as

Cro-Magnon in Les Eyzies, France (where in 1868 the first skeletal re-

mains of our Upper Paleolithic ancestors were found), around and on

the corpses were carefully arranged cowrie shells. These shells, shaped

in the form of what James discreetly calls "the portal through which a

child enters the world," seem to have been associated with some kind

of early worship of a female deity. As he writes, the cowrie was a life-

giving agent. So also was red ocher, still in later traditions the surrogate

of the life-giving or menstrual blood of woman. 3

The main emphasis seems to have been on the association of

woman with the giving and sustaining of life. But at the same time,

death—or, more specifically, resurrection—also appears to have been

a central religious theme. Both the ritualized placement of the vagina-

shaped cowrie shells around and on the dead and the practice of coat-

ing these shells and/or the dead with red ocher pigment (symbolizing

the vitalizing power of blood) appear to have been part of funerary

rites intended to bring the deceased back through rebirth. Even more

specifically, as James notes, they "point to mortuary rituals in the na-

ture of a life-giving ritual closely connected with the female figurines

and other symbols of the Goddess cult."
4

In addition to this archaeological evidence of Paleolithic funerary

rites, there is also evidence of rites seemingly designed to encourage

the fecundity of the wild animals and plants that provided our fore-

bears with life support. For example, in the gallery of the inaccessible
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cavern of Tuc d'Audoubert in Ariege, on the soft clay floor underneath
the wall painting of two bisons (a female followed by a male), we find

impressions of human feet believed by scholars to have been made in

ritual dances. Similarly, in the Cogul rock shelter in Catalonia, we find

a scene of women, possibly priestesses, dancing around a smaller na-
ked male figure in what seems to be a religious ceremony.

These cave sanctuaries, figurines, burials, and rites all seem to have
been related to a belief that the same source from which human life

springs is also the source of all vegetable and animal life—the great
Mother Goddess or Giver of All we still find in later periods of Western
civilization. They also suggest that our early ancestors recognized that

we and our natural environment are integrally linked parts of the great

mystery of life and death and that all nature must therefore be treated

with respect. This consciousness—later emphasized in Goddess figu-

rines either surrounded by natural symbols such as animals, water, and
trees or themselves partly animal—evidently was central to our lost

psychic heritage. Also central to that lost heritage is the apparent awe
and wonder at the great miracle of our human condition: the miracle
of birth incarnated in woman's body. Judging from these early psychic
records, this was a central theme of prehistoric Western systems of

belief.

Now what we have been developing to this point is still not the
view of many scholars. Nor is it the view still taught in most survey
classes about the origins of civilization. For here, as in most popular-
ized writings on the subject, there still prevail the preconceptions of

earlier scholars who saw Paleolithic art in terms of the conventional
stereotype of "primitive man": bloodthirsty, warlike hunters, in fact

very unlike some of the most primitive gathering-hunting societies dis-

covered in modern times .

5 Based on this interpretation of the very frag-

mentary materials available from Paleolithic times, male-centered the-

ories of proto- and prehistoric social organization were constructed.
And even when new discoveries were made, these too were usually
interpreted by scholars so as to fit into the old theoretical molds.

One of the assumptions of these scholars was—as it still generally

is—that only prehistoric man was responsible for Paleolithic art. This
too was not based on any factual evidence. Rather, it was the result of

scholarly preconceptions, which actually fly in the face of findings that,

for example, among the contemporary Vedda in Sri Lanka (Ceylon) it

is in fact the women, not the men, who do the rock painting .

6

Basic to these preconceptions was the idea, as John Pfeiffer put it

in The Emergence of Man, that "hunting dominated the attention and
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imagination of prehistoric man" and that "if he was anything like mod-

ern man, he used ritual on numerous occasions to help replenish and

increase his power."7 In keeping with this bias, Paleolithic wall paint-

ings were interpreted as relating to hunting even when they showed

women dancing. Similarly, as already noted, the evidence of a female-

centered anthropomorphic form of worship—such as finds of broad-

hipped and pregnant female representations—had to either be ignored

or classified as merely male sex objects: obese erotic "Venuses" or "bar-

baric images of beauty."8

Although there have been exceptions, the evolutionary model of

man the hunter-warrior has colored most interpretations of Paleolithic

art. Only in later twentieth-century excavations in eastern and western

Europe and Siberia has the interpretation of both new and old finds

gradually begun to change. Some of the new researchers were women,

who noted the female genital imagery and also leaned toward more

complex religious rather than the "hunting magic" explanations of Pa-

leolithic art .

9 And as more scholars were secular scientists rather than

monks like Abbe Breuil (whose "moral" interpretations of religious

practices colored so much of the nineteenth- and early twentieth-cen-

tury Paleolithic research), some of the men who reexamined the cave

paintings, figurines, and other Paleolithic finds now also began to ques-

tion tenets once accepted by the scholarly establishment.

An interesting example of this questioning relates to the stick and

line forms painted on the walls of Paleolithic caves and engraved in

bone or stone objects. To many scholars, it seemed obvious that they

depict weapons: arrows, barbs, spears, harpoons. But as Alexander

Marshack writes in The Roots of Civilization, one of the first works to

frontally challenge this standard interpretation, these line paintings

and engravings could just as easily be plants, trees, branches, reeds,

and leaves .

10 Moreover, this new interpretation would account for what

would otherwise be a remarkable absence of pictures of such vegetation

among a people who, like contemporary gatherer-hunter peoples, must

have relied heavily on vegetation for food.

In Paleolithic Cave Art, Peter Ucko and Andree Rosenfeld had also

wondered about the peculiar absence of vegetation in Paleolithic art.

They further noted another curious incongruity. All other evidence

showed that a particular kind of harpoon called biserial didn't appear

until the late Paleolithic or Magdalenian age—even though scholars

kept "finding" them in "sticks" thousands of years earlier in the wall

paintings of prehistoric caves. Moreover, why would Paleolithic artists
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want to depict so many hunting failures? For if the sticks and lines were
in fact weapons, the pictures had them chronically missing their tar-

gets .

11

To probe such mysteries, Marshack, who was not an archaeologist,

hence not bound by earlier archeological conventions, thoroughly ex-

amined the engravings on a bone object that had been described as

pictures of harpoons. Under a microscope he discovered that not only

were the barbs of this supposed harpoon turned the wrong way but

the points of the long shaft were also at the wrong end. But what did

these engravings represent if they were not "wrong way" weapons?
As it turned out, the lines easily conformed to the proper angle of

branches growing at the top of a long stem. In other words, these and
other engravings conventionally described as "barbed signs" or "mas-
culine objects" were probably nothing more than stylized representa-

tions of trees, branches, and plants .

12

So time and time again, under closer scrutiny, the traditional view
of Paleolithic art as primarily primitive hunting magic can be seen as

projection of stereotypes rather than logical interpretation of what is

seen. And so also can the explanation of Paleolithic female figurines

as either obscene male sex objects or expressions of a primitive fertility

cult.

Because of the scarceness of their remains and the long time span
between us and them, we probably never will be entirely certain of the

specific meaning their paintings, figurines, and symbols had for our
Paleolithic forebears. But, following the impact of the first publication

of Paleolithic cave paintings in magnificent color plates, the evocative

power of this art has become legendary. Some of the renditions of

animals are as fine as the work of the best of modern artists and offer

a fresh vision few moderns can recapture. Therefore there is one thing

we can be certain of: Paleolithic art is far more than the crude scratching

of undeveloped primitives. Rather, it bespeaks psychic traditions we
must understand if we are to know not only what humans were and
are but also what they can become.

As Andre Leroi-Gourhan, director of the Sorbonne's Center for Pre-

historic and Protohistoric Studies, wrote in one of the most important
recent studies of Paleolithic art, it is "unsatisfactory and ridiculous" to

dismiss the belief system of the period as a "primitive fertility cult."

We can, "without forcing the materials, take the whole of the figurative

Paleolithic art as an expression of concepts about the natural and su-

pernatural organization of the living world," he observed, adding that
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the people of the Paleolithic "undoubtedly knew of the division of the
animal and human world into confronted halves and conceived that
the union of these two halves ruled the economy of living beings ." 13

Leroi-Gourhan's conclusion that Paleolithic art reflects the impor-
tance our early forebears attached to their observation that there are
two sexes was based on analysis of thousands of paintings and objects

in some sixty excavated Paleolithic caves. Even though he speaks in

terms of sadomasochistic male-female stereotypes and in other respects
follows earlier archaeological conventions, he verifies that Paleolithic

art expressed some form of early religion in which feminine represen-
tations and symbols played a central part. In this connection, he makes
two fascinating observations. Characteristically, the female figures and
the symbols he interpreted as feminine were located in a central po-
sition in the excavated chambers. In contrast, the masculine symbols
typically either occupied peripheral positions or were arranged around
the female figures and symbols .

14

Leroi-Gourhan's findings are in line with the view I proposed ear-

lier: that the vagina-shaped cowrie shells, the red ocher in burials, the
so-called Venus figurines, and the hybrid woman-animal figurines ear-

lier writers dismissed as "monstrosities" all relate to an early form of
worship in which the life-giving powers of woman played a major part.

They were all expressions of our forebears' attempts to understand
their world, attempts to answer such universal human questions as
where we come from when we are born and where we go after we
die. And they confirm what we would logically assume: along with the
first awareness of self in relation to other humans, animals, and the
rest of nature must have come awareness of the awesome mystery
and practical importance—of the fact that life emerges from the body
of woman.

It would seem only logical that the visible dimorphism, or difference
in form, between the two halves of humanity had a profound effect

on Paleolithic systems of belief. And it would seem equally logical that
the fact that both human and animal life is generated from the female
body and that, like the seasons and the moon, woman's body also goes
through cycles led our ancestors to see the life-giving and sustaining
powers of the world in female, rather than male, form.

In sum, instead of being random and unconnected materials, the
Paleolithic remains of female figurines, red ocher in burials, and va-
gina-shaped cowrie shells appear to be early manifestations of what
was later to develop into a complex religion centering on the worship
of a Mother Goddess as the source and regeneratrix of all forms of life.
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This Goddess worship, as James and other scholars note, survived well
into historic times "in the composite figure of the Magna Mater of the
Near East and the Greco-Roman world ." 15 We clearly see this religious

continuity in such well-known deities as Isis, Nut, and Maat in Egypt;
Ishtar, Astarte, and Lilith in the Fertile Crescent; Demeter, Kore, and
Hera in Greece; and Atargatis, Ceres, and Cybele in Rome. Even later,

in our own Judeo-Christian heritage, we can still see it in the Queen
of Heaven, whose groves are burned in the Bible, in the Shekhina of
Hebrew kabalistic tradition, and in the Catholic Virgin Mary, the Holy
Mother of God.

Again the question arises of why if these connections are so obvious
they have for so long been downplayed, or simply ignored, in the
conventional archaeological literature. One reason, already noted, is

that they do not fit the proto- and prehistoric model of a male-centered
and male-dominated form of social organization. But still another rea-

son is that it was not until after World War II that some of the most
important new evidence was unearthed of this religious tradition ex-

tending over thousands of years into the fascinating period that fol-

lowed the Paleolithic. This was the long period in our cultural evolution
that came between the first crucial developments for human culture
during the Paleolithic and the later civilizations of the Bronze Age: the
time when our forebears settled down in the first agrarian communities
of the Neolithic.

The Neolithic

At about the same time Leroi-Gourhan wrote of his findings, our
knowledge of prehistory was immeasurably advanced by the exciting

discovery and excavation of two new Neolithic sites: the towns of Catal
Huyuk and Hacilar. They were found in what used to be called the
plains of Anatolia, now modern Turkey. Of particular interest, accord-
ing to the man who directed these excavations for the British Institute

of Archaeology at Ankara, James Mellaart, was that the knowledge
unearthed at these two sites showed a stability and continuity of

growth over many thousands of years for progressively more advanced
Goddess-worshiping cultures.

"A. Leroi-Gourhan's brilliant reassessment of Upper Paleolithic re-

ligion," wrote Mellaart, "has cleared away many misunderstand-
ings. . . . The resulting interpretation of Upper Paleolithic art centered
around the theme of complex and female symbolism (in the form of

symbols and animals) shows strong similarities to the religious imagery
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of Catal Huyuk." Moreover, there are also obvious Upper Paleolithic

influences "in numerous cult-practices of which the red-ocher burials,

red-stained floors, collections of stalactites, fossils, shells, are but a few

examples." 16

Mellaart further observed that as long as it was thought that the

highly developed and stylized Upper Paleolithic art was nothing more

than "an expression of hunting magic, a view borrowed from backward

societies like Australian aborigines," there had been little hope of "es-

tablishing any link with the later fertility-cults of the Near East which

center around the figure of the Great Goddess and her son, even if

the presence of such a goddess in the Upper Paleolithic could hardly

be denied, which it is not." But now, he stated, this position has "rad-

ically changed in light of the available data."17

In other words, the Neolithic culture of Catal Huyuk and Hacilar

have provided extensive information about a long-missing piece of the

puzzle of our past—the missing link between the Paleolithic Age and

the later, more technologically advanced Chalcolithic, Copper, and

Bronze Ages. As Mellaart writes, "Catal Huyuk and Hacilar have es-

tablished a link between these two great schools of art. A continuity

in religion can be demonstrated from Catal Huyuk to Hacilar and so

on till the great 'Mother-Goddesses' of archaic and classical times." 18

As in Paleolithic art, female figurines and symbols occupy a central

position in the art of Catal Huyuk, where shrines to the Goddess and

Goddess figurines are found everywhere. Moreover, Goddess figurines

are characteristic of Neolithic art in other areas of the Near and Middle

East. For example, in the Middle Eastern Neolithic site of Jericho (now

in Israel), where back in 7000 b.c.e. people were already living in plas-

tered brick houses—some with clay ovens with chimneys and even

sockets for doorposts—clay Goddess figurines have been found. 19 At

Tell-es-Sawwan, a site on the banks of the Tigris distinguished by early

irrigation farming and the striking geometrically decorated pottery

known as Samarra, a variety of figurines, among them a cache of highly

sophisticated painted female sculptures, have been unearthed. In Cay-

onu, a Neolithic site in northern Syria, where we find the earliest use

of hammered native copper and the first use of clay bricks, similar

female figurines have been excavated, some of them dating to the site's

earliest levels. These small Goddess figurines have later parallels at

Jarmo, and even as far west as Aceramic Sesklo, where they were man-

ufactured even before ceramic pottery was introduced. 20

Although this too is not generally brought out, the numerous Neo-
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lithic excavations that have yielded Goddess figurines and symbols
span a wide geographical area going far beyond the Near and Middle
East. As far east as Harappa and Mohenjo-Daro in India, large numbers
of terra-cotta female figurines had earlier been found. These, too, as

Sir John Marshall wrote, probably represented a Goddess "with attrib-

utes very similar to those of the great Mother Goddess, the Lady of

Heaven."21 Goddess figurines have also been found in European sites

as far west as those of the so-called megalithic cultures who built the
huge, carefully engineered stone monuments at Stonehenge and Ave-
bury in England. And some of these megalithic cultures went as far

south as the Mediterranean island of Malta, where a giant ossuary of

seven thousand burial sites was apparently also an important sanctuary
for oracular and initiary rites in which, as James writes, "the Mother-
goddess probably played an important part."22

Gradually a new picture of the origins and development of both
civilization and religion is emerging. The Neolithic agrarian economy
was the basis for the development of civilization leading over thou-
sands of years into our own time. And almost universally, those places
where the first great breakthroughs in material and social technology
were made had one feature in common: the worship of the Goddess.

What are the implications of these findings for our present and
future? And why should we believe this new view of our cultural de-
velopment instead of the old sanctified androcentric lore of so many
beautifully illustrated books of bedtime and coffee table archaeology?

One reason is that the finds of female figurines and other archae-
ological records attesting to a gynocentric (or Goddess-based) religion

in Neolithic times are so numerous that just cataloging them would fill

several volumes. But the main reason is that this new view of prehis-

tory is the result of a profound change in both methods and emphasis
for archaeological investigation.

Digging up the buried treasure of antiquity is as old as the grave
robbers who plundered the tombs of the Egyptian pharaohs. But ar-

chaeology as a science dates back only to the late 1800s. Even then,

the earliest archaeological excavations, though also motivated by in-

tellectual curiosity about our past, primarily served a purpose akin to

that of grave robbing: the acquisition of striking antiquities by mu-
seums in England, France, and other colonial nations. The idea of ar-

chaeological excavation as a way to extract the maximum information
from a site—whether or not it contained archaeological treasures—took
hold only much later. In fact, it was not until after World War II that
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archaeology as a systematic inquiry into the life, thought, technology,

and social organization of our forebears truly began to come into its

own.

New excavations are increasingly conducted not by the lone scholar

or explorer of earlier days but by teams of scientists—zoologists, bot-

anists, climatologists, anthropologists, paleontologists, as well as ar-

chaeologists. This interdisciplinary approach characterizing more re-

cent digs like Mellaart's at Catal Huyuk is yielding much more accurate

understanding of our prehistory.

But perhaps most important is that a number of remarkable tech-

nological breakthroughs, such as the Nobel Prize winner Willard Lib-

by's dating by means of radiocarbon, or C-14, and the dendrochron-

ological methods of dating by the girth of trees, have vastly increased

archaeology's grasp of the past. Formerly dates were largely a matter

of conjecture—of comparisons of objects estimated to be less, equally,

or more "advanced" than one another. But as dating became a function

of repeatable and verifiable techniques, one could no longer get away

with saying that if an artifact was more artistically or technologically

developed, it must date to a later and thus presumably more civilized

time.

As a consequence, there has been a dramatic reassessment of time

sequences, which in turn has radically changed earlier views about

prehistory. We now know that agriculture—the domestication of wild

plants as well as animals—dates back much earlier than previously

believed. In fact, the first signs of what archaeologists call the Neolithic

or agricultural revolution begin to appear as far back as 9000 to 8000

b.c.e.—that is, more than ten thousand years ago.

The agricultural revolution was the single most important break-

through in the material technology of our species. Accordingly, the

beginnings of what we call Western civilization are also much earlier

than was previously thought.

With a regular, and sometimes even surplus, food supply came an

increase in population and the first sizable towns. Here hundreds,

sometimes thousands, of people lived and worked, tilling and in many

places also irrigating the land. Technological specialization as well as

trade accelerated in the Neolithic. And, as agriculture freed human

energy and imagination, such crafts as pottery and basket making, tex-

tile weaving and leather crafting, jewelry making and wood carving

and such arts as painting, clay modeling, and stone carving flourished.

At the same time, the evolution of human spiritual consciousness

continued. The first anthropomorphic religion, focusing on the worship
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of the Goddess, now evolved into a complex system of symbols, rituals,

and divine commands and prohibitions, all of which found expression
in the rich art of the Neolithic period.

Some of the most vivid evidence of this gynocentric artistic tradition

comes to us from Mellaart's excavation of Catal Huyuk. Here, at the
largest known Neolithic site in the Near East, there are thirty-two acres
of archaeological remains. Only one twentieth of the mound has been
excavated, but this digging alone uncovered a period spanning ap-
proximately eight hundred years, from about 6500 to about 5700 B.C.E.

And what we find here is a remarkably advanced center of art, with
wall paintings, plaster reliefs, stone sculptures, and large quantities of
Goddess figurines made of clay, all focusing on the worship of a female
deity.

"Its numerous sanctuaries," wrote Mellaart about Catal Huyuk in

summarizing his first three seasons of work (1961 through 1963), "tes-

tify to an advanced religion, complete with symbolism and mythology;
its buildings to the birth of architecture and conscious planning; its

economy to advanced practices in agriculture and stockbreeding; and
its numerous imports to a flourishing trade in raw materials."23

But while the excavations carried out at Catal Huyuk, as well as at

nearby Hacilar (inhabited from approximately 5700 to 5000 B.c.E.), have
yielded some of the richest data about this early civilization, the south-
ern Anatolian plain is only one of several areas where settled agricul-
tural societies worshiping the Goddess have been archaeologically doc-
umented. In fact, by circa 6000 B.C.E., not only was the agricultural

revolution an established fact, but—to quote Mellaart—"fully agricul-

tural societies began expanding into hitherto marginal territories such
as the alluvial plains of Mesopotamia, Transcaucasia and Transcaspia
on the one hand, and into southeastern Europe on the other." More-
over, "some of this contact, as in Crete and Cyprus, definitely went
by sea," and in each case "the newcomers arrived with a fully fledged
Neolithic economy."24

In short, though only twenty-five years earlier archaeologists were
still talking of Sumer as the "cradle of civilization" (and though this is

sHll the prevailing impression among the general public), we now know
there was not one cradle of civilization but several, all of them dating
back millennia earlier than was previously known—to the Neolithic.
As Mellaart wrote in his 1975 work The Neolithic of the Near East, "urban
civilization, long thought to be a Mesopotamian invention, has pred-
ecessors at sites like Jericho or Catal Huyuk, in Palestine and Anatolia,
long regarded as backwaters."25 Moreover, we now also know some-
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thing else of great significance for the original development of our cul-

tural evolution. This is that in all these places where the first great

breakthroughs in our material and social technology were made—to

use the phrase Merlin Stone immortalized as a book title—God was a

woman.
The new knowledge that civilization is much older and more wide-

spread than was previously believed is understandably producing

much new scholarly writings, with massive reassessment of earlier ar-

chaeological theories. But the centrally striking fact that in these first

civilizations ideology was gynocentric has not, except among feminist

scholars, generated much interest. If mentioned by nonfeminist schol-

ars, it is usually in passing. Even those who, like Mellaart, do mention

it, generally do so only as a matter of purely artistic and religious sig-

nificance, without probing its social and cultural implications.

Indeed, the prevailing view is still that male dominance, along with

private property and slavery, were all by-products of the agrarian rev-

olution. And this view maintains its hold despite the evidence that, on

the contrary, equality between the sexes—and among all people—was

the general norm in the Neolithic.

We will pursue this fascinating evidence in the chapters that follow.

But first we turn to another important area where old archaeological

notions are currently being demolished by new findings.

Old Europe

Some of the most revealing evidence of what life was like during

thousands of previously unknown years of human culture has come

to us from what was a totally unexpected place. In line with the long-

accepted theory that the Fertile Crescent of the Mediterranean was the

cradle of civilization, ancient Europe was long considered to be only a

cultural backwater that later flowered briefly into the Minoan and

Greek civilizations, and then only as a result of influences from the

East. But the picture now emerging is very different.

"A new designation. Civilization of Old Europe, is introduced here in

recognition of the collective identity and achievement of the different

cultural groups in Neolithic-Chalcolithic southeastern Europe," writes

the University of California archaeologist Marija Gimbutas in The God-

desses and Gods of Old Europe. This ground-breaking work catalogs and

analyzes hundreds of archaeological finds in an area extending roughly

northward from the Aegean and Adriatic (including the islands) all the
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way up into Czechoslovakia, southern Poland, and the western
Ukraine. 26

The inhabitants of southeastern Europe seven thousand years ago
were hardly primitive villagers. "During two millennia of agricultural

stability their material welfare had been persistently improved by the
increasingly efficient exploitation of the fertile river valleys," reports

Gimbutas. "Wheat, barley, vetch, peas, and other legumes were cul-

tivated, and all the domesticated animals present in the Balkans today,
except for the horse, were bred. Pottery technology and bone- and
stone-working techniques had advanced, and copper metallurgy was
introduced into east central Europe by 5500 b.c.e. Trade and com-
munications, which had expanded through the millennia, must have
provided a tremendous cross-fertilizing impetus to cultural

growth. . . . The use of sailing-boats is attested from the sixth millennia

onwards by their incised depictions on ceramics."27

Between circa 7000 and 3500 b.c.e. these early Europeans developed
a complex social organization involving craft specialization. They cre-

ated complex religious and governmental institutions. They used met-
als such as copper and gold for ornaments and tools. They even
evolved what appears to be a rudimentary script. In Gimbutas's words,
"If one defines civilization as the ability of a given people to adjust to

its environment and to develop adequate arts, technology, script, and
social relationships it is evident that Old Europe achieved a marked
degree of success."28

The image of the Old European most of us carry within us today
is of those frightfully barbaric tribesmen who kept pushing southward
and finally outdid even the Romans in butchery by sacking Rome. For
this reason one of the most remarkable and thought-provoking features
of Old European society revealed by the archaeological spade is its

essentially peaceful character. "Old Europeans never tried to live in in-

convenient places such as high, steep hills, as did the later Indo-Eu-
ropeans who built hill forts in inaccessible places and frequently sur-

rounded their hill sites with cyclopean stone walls," reports Gimbutas.
"Old European locations were chosen for their beautiful setting, good
water and soil, and availability of animal pastures. Vinca, Butmir, Pe-
tresti, and Cucuteni settlement areas are remarkable for their excellent

views of the environs, but not for their defensive value. The charac-

teristic absence of heavy fortifications and of thrusting weapons speaks
for the peaceful character of most of these art-loving peoples."29

Moreover, here, as in Catal Huyuk and Hacilar—which show no
signs of damage through warfare for a time span of over fifteen
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hundred years30—the archaeological evidence indicates that male dom-

inance was not the norm. "A division of labor between the sexes is

indicated, but not a superiority of either," writes Gimbutas. "In the 53-

grave cemetary of Vinca, hardly any difference in wealth of equipment

was discernible between male and female graves. ... In respect to the

role of women in the society, the Vinca evidence suggests an equali-

tarian and clearly non-patriarchal society. The same can be adduced of

the Varna society: I can see there no ranking along a patriarchal mas-

culine-feminine value scale."31

In sum, here, as in Catal Huyuk, the evidence indicates a generally

unstratified and basically equalitarian society with no marked distinc-

tions based on either class or sex. But the difference is that in Gim-

butas's work this is not simply noted in passing. It is brought to our

attention time and time again by this remarkable archaeological pi-

oneer, who has had the courage to stress what so many others prefer

to ignore: that in these societies we see no signs of the sexual inequality

we have all been taught is only "human nature."

"An equalitarian male-female society is demonstrated by the grave

equipment in practically all the known cemeteries of Old Europe,"

writes Gimbutas. She also notes numerous indicators that this was a

matrilinear society—that is, one in which descent and inheritance is

traced through the mother. 32 Moreover, she points out that the ar-

chaeological evidence leaves little doubt that women played key roles

in all aspects of Old European life.

"In the models of house-shrines and temples, and in actual temple

remains," writes Gimbutas, "females are shown supervising the prepa-

ration and performance of rituals dedicated to the various aspects and

functions of the Goddess. Enormous energy was expended in the pro-

duction of cult equipment and votive gifts. Temple models show the

grinding of grain and the baking of sacred bread. ... In the temple

workshops which usually constitute half the building or occupy the

floor below the temple proper, females made and decorated quantities

of various pots appropriate to different rites. Next to the altar of the

temple stood a vertical loom on which were probably woven the sacred

garments and temple appurtenances. The most sophisticated creations

of Old Europe—the most exquisite vases, sculptures, etc. now extant

—

were woman's work."33

The artistic heritage left us by these ancient communities—where

the worship of the Goddess was central to all aspects of life—is still

being unearthed by the archaeological spade. By 1974, when Gimbutas

first published a compendium of findings from her own excavations
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and from over three thousand other sites, no less than thirty thousand
miniature sculptures of clay, marble, bone, copper, and gold had been
uncovered, in addition to enormous quantities of ritual vessels, altars,

temples, and paintings on both vases and the walls of shrines .

34

Of these finds, the most eloquent vestiges of this European Neo-
lithic culture are the sculptures. They provide information on facets of

life otherwise inaccessible to the archaeologist: fashions of dress and
even hairstyles. They give us a firsthand view into the mythical images
of the period's religious rites. And what these sculptures show, as was
the case in the caves of the Paleolithic and later on in the open plains

of Anatolia and other Near Eastern and Middle Eastern Neolithic sites,

is that here too feminine figures and symbols occupied the central

place.

Even beyond this, they provide arresting evidence pointing to the

next step in the aesthetic and social evolution of this lost earlier civi-

lization. For both in style and theme, many of these female figurines

and symbols are strikingly similar to those of a place that is still visited

by hundreds of thousands of tourists today with practically no knowl-
edge of what they are really looking at: the Bronze Age civilization that

later flourished on the fabled island of Crete.

Before we look at Crete—the only known "high" civilization where
the worship of the Goddess survived into historical times—let us first

more closely examine what we can infer from the archaeological re-

mains of the Neolithic Age about the early direction of Western cultural

evolution—and its relevance to our own present and future.



CHAPTER 2

Messages
World

from the Past: The
of the Goddess

What kind of people were our prehistoric ancestors who worshiped the

Goddess? What was life like during the millennia of our cultural evo-

lution before recorded or written history? And what can we learn from

those times that is relevant to our own?

Because they left us no written accounts, we can only infer, like

Sherlock Holmes turned scientist, how the people of the Paleolithic and

of the later, more advanced Neolithic thought, felt, and behaved. But

almost everything we have been taught about antiquity is based on

conjecture. Even the records we have from early historic cultures, such

as Sumer, Babylon, and Crete, are at best scanty and fragmentary and

largely concerned with inventories of goods and other mercantile mat-

ters. And the more detailed later written accounts about both prehis-

tory and early history from classical Greek, Roman, Hebrew, and Chris-

tian times are also mainly based on inferences—made without even

the aid of modern archaeological methods.

Indeed, most of what we have learned to think of as our cultural

evolution has in fact been interpretation. Moreover, as we saw in the

preceding chapter, this interpretation has more often than not been the

projection of the still prevailing dominator worldview. It has consisted

of conclusions drawn from fragmentary data interpreted to conform to

the traditional model of our cultural evolution as a linear progression

from "primitive man" to so-called "civilized man," who, despite their

many differences, shared a common preoccupation with conquering,

killing, and dominating.

Through scientific excavations of ancient sites, archaeologists have

in recent years obtained a great deal of primary information about pre-
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history, particularly about the Neolithic, when our ancestors first set-

tled in communities sustained by farming and the breeding of stock.

Analyzed from a fresh perspective, these excavations provide the data
base for a re-evaluation, and reconstruction, of our past.

One important source of data is excavations of buildings and their

contents—including clothing, jewelry, food, furniture, containers,
tools, and other objects used in daily life. Another is the excavation of
burial sites, which tell us not only about people's attitudes about death
but also about their lives. And overlapping both of these data sources
is our richest source of information about prehistory: art.

Even when there is a written as well as an oral literary tradition,

art is a form of symbolic communication. The extensive art of the Neo-
lithic be it wall paintings about daily life or about important myths,
statuary of religious images, friezes depicting rituals, or simply vase
decorations, pictures on seals, or engravings on jewelry—tells us a
great deal about how these people lived and died. It also tells us a
great deal about how they thought, for in a very real sense Neolithic
art is a kind of language or shorthand symbolically expressing how
people in that time experienced, and in turn shaped, what we call

reality .

1 And if we let this language speak for itself, without projecting
on it prevailing models of reality, it tells a fascinating—and in com-
parison to the stereotype, a far more hopeful—story of our cultural

origins.

Neolithic Art

One of the most striking things about Neolithic art is what it does
not depict. For what a people do not depict in their art can tell us as
much about them as what they do.

In sharp contrast to later art, a theme notable for its absence from
Neolithic art is imagery idealizing armed might, cruelty, and violence-
based power. There are here no images of "noble warriors" or scenes
of battles. Nor are there any signs of "heroic conquerors" dragging
captives around in chains or other evidences of slavery.

Also in sharp contrast to the remains of even their earliest and most
primitive male-dominant invaders, what is notable in these Neolithic
Goddess-worshiping societies is the absence of lavish "chieftain" bur-
ials. And in marked contrast to later male-dominant civilizations like

that of Egypt, there is here no sign of mighty rulers who take with
them into the afterlife less powerful humans sacrificed at their death.

Nor do we here find, again in contrast to later dominator societies.
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large caches of weapons or any other sign of the intensive application
of material technology and natural resources to arms. The inference
that this was a much more, and indeed characteristically, peaceful era
is further reinforced by another absence: military fortifications. Only
gradually do these begin to appear, apparently as a response to pres-
sures from the warlike nomadic bands coming from the fringe areas of
the globe, which we will examine later.

In Neolithic art, neither the Goddess nor her son-consort carry the
emblems we have learned to associate with might—spears, swords, or
thunderbolts, the symbols of an earthly sovereign and/or deity who
exacts obedience by killing and maiming. Even beyond this, the art of
this period is strikingly devoid of the ruler-ruled, master-subject im-
agery so characteristic of dominator societies.

What we do find everywhere—in shrines and houses, on wall paint-
ings, in the decorative motifs on vases, in sculptures in the round, clay
figurines, and bas reliefs—is a rich array of symbols from nature. As-
sociated with the worship of the Goddess, these attest to awe and
wonder at the beauty and mystery of life.

There are the life-sustaining elements of sun and water, for instance,
the geometric patterns of wavy forms called meanders (which sym-
bolized flowing waters) incised on an Old European altar from about
5000 b.c.e. in Hungary. There are the giant stone heads of bulls with
enormous curled horns painted on the walls of Catal Huyuk shrines,
terra-cotta hedgehogs from southern Romania, ritual vases in the form
of does from Bulgaria, egg-shaped stone sculptures with the faces of
fish, and cult vases in the form of birds. 2

There are serpents and butterflies (symbols of metamorphosis)
which are in historic times still identified with the transformative pow-
ers of the Goddess, as in the seal impression from Zakro, in eastern
Crete, portraying the Goddess with the wings of an eyed butterfly.
Even the later Cretan double axe, reminiscent of the hoe axes used to
clear farm lands, was a stylization of the butterfly. 3 Like the serpent,
which sheds its skin and is "reborn," it was part of the Goddess's
epiphany, yet another symbol of her powers of regeneration. 4

And everywhere—in murals, statues, and votive figurines—we find
images of the Goddess. In the various incarnations of Maiden, Ances-
tress, or Creatrix, she is the Lady of the waters, the birds, and the
underworld, or simply the divine Mother cradling her divine child in
her arms. 5

Some images are so realistic that they are almost lifelike, like the
slithering snake on a dish found in an early fifth millennium b.c.e.
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cemetery in western Slovakia. Others are so stylized that they are more
abstract than even our most "modern" art. Among these are the large
stylized sacramental vase or chalice in the shape of an enthroned God-
dess incised with ideograms from the Tisza culture of southeastern
Hungary, the pillar-headed Goddess with folded arms from 5000 b.c.e.

Romania, and the marble Goddess figurine from Tell Azmak, central

Bulgaria, with schematized arms and an exaggerated pubic triangle,

dating from 6000 b.c.e. Still other images are strangely beautiful, such
as an 8000-year-old horned terra-cotta stand with female breasts, some-
how reminiscent of the classical Greek statue called the Winged Vic-
tory, and the painted Cucuteni vases with their graceful shapes and
rich geometric snake-spiral designs. And others, such as the crosses
incised on the navel or near the breasts of the Goddess, raise interest-

ing questions about the earlier meanings of some of our own most
important symbols. 6

There is a sense of fantasy about many of these images, a dreamlike
and sometimes bizarre quality suggestive of arcane rituals and long-
forgotten myths. For example, a bird-faced woman on a Vinca sculpture
and a bird-faced baby she is holding would seem to be masked pro-
tagonists of ancient rites, probably enacting a mythological story about
a bird Goddess and her divine child. Similarly, a terra-cotta head of a
bull with human eyes from 4000 b.c.e. Macedonia suggests a masked
protagonist of some other Neolithic ritual and myth. Some of these
masked figures seem to represent cosmic powers, either benevolent or
threatening. Others have a humorous effect, such as the masked man
with padded knickers and exposed belly from fifth millennium b.c.e.

Fafkos, described by Gimbutas as probably a comic actor. There are
also what Gimbutas calls cosmic eggs. These too are symbols of the
Goddess, whose body is the divine Chalice containing the miracle of
birth and the power to transform death into life through the mysterious
cyclical regeneration of nature. 7

Indeed, this theme of the unity of all things in nature, as personified
by the Goddess, seems to permeate Neolithic art. For here the supreme
power governing the universe is a divine Mother who gives her people
life, provides them with material and spiritual nurturance, and who
even in death can be counted on to take her children back into her
cosmic womb.

For instance, in the shrines of Catal Huyuk we find representations
of the Goddess both pregnant and giving birth. Often she is accom-
panied by powerful animals such as leopards and particularly bulls. 8

As a symbol of the unity of all life in nature, in some of her represen-
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tations she is herself part human and part animal .

9 Even in her darker

aspects, in what scholars call the chthonic, or earthy, she is still por-

trayed as part of the natural order. Just as all life is born from her, it

also returns to her at death to be once again reborn.

It could be said that what scholars term the chthonic aspect of the

Goddess—her portrayal in surrealistic and sometimes grotesque

form—represented our forebears' attempt to deal with the darker as-

pects of reality by giving our human fears of the shadowy unknown

a name and shape. These chthonic images—masks, wall paintings, and

statuettes symbolizing death in fantastic and sometimes also humorous

forms—would also be designed to impart to the religious initiate a

sense of mystical unity with both the dangerous as well as the benign

forces governing the world.

Thus, in the same way that life was celebrated in religious imagery

and ritual, the destructive processes of nature were also recognized

and respected. At the same time that religious rites and ceremonies

were designed to give the individual and the community a sense of

participation in and control over the life-giving and preserving pro-

cesses of nature, other rites and ceremonies attempted to keep the

more fearful processes at bay.

But with all of this, the many images of the Goddess in her dual

aspect of life and death seem to express a view of the world in which

the primary purpose of art, and of life, was not to conquer, pillage,

and loot but to cultivate the earth and provide the material and spiritual

wherewithal for a satisfying life. And on the whole, Neolithic art, and

even more so the more developed Minoan art, seems to express a view

in which the primary function of the mysterious powers governing the

universe is not to exact obedience, punish, and destroy but rather to

give.

We know that art, particularly religious or mythical art, reflects not

only peoples' attitudes but also their particular form of culture and

social organization. The Goddess-centered ar t we have been examin-

ing, with its striking absence of images of male domination or warfare,

seems to have reflected a social order in which women, first as heads

of clans and priestesses and later on in other important roles, played

a central part, and in which both men and women worked together in

equal partnership for the common good. If there was here no glorifi-

cation of wrathful male deities or rulers carrying thunderbolts or arms,

or of great conquerors dragging abject slaves about in chains, it is not

unreasonable to infer it was because there were no counterparts for

those images in real life .

10 And if the central religious image was a
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woman giving birth and not, as in our time, a man dying on a cross,

it would not be unreasonable to infer that life and the love of life

rather than death and the fear of death—were dominant in society as
well as art.

The Worship of the Goddess

One of the most interesting aspects of the prehistoric worship of

the Goddess is what the mythologist and religious historian Joseph
Campbell calls its "syncretism." 11

Essentially, what this means is that

the worship of the Goddess was both polytheistic and monotheistic. It

was polytheistic in the sense that she was worshiped under different

names and in different forms. But it was also monotheistic—in the
sense that we can properly speak of faith in the Goddess in the same
way we speak of faith in God as a transcending entity. In other words,
there are striking similarities between the symbols and images asso-
ciated in various places with the worship of the Goddess in her various
aspects of mother, ancestress or creatrix, and virgin or maid.

One possible explanation for this remarkable religious unity could
be that the Goddess appears to have been originally worshiped in all

ancient agricultural societies. We find evidence of the deification of the
female—who in her biological character gives birth and nourishment
just as the earth does—in the three main centers for the origins of

agriculture: Asia Minor and southeastern Europe, Thailand in South-
east Asia, and later on also Middle America. 12

In many of the earliest known creation stories from very different

parts of the world, we find the Goddess-Mother as the source of all

being. In the Americas, she is the Lady of the Serpent Skirt—of interest

also because, as in Europe, the Middle East, and Asia, the serpent is

one of her primary manifestations. In ancient Mesopotamia this same
concept of the universe is found in the idea of the world mountain as
the body of the Goddess-Mother of the universe, an idea that survived
into historic times. And as Nammu, the Sumerian Goddess who gives
birth to heaven and earth, her name is expressed in a cuneiform text

of circa 2000 b.c.e. (now in the Louvre) by an ideogram signifying sea. 13

The association of the feminine principle with the primal waters is

also a ubiquitous theme. For example, in the decorated pottery of Old
Europe, the symbolism of water—often in association with the primal
e8g—is a frequent motif. Here the Great Goddess, sometimes in the
form of the bird or snake Goddess, rules over the life-giving force of

water. In both Europe and Anatolia, rain-bearing and milk-giving mo-
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tifs are interwoven, and ritual containers and vases are standard equip-

ment in her shrines. Her image is also associated with water containers,

which are sometimes in her anthropomorphic shape. As the Egyptian

Goddess Nut, she is the flowing unity of celestial primordial waters.

Later on, as the Cretan Goddess Ariadne (the Very Holy One), and

the Greek Goddess Aphrodite, she rises from the sea .

14 In fact, this

image was still so powerful in Christian Europe that it inspired Botti-

celli's famous Venus rising from the sea.

Although this too is rarely included in what we are taught about

our cultural evolution, much of what evolved in the millennia of Neo-

lithic history is still with us today. As Mellaart writes, "it formed the

basis on which all later cultures and civilizations have built ." 15 Or as

Gimbutas put it, even after the world they represented was destroyed,

the mythic images of our Goddess-worshiping Neolithic forebears "lin-

gered in the substratum which nourished further European cultural

developments," enormously enriching the European psyche .

16

Indeed, if we look closely at the art of the Neolithic, it is truly as-

tonishing how much of its Goddess imagery has survived—and that

most standard works on the history of religion fail to bring out this

fascinating fact. Just as the Neolithic pregnant Goddess was a direct

descendant of the full-bellied Paleolithic "Venuses," this same image

survives in the pregnant Mary of medieval Christian iconography. The

Neolithic image of the young Goddess or Maiden is also still venerated

in the aspect of Mary as the Holy Virgin. And of course the Neolithic

figure of the Mother-Goddess holding her divine child is still every-

where dramatically in evidence as the Christian Madonna and Child.

Images traditionally associated with the Goddess, such as the bull

and the bucranium, or horns of the bull, as symbols of the power of

nature, also survived well into classical, and later Christian, times. The

bull was appropriated as a central symbol of later "pagan" patriarchal

mythology. Still later, the horned bull god was in Christian iconography

converted from a symbol of male power to a symbol of Satan or evil.

But in Neolithic times, the bull horns we now routinely associate with

the devil had a very different meaning. Images of bull horns have been

excavated in both houses and shrines at Catal Huyuk, where horns of

consecration sometimes form rows or altars under representations of

the Goddess .

17 And the bull itself is here also still a manifestation of

the ultimate power of the Goddess. It is a symbol of the male principle,

but it is one that, like all else, issues from an all-giving divine womb

—

as graphically depicted in a Catal Huyuk shrine where the Goddess is

shown giving birth to a young bull.
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Even the Neolithic imagery of the Goddess in two simultaneous
forms—such as the twin Goddesses excavated in Catal Huyuk—sur-

vived into historic times, as in the classical Greek images of Demeter
and Kore as the two aspects of the Goddess: Mother and Maid as sym-
bols of the cyclical regeneration of nature. 18 Indeed, the children of the

Goddess are all integrally connected with the themes of birth, death,

and resurrection. Her daughter survived into classical Greek times as

Persephone, or Kore. And her son-lover/husband likewise survived
well into historic times under such diverse names as Adonis, Tammutz,
Attis—and finally, Jesus Christ. 19

This seemingly remarkable continuity of religious symbolism be-

comes more understandable if we consider that in both the Neolithic-

Chalcolithic of Old Europe and the later Minoan-Mycenaean Bronze
Age civilization the religion of the Great Goddess appears to have been
the single most prominent and important feature of life. In the Ana-
tolian site of Catal Huyuk the worship of the Goddess appears to per-

meate all aspects of life. For example, out of 139 rooms excavated be-

tween 1961 and 1963, more than 40 appear to have served as shrines. 20

This same pattern prevails in Neolithic and Chalcolithic Europe. In

addition to all the shrines dedicated to various aspects of the Goddess,
the houses had sacred corners with ovens, altars (benches), and offer-

ing places. And the same holds true for the later civilization of Crete,

where, as Gimbutas writes, "shrines of one kind or another are so
numerous that there is reason to believe that not only every palace but
every private house was put to some such use. ... To judge by the

frequency of shrines, horns of consecration, and the symbol of the
double-axe, the whole palace of Knossos must have resembled a sanc-

tuary. Wherever you turn, pillars and symbols remind one of the pres-

ence of the Great Goddess."21

To say the people who worshiped the Goddess were deeply reli-

gious would be to understate, and largely miss, the point. For here
there was no separation between the secular and the sacred. As reli-

gious historians point out, in prehistoric and, to a large extent, well

into historic times, religion was life, and life was religion.

One reason this point is obscured is that scholars have in the past

routinely referred to the worship of the Goddess, not as a religion, but
as a "fertility cult," and to the Goddess as an "earth mother." But
though the fecundity of women and of the earth was, and still is, a

requisite for species survival, this characterization is far too simplistic.

It would be comparable, for example, to characterizing Christianity as

just a death cult because the central image in its art is the Crucifixion.
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Neolithic religion—like present-day religious and secular ideol-

ogies—expressed the worldview of its time. How different this world-

view was from ours is dramatically illustrated if we contrast the Neo-

lithic religious pantheon with the Christian one. In the Neolithic, the

head of the holy family was a woman: the Great Mother, the Queen

of Heaven, or the Goddess in her various aspects and forms. The male

members of this pantheon—her consort, brother, and/or son—were

also divine. By contrast, the head of the Christian holy family is an all-

powerful Father. The second male in the pantheon—Jesus Christ—is

another aspect of the godhead. But though father and son are immortal

and divine, Mary, the only woman in this religious facsimile of pa-

triarchal family organization, is merely mortal—clearly, like her earthly

counterparts, of an inferior order.

Religions in which the most powerful or only deity is male tend to

reflect a social order in which descent is patrilinear (traced through the

father) and domicile is patrilocal (the wife goes to live with the family

or clan of her husband). Conversely, religions in which the most pow-

erful or sole deity is female tend to reflect a social order in which

descent is matrilinear (traced through the mother) and domicile is like-

wise matrilocal (a husband goes to live with his wife's family or clan).
22

Moreover, a male-dominated and generally hierarchic social structure

has historically been reflected and maintained by a male-dominated

religious pantheon and by religious doctrines in which the subordi-

nation of women is said to be divinely ordained.

If It Isn't Patriarchy It Must Be Matriarchy

Applying these principles to the mounting evidence that for mil-

lennia of human history the supreme deity had been female, a number

of nineteenth- and early twentieth-century scholars came to a seem-

ingly earthshaking conclusion. If prehistory was not patriarchal, it must

have been matriarchal. In other words, if men did not dominate

women, women must have dominated men.

Then, when the evidence did not seem to support this conclusion

of female dominance, many scholars returned to the more convention-

ally accepted view. If there never was a matriarchate, they reasoned,

male-dominance must, after all, always have been the human norm.

The evidence, however, supports neither one of these conclusions.

To begin with, the archaeological data we now have indicate that in its

general structure prepatriarchal society was, by any contemporary stan-
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dard, remarkably equalitarian. In the second place, although in these
societies descent appears to have been traced through the mother, and
women as priestesses and heads of clans seem to have played leading
roles in all aspects of life, there is little indication that the position of

men in this social system was in any sense comparable to the subor-
dination and suppression of women characteristic of the male-domi-
nant system that replaced it.

From his excavations of Catal Huyuk, where the systematic recon-
struction of the life of the city's inhabitants was the primary archaeo-
logical goal, Mellaart concluded that though some social inequality is

suggested by sizes of buildings, equipment, and burial gifts, this was
“never a glaring one ."23 For example, there are in Catal Huyuk no major
differences between houses, most of which show a standardized rec-

tangular plan covering about twenty-five square meters of floor space.

Even shrines are not structurally different from houses, nor are they
necessarily larger in size. Moreover, they are intermingled with the
houses in considerable numbers, once again indicating a communally
based rather than a centralized, hierarchic social and religious struc-

ture .

24

The same general picture emerges from an analysis of Catal Huyuk
burial customs. Unlike the later graves of Indo-European chieftains,

which clearly bespeak a pyramidal social structure ruled by a feared
and fearful strongman on the top, those of Catal Huyuk indicate no
glaring social inequalities .

25

As for the relationship between men and women, it is true, as Mel-
laart points out, that the divine family of Catal Huyuk is represented
"in order of importance as mother, daughter, son, and father,"26 and
that this probably mirrored the human families of the city's inhabitants,

which were evidently matrilineal and matrilocal. It is also true that in

Catal Huyuk and other Neolithic societies the anthropomorphic rep-

resentations of the Goddess—the young Maid, the mature Mother, and
the old Grandmother or Ancestress, all the way back to the original

Creatrix—are, as the Greek philosopher Pythagoras later noted, pro-
jections of the various stages of the life of woman .

27 Also suggesting
a matrilineal and matrilocal social organization is that in Catal Huyuk
the sleeping platform where the woman's personal possessions and her
bed or divan were located is always found in the same place, on the
east side of the living quarters. That of the man shifts, and is also

somewhat smaller .

28

But despite such evidence of the preeminence of women in both
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religion and life, there are no indications of glaring inequality between

women and men. Nor are there any signs that women subjugated or

oppressed men.

In sharp contrast to the male-dominated religions of our time, in

which in almost all cases until quite recently only men could become

members of the religious hierarchy, there is here evidence of both

priestesses and priests. For instance, Mellaart points out that although

it seems likely that it was primarily priestesses who officiated at the

worship of the Goddess in Catal Huyuk, there is also evidence pointing

to the participation of priests. He reports that two groups of objects

found only in burials in shrines were mirrors of obsidian and fine bone

belt fasteners. The former were found only with the bodies of women,

the latter only with men. This led Mellaart to conclude that these were

"attributes of certain priestesses and priests, which would explain both

their rarity and their discovery in shrines ."29

It is also revealing that sculptures of elderly men, sometimes fash-

ioned in a position reminiscent of Rodin's famous The Thinker, suggest

that old men as well as old women had important and respected roles .

30

Equally revealing is that the bull and the bucranium, or horns of con-

secration, which have a central place in the shrines of Neolithic Ana-

tolia, Asia Minor, and Old Europe and later in Minoan and Mycenaean

imagery, are symbols of the male principle, as are the images of phal-

luses and boars, which make their appearance in the later Neolithic,

particularly in Europe. Moreover, some of the earlier Goddess figurines

are not only hybrids of human and animal features, but often also have

features, such as exaggerated long necks, that can be interpreted as

androgynous .

31 And of course the young god, the son-consort of the

Goddess, plays a recurring part in the central miracle of pre-patriarchal

religion, the mystery of regeneration and rebirth.

Clearly, then, while the feminine principle as the primary symbol

of the miracle of life permeated Neolithic art and ideology, the male

principle also played an important role. The fusion of these two prin-

ciples through the myths and rituals of the Sacred Marriage was in fact

still celebrated in the ancient world well into patriarchal times. For

example, in Hittite Anatolia, the great shrine of Yazilikaya was dedi-

cated to this purpose. And even later, in Greece and Rome, the cere-

mony survived as the hieros gamos .

32

It is interesting in this connection that there is Neolithic imagery

indicating an understanding of the joint roles of women and men in

procreation. For example, a small stone plaque from Catal Huyuk

shows a woman and man in a tender embrace; immediately next to
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them is the relief of a mother holding a child, the offspring of their
union .

33

All this imagery reflects the markedly different attitudes prevailing
in the Neolithic about the relationship between women and men
attitudes in which linking rather than ranking appears to have been
predominant. As Gimbutas writes, here “the world of myth was not
polarized into female and male as it was among the Indo-Europeans
and many other nomadic and pastoral peoples of the steppes. Both
principles were manifest side by side. The male divinity in the shape
of a young man or male animal appears to affirm and strengthen the
forces of the creative and active female. Neither is subordinate to the
other: by complementing one another, their power is doubled ."34

Again and again we find that the debate about whether there once
was or was not a matriarchate, which still periodically erupts in aca-
demic and popular works, seems to be more a function of our pre-
vailing paradigm than of any archaeological evidence .

35 That is, in our
culture built on the ideas of hierarchy and ranking and in-group versus
out-group thinking, rigid differences or polarities are emphasized.
Ours is characteristically the kind of if-it-isn't-this-it-has-to-be-that, di-

chotomized, either/or thinking that philosophers from earliest times
have cautioned can lead to a simplistic misreading of reality. And, in-

deed, psychologists today have discovered it is the mark of a lower or
less psychologically evolved stage of cognitive and emotional devel-
opment .

36

Mellaart apparently tried to overcome this either/or, if-it-isn't-pa-

triarchy-it-has-to-be-matriarchy tangle when he wrote the following
passage: "If the Goddess presided over all the various activities of the
life and death of the Neolithic population of Catal Huyuk, so in a way
did her son. Even if his role is strictly subordinate to hers, the males'
role in life seems to have been fully realized ."37 But in the contradiction
between a "fully realized" and a "strictly subordinate" role we again
find ourselves tangled up in the cultural and linguistic assumptions
inherent in a dominator paradigm: that human relations must fit into
some kind of superior-inferior pecking order.

However, looked at from a strictly analytical or logical viewpoint,
the primacy of the Goddess—and with this the centrality of the values
symbolized by the nurturing and regenerating powers incarnated in
the female body—does not justify the inference that women here dom-
inated men. This becomes more apparent if we begin by analogizing
from the one human relationship that even in male-dominant societies

is not generally conceptualized in superiority-inferiority terms. This is
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the relationship between mother and child—and the way we perceive

it may actually be a remnant of the prepatriarchal conception of the

world. The larger, stronger adult mother is clearly, in hierarchic terms,

superior to the smaller, weaker child. But this does not mean we nor-

mally think of the child as inferior or less valued.

Analogizing from this different conceptual framework, we can see

that the fact that women played a central and vigorous role in prehis-

toric religion and life does not have to mean that men were perceived

and treated as subservient. For here both men and women were the

children of the Goddess, as they were the children of the women who

headed the families and clans. And while this certainly gave women
a great deal of power, analogizing from our present-day mother-child

relationship, it seems to have been a power that was more equated

with responsibility and love than with oppression, privilege, and fear.

In sum, in contrast to the still prevailing view of power as the power

symbolized by the Blade—the power to take away or to dominate—

a

very different view of power seems to have been the norm in these

Neolithic Goddess-worshiping societies. This view of power as the

"feminine" power to nurture and give was undoubtedly not always

adhered to, for these were societies of real flesh-and-blood people, not

make-believe utopias. But it was still the normative ideal, the model

to be emulated by both women and men.

The view of power symbolized by the Chalice—for which I propose

the term actualization power as distinguished from domination power—
obviously reflects a very different type of social organization from the

one we are accustomed to .

38 We may conclude from the evidence of

the past examined so far that it cannot be called matriarchal. As it

cannot be called patriarchal either, it does not fit into the conventional

dominator paradigm of social organization. However, using the per-

spective of Cultural Transformation theory we have been developing,

it does fit the other alternative for human organization: a partnership

society in which neither half of humanity is ranked over the other and

diversity is not equated with inferiority or superiority.

As we will see in the chapters that follow, these two alternatives

have profoundly affected our cultural evolution. Technological and so-

cial evolution tend to become more complex regardless of which model

prevails. But the direction of cultural evolution—including whether a

social system is warlike or peaceful—depends on whether we have a

partnership or a dominator social structure.



CHAPTER 3

The Essential Difference:

Crete

Prehistory is like a giant jigsaw puzzle with more than half its pieces

destroyed or lost. It is impossible to reconstruct completely. But the

greatest obstacle to the accurate reconstruction of prehistory is not that

we are lacking so many pieces; it is that the prevailing paradigm makes
it so hard to accurately interpret the pieces we have and to project the
real pattern into which they fit.

For example, when Sir Flinders Petrie first reported on the exca-

vations of the tomb of Meryet-Nit in Egypt, he automatically assumed
Meryet-Nit was a king. Later research, however, established that Mer-
yet-Nit was a woman and, judging from the richness of her tomb, a

queen. The same mistake was made about the gigantic tomb discovered
at Nagadeh by Professor de Morgan. It too was assumed to be the

burial place of a king, Hor-Aha of the First Dynasty. But as the Egyp-
tologist Walter Emery writes, later research showed that this was the

sepulcher of Nit-Hotep, Hor-Aha's mother. 1

These examples of how cultural bias has led to mistakes are only
exceptional, as the art historian Merlin Stone notes, in that they were
later corrected. Stone traveled all over the world, looking at excavation
after excavation, archive after archive, and object after object, reex-

amining primary sources and then checking how they had been inter-

preted. And what she found was that, by and large, when there was
evidence of an earlier time when women and men lived as equals, it

was simply ignored. 2

In the pages that follow, as we examine the remarkable ancient civ-

ilization discovered at the turn of the twentieth century on the Medi-
terranean island of Crete, we will see how this bias has led to an in-
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complete and, in fact, greatly distorted view not only of our cultural

evolution but also of the development of higher civilization.

The Archaeological Bombshell

The discovery of the technologically advanced and socially complex

ancient culture of Minoan Crete—so named by archaeologists after the

legendary King Minos—was something of a bombshell. As the ar-

chaeologist Nicolas Platon, who by 1980 had been excavating the island

for over fifty years, put it: "Archaeologists were dumbfounded. They

could not understand how the very existence of such a highly devel-

oped civilization could have remained unsuspected until then."3

"From the start," writes Platon, who for many years was Super-

intendent of Antiquities in Crete, "amazing discoveries were made."

As work progressed, "vast multi-storied palaces, villas, farmsteads, dis-

tricts of populous and well-organized cities, harbor installations, net-

works of roads crossing the island from end to end, organized places

of worship and planned burial grounds were brought to light."
4 As

archaeologists continued their excavations, four scripts (Hieroglyphic,

Proto-Linear, Linear A, and Linear B) were discovered, bringing Cretan

civilization, by archaeological definition, into the historic or literate pe-

riod. Much was learned about the social structure and values of both

the earlier Minoan and later Mycenaean phases. And perhaps most

strikingly, as excavations progressed and more and more frescoes,

sculptures, vases, carvings, and other works of art were unearthed,

there came the realization that here were the remains of an artistic

tradition unique in the annals of civilization.

The story of Cretan civilization begins around 6000 b.c.e., when a

small colony of immigrants, probably from Anatolia, first arrived on

the island's shores. It was they who brought the Goddess with them,

as well as an agrarian technology that classifies these first settlers as

Neolithic. For the next four thousand years there was slow and steady

technological progress, in pottery making, weaving, metallurgy, en-

graving, architecture, and other crafts, as well as increasing trade and

the gradual evolution of the lively and joyful artistic style so charac-

teristic of Crete. Then, in approximately 2000 b.c.e., Crete entered what

archaeologists call the Middle Minoan or Old Palace period. 5

This was already well into the Bronze Age, a time when in the rest

of the then civilized world the Goddess was steadily being displaced

by warlike male gods. She was still revered—as Hathor and Isis in

Egypt, as Astarte or Ishtar in Babylon, or as the sun Goddess of Arinna
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in Anatolia. But it was now only as a secondary deity, described as
the consort or mother of more powerful male gods. For this was in-

creasingly a world where the power of women was also on the decline,
a world where male dominance and wars of conquest and countercon-
quest were everywhere becoming the norm.

In the island of Crete where the Goddess was still supreme, there
are no signs of war. Here the economy prospered and the arts flour-

ished. And even when in the fifteenth century b.c.e. the island finally

came under Achaean dominion—when archaeologists no longer speak
of Minoan but rather of a Minoan-Mycenaean culture—the Goddess
and the way of thinking and living she symbolized still appear to have
held fast.

Under the older Minoan influence—also seen on the Greek main-
land, which now likewise entered its Mycenaean period—the new
Indo-European overlords of the island seem to have adopted much of
the Minoan culture and religion. For example, in the pictures on the
famous Hagia Triada sarcophagus of the fifteenth century b.c.e., al-

ready more stiff and stylized but still unmistakably Cretan, it is still

the Goddess who rides her griffin-drawn chariot to bear the dead man
to his new life. And it is still the priestesses of the Goddess, not the
priests in long women's robes, who play the central role in the rituals

depicted on its plastered limestone frescoes. It is they who lead the
procession and who extend their hands to touch the altar.

As the cultural historian Jacquetta Hawkes remarks in the quaint
language so typical of scholars: "If this was still true in the fourteenth
century, its prevalence in earlier days must be as nearly as possible
certain. 6 Thus, at the great palace of Knossos it is a woman—the God-
dess, her high priestess, or perhaps, as Hawkes believes, the Cretan
queen—who stands at the center while two approaching processions
of men bear tribute to her .

7 And everywhere one finds female figures,
many of them with their arms raised in a gesture of blessing, some of
them holding serpents or double axes as symbols of the Goddess.

The Love of Life and Nature

These gestures of reverent blessing seem in many ways to capture
the essence of Minoan culture. For, as Platon puts it, this was a society
in which "the whole of life was pervaded by an ardent faith in the
goddess Nature, the source of all creation and harmony." In Crete, for
the last time in recorded history, a spirit of harmony between women
and men as joyful and equal participants in life appears to pervade. It
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is this spirit that seems to shine through Crete's artistic tradition, a

tradition that, again in Platon's words, is unique in its "delight in

beauty, grace, and movement" and in its "enjoyment of life and close-

ness to nature .''8

Some scholars have described Minoan life as "perfectly expressive

of the idea of homo ludens"—of "man" expressing our higher human
impulses through joyful and at the same time mythically meaningful

ritual and artistic play. Others have tried to sum up Cretan culture

with words and phrases like "sensitivity," "grace of life," and "love of

beauty and nature." And even though there are a few (e.g., Cyrus

Gordon) who try to derogate or somehow redefine the Cretan phe-

nomenon to make it fit such commonly accepted preconceptions as

antiquity being more warlike and (except for the Hebrews) less spir-

itually evolved than we, the great majority of scholars, and certainly

those who have done any extensive fieldwork on the island, seem quite

unable to contain their admiration, and even astonishment, in describ-

ing their finds .

9

For here we have a rich technologically and culturally advanced

civilization in which, as archaeologists Hans-Gtinther Buchholtz and

Vassos Karageorghis write, "all the artistic media—in fact, life in its

totality as well as death—were deeply entrenched in an all-pervasive,

ubiquitous religion." But in marked contrast to other high civilizations

of the time, this religion—centering on the worship of the Goddess

—

seems to have both reflected and reinforced a social order in which,

to quote Nicolas Platon, "the fear of death was almost obliterated by

the ubiquitous joy of living ." 10

Sober scholars like Sir Leonard Woolley have described Minoan art

as "the most inspired in the ancient world ." 11 Archaeologists and art

historians from all over the world have used phrases like "the en-

chantment of a fairy world" and "the most complete acceptance of the

grace of life the world has ever known ." 12 And it is not only Cretan

art—the magnificent frescoes of multicolored partridges, whimsical

griffins, and elegant women, the exquisite golden miniatures, fine jew-

elry, and gracefully molded statuettes—but also Cretan society that has

struck scholars as unique.

For example, one remarkable feature of Cretan society, sharply dis-

tinguishing it from other ancient high civilizations, is that there seems

to have been here a rather equitable sharing of wealth. "The standard

of living—even of peasants—seems to have been high," reports Platon.

"None of the homes found so far have suggested very poor living con-

ditions ." 13

This is not to say that Crete was richer than, or even as rich as,
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Egypt or Babylon. But in view of the economic and social gulf between
those on top and bottom that characterized other "high" civilizations,

it is important to note that the way Crete used and distributed its

wealth was apparently from the beginning markedly different.

From the first settlements, the island's economy was basically agrar-
ian. As time passed, stock breeding, industry, and particularly trade
through a large mercantile fleet that sailed, and apparently com-
manded, the entire Mediterranean—assumed increasing importance,
greatly contributing to the economic prosperity of the country. And
although the basis of social organization was at the beginning the ma-
trilineal genos, or clan, somewhere around 2000 B.C.E. Cretan society
became more centralized. During both what Sir Arthur Evans called
the Middle and the Late Minoan and Platon calls the Old and the New
Palace periods, there is evidence of centralized governmental admin-
istration at several Cretan palaces.

But here centralization did not bring with it autocratic rule. Nor did
it entail the use of advanced technology only for the benefit of a pow-
erful few or the kind of exploitation and brutalization of the masses
that is so striking in other civilizations of the time. For though there
was in Crete an affluent ruling class, there is no indication (other than
in later Greek myths such as that of Theseus, King Minos, and the
Minotaur) that it was backed up by massive armed might.

"The development of writing led to the establishment of the first

bureaucracy, as is shown by a small number of tablets in Linear A,"
writes Platon, who then comments on how governmental revenues
from the island's increasing wealth were judiciously used to improve
living conditions, which were, even by Western standards, extraordi-
narily "modern." "All the urban centers had perfect drainage systems,
sanitary installations, and domestic conveniences." He adds that "there
is no doubt that extensive public works—paid for out of the royal cof-
fers—were undertaken in Minoan Crete. Although only a very few
remains have so far been cleared, these have been revealing: viaducts,
paved roads, look-out posts, roadside shelters, water pipes, fountains,
reservoirs, etc. There is evidence of large-scale irrigation works with
canals to carry and distribute the water." 14

Despite recurring earthquakes, which completely destroyed the old
palaces and twice interrupted the development of the new palace cen-
ters, Cretan palace architecture is also unique in civilization. These pal-
aces are a superb blend of life-enhancing and eye-pleasing features,
rather than the monuments to authority and power characteristic of
Sumer, Egypt, Rome, and other ancient warlike and male-dominant
societies.



34 THE CHALICE AND THE BLADE

There were in Cretan palaces vast courtyards, majestic facades, and

hundreds of rooms laid out in the organized "labyrinths" that became

a catchword for Crete in later Greek legend. In these labyrinthine build-

ings were many apartments laid out over several stories, at different

heights, arranged asymmetrically round a central courtyard. There

were special rooms for religious worship. The courtiers had their own

quarters in the palace or occupied attractive houses nearby. There were

also quarters for the domestic staff of the palace. Long lines of store-

rooms with connecting corridors were used for the orderly safekeeping

of food reserves and treasures. And vast halls with rows of elegant

columns were used for audiences, receptions, banquets, and council

meetings .

15

Gardens were an essential feature of all Minoan architecture. So was

the design of buildings for privacy, good natural light, and domestic

convenience and, perhaps above all, the attention to detail and beauty.

"Both local and imported materials were used," writes Platon, "all

worked with meticulous care: gypsum and tufa pilasters and tiles, per-

fectly bonded composed facades, walls, light-wells and courtyards. Par-

titions were decorated with plaster, with murals in many cases, and

with marble facings. . . . Not only the walls but often the ceilings and

floors were decorated with paintings, even in villas and country houses

and simple town dwellings. . . . The subjects were drawn mainly from

marine and land plants, religious ceremonies, and the gay life of the

court and the people. The worship of nature pervaded everything ." 16

A Unique Civilization

The great palace of Knossos, famous for its grand stone staircase,

its colonnaded verandas, and splendid reception suite, is also typical

of Minoan culture in the aesthetic rather than monumental emphasis

of its throne room and royal apartments, perhaps expressive of what

the cultural historian Jacquetta Hawkes calls the "feminine spirit" of

Cretan architecture .

17

Knossos, which may have had a hundred thousand inhabitants, was

connected to the south coast ports by a fine paved highway, the first

of its kind in Europe. Its streets, like those of other palace centers such

as Mallia and Phaistos, were paved and drained, fronted with neat two-

or three-floor houses, flat-roofed, sometimes with a penthouse for use

on hot summer nights .

18

Hawkes describes the inner towns surrounding the palaces as "well

designed for civilized living," and Platon characterizes the "private life"

of the period as having "attained a high degree of refinement and com-

fort." As Platon sums it up: "The houses were adapted to all practical
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needs of life, and an attractive environment was created around them.
The Minoans were very close to nature, and their architecture was de-
signed to let them enjoy it as freely as possible ." 19

Cretan clothing was also typically designed for both aesthetic effect
and practicality, allowing freedom of movement. Physical exercise and
sports involved both men and women and were enjoyed as entertain-
ment. As for food, a wide range of crops were cultivated, which along
with stock breeding, fishing, beekeeping, and wine pressing made
available a healthy and varied diet .

20

Entertainment and religion were often intertwined, making Cretan
leisure activities both pleasurable and meaningful. "Music, singing,
and dancing added to the pleasures of life," writes Platon. "There were
frequent public ceremonies, mostly religious, accompanied by proces-
sions, banquets, and acrobatic displays performed in theaters built for
the purpose or in wooden arenas," among them the famous Cretan
taurokatharpsia, or bull-games .

21

Another scholar, Reynold Higgins, sums up this aspect of Cretan
life as follows: "Religion for the Cretans was a happy affair, and was
celebrated in palace-shrines, or else in open-air sanctuaries on the tops
of mountains and in sacred caves. . . . Their religion was closely bound
up with their recreation. First in importance were the bull-sports,
which probably took place in the central courts of palaces. Young men
and women working in teams would take it in turn to grasp the horn
of a charging bull and somersault over its back ."22

The equal partnership between women and men that seems to have
characterized Minoan society is perhaps nowhere so vividly illustrated
as in these sacred bull-games, where young women and men per-
formed together and entrusted their lives to each other. These rituals,

which combined excitement, skill, and religious fervor, also appear to
have been characteristic of the Minoan spirit in another important re-
spect; they were designed not only for individual pleasure or salvation
but to invoke the divine power to bring well-being to the entire soci-
ety .

23

Once again, it is important to stress that Crete was not an ideal
society or utopia but a real human society, complete with problems
and imperfections. It was a society that developed thousands of years
ago, when there was still nothing like science as we know it, when
the processes of nature were still generally explained—and dealt
with—through animistic beliefs and propitiatory rites .

24 Moreover, it

was a society functioning in the midst of an increasingly male-domi-
nated and warlike world.

We know, for example, that the Cretans had weapons—some, like
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their beautifully adorned daggers, of great technical excellence. Prob-

ably as warfare and piracy increased in the Mediterranean they also

fought sea battles, both to preserve their vast maritime commerce and

to protect their shores. But in contrast to other high civilizations of the

time, Cretan art does not idealize warfare. As already mentioned, even

the Goddess's famous double axe symbolized the bounteous fruitful-

ness of the earth. Shaped like the hoe axes used to clear land for the

planting of crops, it was also a stylization of the butterfly, one of the

Goddess's symbols of transformation and rebirth.

Neither are there any indications that Crete's material resources

were—as they are in our modern world, and daily more overwhelm-

ingly so—heavily invested in technologies of destruction. On the con-

trary, the evidence is that Cretan wealth was primarily invested in liv-

ing harmoniously and aesthetically.

As Platon writes: "The whole of life was pervaded by an ardent

faith in the goddess Nature, the source of all creation and harmony.

This led to a love of peace, a horror of tyranny, and a respect for the

law. Even among the ruling classes personal ambition seems to have

been unknown; nowhere do we find the name of an author attached

to a work of art nor a record of the deeds of a ruler."25

In our time, when "a love of peace, a horror of tyranny, and a

respect for the law" may be required for our survival, the differences

between the spirit of Crete and that of its neighbors are of more than

academic interest. In the Cretan towns without military fortifications,

the "unprotected" villas on the edge of the sea, and the lack of any

sign that the various city-states within the island fought one another

or embarked on aggressive wars (in sharp contrast to the walled cities

and chronic warfare that were elsewhere already the norm), we find

this firm confirmation from our past that our hopes for peaceful human
coexistence are not, as we are so often told, "utopian dreams." And
in the mythical images of Crete—the Goddess as Mother of the uni-

verse, and humans, animals, plants, water, and sky as her manifes-

tations here on earth—we find the recognition of our oneness with

nature, a theme that is today also reemerging as a prerequisite for eco-

logical survival.

But what is perhaps most noteworthy in terms of the relationship

of society and ideology is that, particularly in its earlier Minoan period,

Cretan art appears to reflect a society in which power is not equated

with dominance, destruction, and oppression. In the words of Jac-

quetta Hawkes, one of the few women to write of Crete, "the idea of
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a warrior monarch triumphing in the humiliation and slaughter of the
enemy" is here absent. "In Crete, where hallowed rulers commanded
wealth and power and lived in splendid palaces, there was hardly a

trace of these manifestations of manly pride and unthinking cruelty."26

A remarkable feature of Cretan culture is that there are here no
statues or reliefs of those who sat on the thrones of Knossos or of any
of the palaces. Besides the fresco of the Goddess—or perhaps a queen/
priestess—at the center of a gift-bearing procession, there seem to be
no royal portrayals of any kind until the latest phase. Even then, the
sole possible exception, the painted relief sometimes identified as the
young prince, shows a long-haired youth, unarmed, naked to the
waist, crowned with peacock plumes and walking among flowers and
butterflies.

Equally striking, and revealing, is the absence in the art of Minoan
Crete of any grandiose scenes of battle or of hunting. "The absence of

these manifestations of the all-powerful male ruler that is so wide-
spread at this time and at this stage of cultural development as to be
almost universal," Hawkes comments, "is one of the reasons for sup-
posing that the occupants of Minoan thrones may have been queens."27

This too is the conclusion of the cultural anthropologist Ruby Rohr-
lich-Leavitt. Writing of Crete from a feminist perspective, she points
out that it is modern archaeologists who have dubbed the young man
just described the "young prince" or the "priest-king," when in fact,

no single representation of a king or a dominant male god has yet been
found. She also observes that the absence of idealizations of male vio-

lence and destructive power in Cretan art goes hand in hand with the
fact that this was a society where "peace endured for 1,500 years both
at home and abroad in an age of incessant warfare."28

Platon, who also characterizes the Minoans as an "exceptionally

peace-loving people," does write of the occupants of the Minoan
thrones as kings. However, he too is struck by how, as he puts it, "each
king ruled his own domain in close harmony and 'peaceful co-exis-

tence' with the others." Platon comments on the close links between
government and religion, a typical feature of ancient political life. But
he points out that here, once again in sharp contrast to other contem-
porary city-states, "the authority of the king was probably limited by
councils of high officials on which other social classes may have been
represented."29

These still largely ignored data about the prepatriarchal civilization

of ancient Crete provide us with some fascinating clues, which we will
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pursue later, on the origins of much that we value in Western civili-

zation. Especially fascinating is how our modern belief that government

should be representative of the interests of the people seems to have

been foreshadowed in Minoan Crete long before the so-called birth of

democracy in classical Greek times. Moreover, the emerging modern

conceptualization of power as responsibility rather than domination

likewise seems to be a reemergence of earlier views.

For what the evidence indicates is that in Crete power was primarily

equated with the responsibility of motherhood rather than with the

exaction of obedience to a male-dominant elite through force or the

fear of force. This is the definition of power characteristic of the part-

nership model of society, in which women and traits associated with

women are not systematically devalued. And this is the definition of

power that still prevailed in Crete as its social and technological evo-

lution became more complex, profoundly affecting its cultural evolu-

tion.

Of particular interest is that long after Crete enters the Bronze Age,

at the same time that the Goddess, as the giver and provider of all life

in nature, is still venerated as the supreme embodiment of the mys-

teries of this world, women continue to maintain their prominent po-

sition in Cretan society. Here, as Rohrlich-Leavitt writes, women are

"the central subjects, the most frequently portrayed in the arts and

crafts. And they are shown mainly in the public sphere."30

The assertion that the city-state, or what some modern scholars call

"statism," structurally requires warfare, hierarchism, and the subju-

gation of women is thus not borne out. In the city-states of Crete,

legendary for their wealth, superb arts and crafts, and flourishing

trade, it is notable that new technologies, and with them a larger and

more complex scale of social organization including increasing spe-

cialization, did not bring about any deterioration in the status of

women.
On the contrary, in Minoan Crete role redistributions accompanying

technological change appear to have strengthened rather than weak-

ened the status of women. Because here there was no fundamental

social and ideological change, the new roles required by technological

advances did not bring about the kind of historical discontinuity we

see elsewhere. In the societies of southern Mesopotamia we find rigid

social stratification and constant warfare by about 3500 b.c.e., along

with the declining status of women. In Minoan Crete, although ur-

banization and social stratification existed, warfare was absent and the

status of women did not decline. 31
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The Invisibility of the Obvious

39

Under the prevailing paradigm, where ranking is the primary or-
ganizational principle, if women have high status the inference is that
men's status must be lower. Earlier we saw how evidence of matrilineal
inheritance and descent, a woman as supreme deity, and priestesses
and queens with temporal power is interpreted as indicating a "ma-
triarchal" society. But this conclusion is wholly unwarranted by the
archaeological evidence. Nor does it follow from the high status of
Cretan women that Cretan men had a status comparable to that of
women in male-dominant social systems.

In Minoan Crete the entire relationship between the sexes not
only definitions and valuations of gender roles but also attitudes to-
ward sensuality and sex—was obviously very different from ours. For
example, the bare-breasted style of dress for women and the skimpy
clothes emphasizing the genitals for men demonstrate a frank appre-
ciation of sexual differences and the pleasure made possible by these
differences. From what we now know through modern humanistic psy-
chology, this "pleasure bond" would have strengthened a sense of mu-
tuality between women and men as individuals .

32

The Cretans more natural attitudes toward sex would also have had
other consequences equally difficult to perceive under the prevailing
paradigm, wherein religious dogma often views sex as more sinful than
violence. As Hawkes writes, "The Cretans seem to have reduced and
diverted their aggressiveness through a free and well-balanced sexual
life.

33 Along with their enthusiasm for sports and dancing and their
creativity and love of life, these liberated attitudes toward sex seem to
have contributed to the generally peaceful and harmonious spirit pre-
dominant in Cretan life.

As we have seen, it is this matter of spirit that sets Crete apart from
the other high civilizations of its time. As Arnold Hauser put it, "Mi-
noan culture is exceptional in the essential differences of its spirit from
that of its contemporaries ."34

But now comes the eternal blockage, the point where scholars en-
counter the information that is automatically excluded under the pre-
vailing worldview. For when it comes to linking this essential difference
with the fact that Minoan Crete was the last, and most technologically
advanced, society in which male dominance was not the norm, the vast
majority of scholars suddenly go blank or quickly head in another di-
rection. At best, they get around the difficulty with a peripheralizing
strategy. They may note that, in sharp contrast to other ancient and
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contemporary civilizations, in Crete the "feminine" virtues of peace-

ableness and sensitivity to the needs of others were given social pri-

ority. And they may also note that in contrast to other societies, Cretan

women had high social, economic, political, and religious positions. But

they do so only in passing, with no emphasis, thus signaling to the

reader receptive to their authority that this is an ancillary or peripheral

matter.

In going through most of the literature on Crete, one is chronically

reminded of Charles Darwin's curious footnote to The Descent of Man.

When writing a section on racial differences for this scientific classic,

Darwin recalled that upon seeing it he had thought that the features of

a statue of the pharaoh Amunoph III were remarkably negroid. But

having said this, even in a mere footnote, he immediately qualified

what he had seen with his own eyes—and which has since been firmly

established— that there were in Egypt black pharaohs. Though by his

own account his observations were further verified by two people who
were with him at the time, he felt compelled to cite two well-known

authorities on the subject, J. C. Nott and George R. Gliddon, who in

their book Types of Mankind had described the features of pharaohs as

"superbly European" and maintained that the statue in question was

definitely not of "Negro intermixture."
35

At the start of this chapter we remarked similar incidents of this

kind relating to the evidence for women pharaohs, for example,

Meryet-Nit and Nit-Hotep. But while in Egyptology one finds this kind

of authoritative blindness here and there, in most of the scholarly lit-

erature about Crete it is all-pervasive, at every turn deflecting, render-

ing invisible or at best trivializing the exceptionally clear message of

Cretan art. Long after Darwin, when more statues and much more clear

visual evidence of the historical existence of black rulers was discov-

ered, the experts (overwhelmingly white males, of course) still asserted

there definitely could be no "Negro intermixture."
36

In the same way,

the striking evidence of the essential difference that sets Crete apart

from other societies is still regularly either denied or glossed over by

most scholars.

The central role played by women in Cretan society is so striking

that from the very first discovery of Minoan culture scholars have been

unable to ignore it completely. Like Darwin, however, they have felt

compelled to fit what they saw with their own eyes into the prevailing

ideology. For example, when Sir Arthur Evans began excavating on the

island in the early 1900s he recognized that the Cretans worshiped a

female deity. He also saw that Cretan art portrayed what he called
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"scenes of feminine confidence." But in commenting on these scenes,
Evans felt compelled to immediately equate them with nothing more
than what he termed the feminine "tittle-tattle" of "society scandals ."37

The posture of Hans-Gunther Buchholtz and Vassos Karageorghis,
on the one hand, tends to be a caricature of the stereotypically Ger-
manic attitude toward women. On the other hand, even they comment
that feminine "pre-eminence in every sphere of life was reflected in
the Pantheon, and that, even later on, "the high esteem of the female
is also discernible in the religion of the more masculine Mycenaean
civilization. 38 Only a woman, Jacquetta Hawkes, forthrightly charac-
terizes Minoan civilization as "feminine"—but even she stops short of

pursuing the full implications of this important insight.

Platon specifically notes that "the important part played by women
is discernible in every sphere." He further writes that "there is no
doubt that women—or at least the influence of feminine sensitivity

made a notable contribution to Minoan art." He writes that "the dom-
inant role played by women in society is shown by the fact that they
took an active part in all aspects of New Palace life." But then, having
acknowledged women's high status and active participation in all as-

pects of life to be an essential characteristic of Cretan culture, even
Platon feels compelled to add that "this may have been due to the
absence of men on long sea journeys." This in an otherwise exception-
ally fine scholarly work in which he specifically notes that "although
it would be misleading to describe it [Crete] as a matriarchy, there is

a great deal of evidence—even from later Hellenic times—that the
succession passed through the female line ."39

So again and again we see how under the prevailing paradigm our
real past—and the original thrust of our cultural evolution—can only
be seen as through a glass darkly. But once we are face to face with
the full import of what this past foreshadowed—what we, at our level

of technological and social development, could have been and still can
be—we confront a haunting question. What brought about the radical

change in cultural direction, the shift that plunged us from a social

order upheld by the Chalice to one dominated by the Blade? When
and how did this happen? And what does this cataclysmic change tell

us about our past—and our future?



CHAPTER 4

Dark Order Out of Chaos:

From the Chalice to the

Blade

We measure the time we have been taught is human history in cen-

turies. But the span for the earlier segment of a much different kind

of history is measured in millennia, or thousands of years. The Paleo-

lithic goes back over 30,000 years. The Neolithic age agricultural rev-

olution was over 10,000 years ago. Catal Huyuk was founded 8500

years ago. And the civilization of Crete fell only 3200 years ago.

For this span of millennia—many times as long as the history we
measure on our calendars from the birth of Christ—in most European

and Near Eastern societies the emphasis was on technologies that sup-

port and enhance the quality of life. During the thousands of years of

the Neolithic great strides were made in the production of food through

farming, as well as in hunting, fishing, and the domestication of ani-

mals. Housing was advanced through innovations in construction, the

making of rugs, furniture, and other household articles, and even (as

in Catal Huyuk) town planning. 1 Clothing had left the time of skins

and furs far behind with the invention of weaving and sewing. And,

as both materially and spiritually the foundations for higher civilization

were being laid, the arts also flourished.

As a general rule, descent was probably traced through the mother.

The elder women or heads of clans administered the production and

distribution of the fruits of the earth, which were seen as belonging to

all members of the group. Along with common ownership of the prin-

cipal means of production and a perception of social power as respon-

sibility or trusteeship for the benefit of all came what seems to have
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been a basically cooperative social organization. Both women and
men—even sometimes, as in Catal Huyuk, people of different racial

stocks—worked cooperatively for the common good .

2

Greater male physical strength was here not the basis for social

oppression, organized warfare, or the concentration of private property
in the hands of the strongest men. Neither did it provide the basis for

supremacy of males over females or of "masculine" over "feminine"
values. On the contrary, the prevailing ideology was gynocentric, or
woman-centered, with the deity represented in female form.

Symbolized by the feminine Chalice or source of life, the generative,
nurturing, and creative powers of nature—not the powers to destroy
were, as we have seen, given highest value. At the same time, the
function of priestesses and priests seems to have been not to serve and
give religious sanction to a brutal male elite but to benefit all the people
in the community in the same way that the heads of the clans admin-
istered the communally owned and worked lands .

3

But then came the great change—a change so great, indeed, that
nothing else in all we know of human cultural evolution is comparable
in magnitude.

The Peripheral Invaders

At first it was like the proverbial biblical cloud "no bigger than a
man's hand"—the activities of seemingly insignificant nomadic bands
roaming the less desirable fringe areas of our globe seeking grass for

their herds. Over millennia they were apparently out there in the
harsh, unwanted, colder, sparser territories on the edges of the earth,
while the first great agricultural civilizations spread out along the lakes
and rivers in the fertile heartlands. To these agricultural peoples, en-
joying humanity s early peak of evolution, peace and prosperity must
have seemed the blessed eternal state for humankind, the nomads no
more than a peripheral novelty.

We have nothing to go by but speculation on how these nomadic
bands grew in numbers and in ferocity and over what span of time .

4

But by the fifth millennium b.c.e., or about seven thousand years ago,
we begin to find evidence of what Mellaart calls a pattern of disruption
of the old Neolithic cultures in the Near East .

5 Archaeological remains
indicate clear signs of stress by this time in many territories. There is

evidence of invasions, natural catastrophes, and sometimes both, caus-
ing large-scale destruction and dislocation. In many areas the old
painted pottery traditions disappear. Bit by devastating bit, a period of
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cultural regression and stagnation sets in. Finally, during this time of

mounting chaos the development of civilization comes to a standstill.

As Mellaart writes, it will be another two thousand years before the

civilizations of Sumer and Egypt emerge. 6

In Old Europe the physical and cultural disruption of the Neolithic

societies that worshiped the Goddess also seems to begin in the fifth

millennium B.C.E., with what Gimbutas calls Kurgan Wave Number

One. "Thanks to the growing number of radiocarbon dates, it is now

possible to trace several migratory waves of steppe pastoralists or 'Kur-

gan' people that swept across prehistoric Europe," reports Gimbutas.

These repeated incursions and ensuing culture shocks and population

shifts were concentrated in three major thrusts: Wave No. 1, at c. 4300-

4200 b.c.e.; Wave No. 2, c. 3400-3200 b.c.e.; and Wave No. 3, c. 3000-

2800 b.c.e. (dates are calibrated to dendrochronology). 7

The Kurgans were of what scholars call Indo-European or Aryan

language-speaking stock, a type that was in modern times to be ideal-

ized by Nietzsche and then Hitler as the only pure European race. In

fact, they were not the original Europeans, as they swarmed down on

that continent from the Asiatic and European northeast. Nor were they

even originally Indian, for there was another people, the Dravidians,

who lived in India before the Aryan invaders conquered them. 8

But the term Indo-European has stuck. It characterizes a long line of

invasions from the Asiatic and European north by nomadic peoples.

Ruled by powerful priests and warriors, they brought with them their

male gods of war and mountains. And as Aryans in India, Hittites and

Mittani in the Fertile Crescent, Luwians in Anatolia, Kurgans in eastern

Europe, Achaeans and later Dorians in Greece, they gradually imposed

their ideologies and ways of life on the lands and peoples they con-

quered. 9

There were other nomadic invaders as well. The most famous of

these are a Semitic people we call the Hebrews, who came from the

deserts of the south and invaded Canaan (later named Palestine for

the Philistines, one of the peoples who lived in the area). The moral

precepts we associate with both Judaism and Christianity and the stress

on peace in many modern churches and synagogues now obscures the

historical fact that originally these early Semites were a warring people

ruled by a caste of warrior-priests (the Levite tribe of Moses, Aaron,

and Joshua). Like the Indo-Europeans, they too brought with them a

fierce and angry god of war and mountains (Jehovah or Yahweh). And

gradually, as we read in the Bible, they too imposed much of their

ideology and way of life on the peoples of the lands they conquered.
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These striking similarities between the Indo-Europeans and the an-
cient Hebrews have led to some conjecture that there may here be some
common origins, or at least some elements of cultural diffusion. 10 But
it is not the bloodlines or cultural contacts that cannot be found that

are of such interest. It is what seems most definitely to unite these

peoples of so many different places and times: the structure of their

social and ideological systems.

The one thing they all had in common was a dominator model of social

organization: a social system in which male dominance, male violence,

and a generally hierarchic and authoritarian social structure was the

norm. Another commonality was that, in contrast to the societies that

laid the foundations for Western civilization, the way they character-

istically acquired material wealth was not by developing technologies

of production, but through ever more effective technologies of destruc-

tion.

Metallurgy and Male Supremacy

In that classic Marxist work The Origin of the Family, Private Property,

and the State, Friedrich Engels was one of the first to link the emergence
of hierarchies and social stratification based on private property with
male domination over women. Engels further linked the shift from ma-
triliny to patriliny with the development of copper and bronze met-
allurgy. 11 However, though this was a pioneering insight, it was only
crudely on the mark. For it is only in light of recent research that we
can see the specific—and sociologically fascinating—ways copper and
bronze metallurgy radically redirected the course of cultural evolution

in Europe and Asia Minor.

What brought about these radical changes does not seem to relate

to the discovery of these metals. Rather it relates to a fundamental
point about technology we have been making: the uses to which these

metals were put.

The assumption under the prevailing paradigm is that all important
early technological discoveries must have been made by "man the hun-
ter" or "man the warrior" for the purpose of more effective killing. In

college courses and popular modern epics like Arthur C. Clarke's film

2001, we are taught this has been so starting with the very first crude
wood and stone implements, which by this logic were clubs and knives
for killing others. 12 Hence it has also been assumed that metals were
first and foremost used for weapons. However, the archaeological ev-

idence shows that such metals as copper and gold had long been
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known to the people of the Neolithic. But they used them for orna-

mental and religious purposes and for the manufacture of tools.
13

New dating techniques not available in Engels's time indicate that

metallurgy in Europe first appears in the sixth millennium B.C.E. among

people living south of the Carpathian Mountains and in the region of

the Dinaric and Transylvanian alps. These first metal finds are in the

form of jewelry, statuettes, and ritual objects. By the fifth and early

fourth millennium copper also seems to have come into general use

for manufacturing flat axes and shaft-hoe axes, wedge-shaped tools,

fishhooks, awls, needles, and double-spiral pins. But as Gimbutas

points out, the copper axes of Old Europe "were wood-working tools,

not battle axes or symbols of divine power as they were known to be

in proto- and historic Indo-European cultures."
14

The archaeological evidence thus supports the conclusion that it was

not metals per se, but rather their use in developing ever more effective

technologies of destruction, that played such a critical part in what

Engels termed "the world historical defeat of the female sex." 1 " Nor

did male dominance become the norm in Western prehistory, as Engels

implies, when gathering-hunting peoples first begin to domesticate and

breed animals (in other words, when herding became their main tech-

nology of production). Rather, it happened much later, during the mil-

lennia-long incursions of pastoral hordes into the more fertile lands

where farming had become the main technology of production.

As we have seen, technologies of destruction were not important

social priorities for the farmers of the European Neolithic Age. But for

the warlike hordes that came pouring down from the arid lands of the

north, as well as up from the deserts of the south, they were. And it

is at this critical juncture that metals played their lethal part in forging

human history: not as a general technological advance, but as weapons

to kill, plunder, and enslave.

Gimbutas has painstakingly reconstructed this process in Old Eu-

rope. She begins with the fact there was no copper in the regions where

the pastoralists came from, the arid steppes north of the Black Sea.

"This leads to the hypothesis," she writes, "that the horse-riding Kur-

gan people of the steppe were aware of the metal technology which

existed in the fifth and fourth millennia b.c.e. south of the Caucasus

Mountains. Probably by no later than 3500 b.c.e. they had learned

metallurgical techniques from the Transcaucasians, and soon after-

ward, they were exploiting the ores of the Caucasus." 11
’ Or more spe-

cifically, soon afterward they were forging more lethally effective weap-

ons out of metal. 17
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Gimbutas's data are based on large-scale post-World War II exca-

vations as well as on the introduction of new dating techniques. To
condense radically, they indicate that the transition from the Copper
to the Bronze Age (when copper-arsenic or copper-tin alloys first made
their appearance) occurred in the period between 3500 and 2500 b.c.e.

This is considerably earlier than the date of circa 2000 B.C.E. tradition-

ally given by earlier scholars. Moreover, the rapid spread of bronze
metallurgy over the European continent is linked with the evidence of
now increasingly massive incursions of the extremely mobile, warlike,

hierarchic, and male-dominated pastoralist peoples from the northern
steppes whom Gimbutas calls the Kurgans. “The appearance of bronze
weapons—daggers and halberds—together with thin and sharp axes
of bronze and maceheads and battle-axes of semi-precious stone and
flint arrowheads, coincides with the routes of dispersal of the Kurgan
people," writes Gimbutas. 18

The Shift in Cultural Evolution

This is by no means to say that the radical change in the cultural

evolution of Western society was simply a function of wars of conquest.
As we shall see, the process was far more complex. However, there

seems little question that from the very beginning warfare was an es-

sential instrument for replacing the partnership model with the dom-
inator model. And war and other forms of social violence continued to

play a central role in diverting our cultural evolution from a partnership
to a dominator direction.

As we will see, the shift from a partnership to a dominator model
of social organization was a gradual, and after a while predictable, pro-
cess. However, the events that triggered this change were relatively

sudden, and at the time, unpredictable. What the archaeological record
tells us is startlingly congruent with the new scientific thinking about
unpredictable change—or how long-established states of systems equi-
librium and near equilibrium can with relative rapidity shift to a far

from equilibrium, or chaotic, state. Even more remarkable is how this

radical change in our cultural evolution in certain respects fits the non-
linear evolutionary model of "punctuated equilibria" proposed by Eld-
redge and Gould, with the appearance of "peripheral isolates" at critical

"bifurcation points." 19

The "peripheral isolates" that now emerged from what are literally

the fringes of our globe (the barren steppes of the north and the arid

deserts of the south) were not a different species. But, interrupting a
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long stretch of stable development guided by a partnership model of

society, they brought with them an entirely different system of social

organization.

At the core of the invaders' system was the placing of higher value

on the power that takes, rather than gives, life. This was the power

symbolized by the "masculine" Blade, which early Kurgan cave en-

gravings show these Indo-European invaders literally worshiped .

20 For

in their dominator society, ruled by gods—and men—of war, this was

the supreme power.

With the appearance of these invaders on the prehistoric horizon—

and not, as is sometimes said, with men's gradual discovery that they

too played a part in procreation—the Goddess, and women, were re-

duced to male consorts or concubines. Gradually male dominance, war-

fare, and the enslavement of women and of gentler, more "effeminate"

men became the norm.

How fundamentally different these two social systems were, and

how cataclysmic were the norm-changes forced by these "peripheral

isolates"—now become "peripheral invaders"—is summarized in the

following passage from Gimbutas's work:

"The Old European and Kurgan cultures were the antithesis of one another.

The Old European were sedentary horticulturalists prone to live in large well-

planned townships. The absence of fortifications and weapons attests the

peaceful coexistence of this egalitarian civilization that was probably matrilinear

and matrilocal. The Kurgan system was composed of patrilineal, socially strat-

ified, herding units which lived in small villages or seasonal settlements while

grazing their animals over vast areas. One economy based on farming, the

other on stock breeding and grazing, produced two contrasting ideologies. The

Old European belief system focused on the agricultural cycle of birth, death,

and regeneration, embodied in the feminine principle, a Mother Creatrix. The

Kurgan ideology, as known from comparative Indo-European mythology, ex-

alted virile, heroic warrior gods of the shining and thunderous sky. Weapons

are nonexistent in Old European imagery; whereas the dagger and battle-axe

are dominant symbols of the Kurgans, who like all historically known Indo-

Europeans, glorified the lethal power of the sharp blade.''
21

Warfare, Slavery, and Sacrifice

Perhaps most significant is that in the representations of weapons

engraved in stone, stelae, or rocks, which also only begin to appear

after the Kurgan invasions, we now find what Gimbutas describes as
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the earliest known visual images of Indo-European warrior gods.”22

Some figures are "semi-anthropomorphic," reports Gimbutas about the
excavations of a series of rock carvings in the Italian and Swiss alps;
they have heads and arms. But the majority are abstract images "in
which the god is represented by his weapons alone, or by weapons in
combination with a belt, necklace, double-spiral pendant, and the di-
vine animal a horse or stag. In several of the compositions a sun or
stag antlers occur in the place where the god's head should be. In
others, the god's arms are represented as halberds or axes with long
shafts. One, three, seven, or nine daggers are placed in the center of
the composition, most frequently above or below the belt."23

"Weapons obviously represented the god's functions and powers,"
writes Gimbutas, "and were worshipped as representations of the god
himself. The sacredness of the weapon is well evidenced in all Indo-
European religions. From Herodotus we know the Scythians made sac-
rifices to their sacred dagger, Akenakes. No previous engravings or
images of weapon-carrying divinities are known in the Neolithic Alpine
region."24

This glorification of the lethal power of the sharp blade accompanied
a way of life in which the organized slaughter of other human beings,
along with the destruction and looting of their property and the sub-
jugation and exploitation of their persons, appears to have been nor-
mal. Judging from the archaeological evidence, the beginnings of slav-
ery (the ownership of one human being by another) seem to be closely
linked to these armed invasions.

For instance, these findings indicate that in some Kurgan camps the
bulk of the female population was not Kurgan, but rather of the Neo-
lithic Old European population. 25 What this suggests is that the Kur-
gans massacred most of the local men and children but spared some
of the women, whom they took for themselves as concubines, wives,
or slaves. Evidence that this was standard practice is found in Old
Testament accounts from several millennia later, when the nomadic
Hebrew tribes invaded Canaan. In Numbers 31:32-35, for example, we
read that among the spoils of war taken by the invaders in their battle
against the Midianites, there were, in this order, sheep, cattle, asses,
and thirty-two thousand girls who had had no intercourse with a man.

The violent reduction of women, and thus also of both their female
and male children, to the status of mere male possessions is also doc-
umented in Kurgan burial practices. As Gimbutas notes, among the
first known evidences of "Kurganization" are a number of graves dat-
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ing from sometime before the fourth millennium b.c.e.

—

in other

words, shortly after the first wave of Kurgan invaders swept into Eu-

rope .

26

These are the "chieftain graves" characteristic of Indo-European

dominator rankings, indicating a radical shift in social organization,

with a strongman elite at the top. In these graves—in Gimbutas's

words clearly an "alien cultural phenomenon"—a marked change in

burial rites and practices is also evident. In contrast to Old European

burials, which showed little indication of social inequality, there are

here marked differences in the size of the graves as well as in what

archaeologists call "funerary gifts": the contents found in the tomb

other than the deceased .

27

Among these contents, for the first time in European graves, we

find along with an exceptionally tall or large-boned male skeleton the

skeletons of sacrificed women—the wives, concubines, or slaves of the

men who died. This practice, which Gimbutas describes as “suttee" (a

term borrowed from the Indian name for the immolation of widows,

which continued there into the twentieth century), was apparently in-

troduced by the Indo-European Kurgans into Europe. It appears for

the first time west of the Black Sea at Suvorovo in the Danube delta .

28

These radical innovations in burial practices are, moreover, char-

acteristic of all three of the Kurgan invasions. For example, in the so-

called Globular Amphora culture that dominated in northern Europe

almost a thousand years after the first wave of Kurgans arrived, the

same brutal burial practices, reflecting the same type of social and cul-

tural organization, prevail. As Gimbutas writes, "The possibility of co-

incidental deaths is over-ruled by the frequency of these multiple bur-

ials. Generally, the male skeleton is buried with his gifts at one end

of the cist grave, while two or more individuals are grouped at the

other end. . . . Male dominance is confirmed by Globular Amphora

tombs. Polygyny is documented by the cist grave at Vojtsekhivka in

Volynia, where a male skeleton was flanked in heraldic order by two

women and four children, a young man and a young woman lay at

his feet ."29

These high-status graves are also repositories of other articles

deemed important to these ruling-class men not only in life but in

death. "A warrior-consciousness previously unknown in Old Europe,"

reports Gimbutas, "is evidenced in equipment recovered from Kurgan

graves: bows, and arrows, spears, cutting and thrusting 'knives' (proto-

daggers), antler-axes, and horse bones ."30 Also found in these graves

are symbolic objects such as pig or boar mandibles and tusks, dog
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skeletons, and auroch or cattle scapulae, providing further archaeolog-
ical evidence that there has been not only a radical social shift but a
radical ideological shift as well.

These burials show the great social value now placed on technol-
ogies for destruction and domination. They also contain evidence of a
strategy for ideological obliteration and takeover we are to see more
and more of: the appropriation by men of important religious symbols
that their subject peoples once associated with women in the worship
of the Goddess.

The tradition of placing boar and pig mandibles, dog burials, and
aurochs or cattle scapulae exclusively in male graves," notes Gimbutas,
can be traced to Kurgan I— II (Srednij Stog) graves in the Pontic steppe.
The economic importance attached to pigs and boars as a food source
is overshadowed by religious implications of the bones of these animals
found solely in association with high-ranking males of the community.
The symbolic ties now evidenced between men and the boar, pig, and
dog are a reversal of the religious significance these animals held in Old
Europe, where the pig was the sacred companion of the Goddess of
Regeneration."31

The Truncation of Civilization

Spreading westward and southward, the archaeological landscape
of Old Europe is now traumatically altered. "Millennial traditions were
truncated, writes Gimbutas, "towns and villages disintegrated, mag-
nificent painted pottery vanished; as did shrines, frescoes, sculptures,
symbols, and script. 32 At the same time there now comes into play a
new living war machine, the armed man on a horse—which in its time
must have had the impact a tank or an airplane has among primitives
in ours. And in the wake of the Kurgan devastation, we find their
typical warrior-chieftain graves, with their human sacrifices of women
and children, their animal sacrifices, and their caches of weapons sur-
rounding the dead chiefs. 33

Writing before the excavations of the 1960s and 70s, and before
Gimbutas systematically organized both the old and new data using
the latest carbon and dendrochronology dating techniques, the Euro-
pean prehistorian V. Gordon Childe describes the same general pat-
tern. Childe characterizes the culture of early Europeans as "peaceful"
and democratic," with no hint of "chiefs concentrating the commu-
nities' wealth."34 But then he notes how all this gradually changed, as
warfare, and particularly the use of metal weapons, is introduced.
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Like Gimbutas, Childe observes that as weapons increasingly ap-

pear in the excavations, so do chief's tombs and houses that clearly

evidence social stratification, with strongman rule becoming the norm.

"Settlements were often planted on hill tops," writes Childe. Both there

and in the valleys they are now "frequently fortified." Moreover, he

too emphasizes that, as "competition for land assumed a bellicose char-

acter, and weapons such as battle-axes became specialized for warfare,"

not only the social, but also the ideological organization of European

society underwent a fundamental alteration .

35

Even more specifically, Childe notes how as warfare becomes the

norm "the consequent preponderance of the male members of the com-

munities may account for the general disappearance of female figu-

rines." He remarks how these female figurines, so ubiquitous in the

earlier levels, are now "no more in evidence" and then concludes: "The

old ideology has been changed. That may reflect a change from a ma-

trilineal to patrilineal organization of society."36

Gimbutas is even more specific. Based on the systematic study of

Old European chronologies, drawing from her own work and that of

other archaeologists, she painstakingly describes how in the wake of

each new wave of invasions there is not only physical devastation but

what historians call cultural impoverishment. Already in the wake of

Wave Number One the destruction is so massive that only pockets of

Old European settlement survive—for example, the Cotofeni complex

of the Danube valley of Oltenia, western and northwestern Muntenia,

and the south of Banat and Transylvania. But even here there are signs

of significant change, notably the appearance of defense mechanisms

such as trenches and ramparts .

37

For the majority of Old European settlements, such as the Karanovo

farmers of the lower Danube basin, the Kurgan invasions were, in Gim-

butas's words, catastrophic. There is wholesale material destruction of

houses, of shrines, of finely crafted artifacts and works of art, which

have no meaning or value to the barbarian invaders. Masses of people

are massacred, enslaved, or put to flight. As a result, chain reactions

of population shifts are set in motion .

38

Now what Gimbutas calls "hybrid cultures" begin to appear. These

cultures were based on "the subjugation of remaining Old European

groups and their rapid assimilation into the Kurgan pastoral economy

and agnatically-linked [patrilinear], stratified societies ."39 But these new

hybrid cultures are far less technologically and culturally advanced than

the cultures they replaced. The economy is now based primarily on
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stock breeding. And though some of the Old European techniques are
still in evidence, the pottery is now strikingly uniform and inferior. For
example, in the Cernavoda III settlements that appear in Romania after

Kurgan Wave Number Two, there is no trace of pottery painting or of
the Old European symbolic designs. In east Hungary and western
Transylvania the pattern is similar. "The diminished size of commu-
nities no larger than 30 to 40 individuals—indicates a restructured
social system of small herding units," writes Gimbutas. 40 And fortifi-

cations now begin to appear everywhere, as gradually the acropolis or
hill fort replaces the old unwalled settlement.

And so, as prehistoric excavations evidence, the archaeological land-
scape of Old Europe is transformed. Not only do we find increasing
signs of physical destruction and cultural regression in the wake of each
wave of invasions; the direction of cultural history is also profoundly
altered.

Slowly, as the Old Europeans, for the most part unsuccessfully, try
to protect themselves from their barbaric invaders, new definitions of
what is normal for both society and ideology begin to emerge. Every-
where now we see the shift in social priorities that is like an arrow
shot through time to pierce our age with its nuclear tip: the shift toward
more effective technologies of destruction. This is accompanied by a
fundamental ideological shift. The power to dominate and destroy
through the sharp blade gradually supplants the view of power as the
capacity to support and nurture life. For not only was the evolution of
the earlier partnership civilizations truncated by armed conquests;
those societies that were not simply wiped out were now also radically
changed.

Now everywhere the men with the greatest power to destroy the
physically strongest, most insensitive, most brutal—rise to the top, as
everywhere the social structure becomes more hierarchic and author-
itarian. Women—who as a group are physically smaller and weaker
than men, and who are most closely identified with the old view of
power symbolized by the life-giving and sustaining chalice—are now
gradually reduced to the status they are to hold hereafter: male-con-
trolled technologies of production and reproduction.

At the same time the Goddess herself gradually becomes merely
the wife or consort of male deities, who with their new symbolizations
of power as destructive weapons or thunderbolts are now supreme. In
sum, through the gradual process of both social and ideological trans-
formation we will examine in more detail in the chapters that follow.
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the story of civilization, of the development of more advanced social

and material technologies, now becomes the familiar bloody span from

Sumer to ourselves: the story of violence and domination.

The Destruction of Crete

The violent end of Crete is particularly haunting—and instructive.

Because it was an island to the south of the European mainland, Crete

was walled off for a time from the warlike hordes by the mothering

sea. But at last here too the end came, and the last civilization based

on a partnership rather than a dominator model of social organization

fell.

The beginning of the end followed the mainland pattern. During

the Mycenaean period, controlled by the Indo-European Achaeans,

Cretan art becomes less spontaneous and free. And now clearly visible

in the Cretan archaeological record is a much greater concern with,

and emphasis on, death. "Before they came under Achaean influence

the Cretans characteristically did not make much of death and funerary

rites," notes Hawkes. "The attitude of the Achaean elite was quite

otherwise."41 Now we find evidence of great expenditures of wealth

and labor on provisions for the royal and noble dead. And, most tell-

ingly, due partly to the Achaean influence and partly to the mounting

threat of another wave of invasions from the European continent, there

are clear signs of a growing martial spirit.

Just when and how the Mycenaean period began and ended in

Crete is still the subject of much controversy. One theory is that the

Achaean takeover, both of Crete itself and of what appear to have been

Minoan settlements on the Greek mainland, came in the wake of a

series of earthquakes and tidal waves that so weakened Minoan civi-

lization it could no longer resist the barbarians pressing down from

the north. The difficulty is that the time usually assigned to these di-

sasters is circa 1450 b.c.e., and there is at that time no evidence of an

armed invasion of Crete. 42 Nevertheless, whether it was by actual con-

quest following earthquakes, by a coup brought about by military pres-

sures, or by Achaean chieftains marrying Cretan queens, we do know

that during the final centuries of Cretan civilization the island came

under the rule of Greek-speaking Achaean kings. And although those

men adopted many of the more civilized Minoan ways, they also

brought with them a social and ideological organization oriented more

toward death than life.

Some of our knowledge about the Mycenaean period comes to us
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from the so-called Linear-B tablets found in both Crete and the Greek
mainland, which have now been deciphered. In the tablets found in
both Knossos and Pylos (a Mycenaean settlement on the southern tip

of Greece) names of divinities are listed. To the profound satisfaction

of those who had long contended there was continuity between Crete
and classical Greece, these reveal that the deities of the later Olympian
pantheon (Zeus, Hera, Athena, Artemis, Hermes, etc.) were already
worshiped, albeit in different forms and contexts, centuries before we
next hear of them in Hesiod and Homer .

43 In conjunction with the
archaeological evidence, these tablets also reveal, as Hawkes put it, "a
well-balanced marriage between the Cretan and Achaean divinities ."44

But this Mycenaean marriage of Minoan and Achaean culture was
to be short-lived. From the Pylos tablets, many of which were, in

Hawkes's words, "drawn up during the last days of peace as part of
a vain effort to avert catastrophe," we learn that the Mycenaean wanax,
or king, had received advance warning that Pylos was to be attacked.
"The emergency was faced without panic," writes Hawkes. "The clerks
remained at their benches patiently recording all that was done." Dis-
positions of rowers were made to provide a defensive fleet. Masons
were sent out, presumably to begin to build fortifications along the
long unfortified coastline. To equip the soldiers, about a ton of bronze
was collected, and nearly two hundred bronzesmiths assembled. Even
bronze belonging to sanctuaries of the Goddess was requisitioned in

what Hawkes calls "a moving testimony to the crisis of turning from
peace to war."45

But it was all to no avail. "There is no sign that the much-needed
walls ever went up at Pylos," writes Hawkes. "From the tablets that
record the effort to save the kingdom one must turn to the fabric of
the royal hall to discover that it failed. The barbarian warriors broke
in. They must have been astonished by the painted rooms and the
treasure they contained. . . . When they had finished looting they
cared nothing for the building with its unwarlike foreign embellish-
ments. They set fire to it and it burned furiously. . . . The heat was so
great that some of the pottery vessels in the pantries melted into vit-

reous lumps, while stone was reduced to lime. ... In the storerooms
and the tax office by the entrance the abandoned tablets were fired to
a hardness that was to preserve them for all time ."46

And so, one by one, both on the Greek mainland and islands and
in Crete, the achievements of this civilization that reached an early high
point for cultural evolution were destroyed. "Probably the story was
everywhere much the same, as Mycenae, Tiryns and all the other royal
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strongholds except Athens were engulfed by the barbarian tide/' writes

Hawkes. "Dorians in time took all the Peloponnese except Arcadia and

went on to dominate Crete, Rhodes and all the adjacent islands. The

most venerable of all the royal houses, Knossos, may have been among

the last to fall."
47

By the eleventh century b.c.e. it was all over. After taking to the

mountains, from where for a time they waged guerrilla war against the

Dorian settlements, the last pockets of Cretan resistance collapsed. 48

Along with masses of immigrants, the spirit that had once made Crete,

in Homer's words, "a rich and lovely land" now fled the island that

had for so long been its home. 49 With time even the existence of the

self-confident women—and men— of Minoan Crete was to be forgot-

ten, as was peace, creativity, and the life-sustaining powers of the God-

dess.

A Disintegrating World

The fall of Crete approximately three thousand years ago can be

said to mark the end of an era. It was an end that, as we have seen,

began millennia earlier. Beginning in Europe somewhere around 4300

or 4200 b.c.e., the ancient world was battered by wave after wave of

barbarian invasions. After the initial period of destruction and chaos,

gradually there emerged the societies that are celebrated in our high

school and college textbooks as marking the beginnings of Western

civilization.

But concealed within this purportedly grand and glorious beginning

was the flaw that has widened into the most dangerous of chasms in

our time. After millennia of upward movement in our technological,

social, and cultural evolution, an ominous split was now underway.

Like the deep cracks left by violent movements of the earth in that

time, the breach between our technological and social evolution on the

one hand and our cultural evolution on the other would steadily widen.

The technological and social movement toward greater complexity of

structure and function resumed. But the possibilities for cultural de-

velopment were now to be stunted—rigidly caged in a dominator so-

ciety.
50

Everywhere society was now becoming male dominant, hierarchic,

and warlike. In Anatolia, where the people of Catal Huyuk had lived

in peace for thousands of years, the Hittites, an Indo-European people

mentioned in the Bible, took over. And although their archaeological

remains, such as the great sanctuary at Yazilikaya, show the Goddess
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was still worshiped, she was increasingly relegated to the status of the
wife or mother of new male gods of war and thunder. The pattern was
similar in Europe, Mesopotamia, and Canaan. Not only was the God-
dess no longer supreme, she was also being transformed into a patro-
ness of war.

Indeed, to the people living through these terrifying times, it must
have seemed as though the very heavens, once thought to be the abode
of a bountiful Goddess, had been captured by antihuman supernatural
forces allied with their brutal representatives on earth. Not only was
"divinely-ordained" strongman rule and chronic warfare everywhere
becoming the norm; there is also considerable evidence that the period
from c. 1500 to 1100 B.C.E. was one of uncommonly intense physical
as well as cultural chaos.

It was during this time that a series of violent volcanic eruptions,
earthquakes, and tidal waves rocked the Mediterranean world. Indeed,
so profoundly was the physical environment shaken and rearranged
that what happened may account for the tale of Atlantis, an entire
continent that supposedly sank during an inconceivably vast and dev-
astating natural disaster.

Coupled with these natural terrors came still further man-made ter-

ror. From the north the Dorians were pushing deeper and deeper into
Europe. Finally Greece and even Crete fell under the onslaught of their
iron weapons. In Anatolia, the warlike Hittite empire collapsed under
the pressure of new invaders. This move in turn drove the Hittites

southward into Syria. The lands of the Levant were also invaded during
this period, by both land and sea, by displaced peoples, including the
Philistines we read about in biblical accounts.

Farther south, Assyria now suddenly became a world power, push-
ing into Phrygia, Syria, Phoenicia, and even as far as Anatolia and the
Zagros Mountains to the east. The extent of their barbarity can still be
seen today in the bas reliefs commemorating the "heroic" exploits of
a later Assyrian king, Tiglath-pileser. Here what look like the popu-
lations of whole cities are stuck alive on stakes running through the
groin and out the shoulders.

Even as far south as Egypt there were repercussions, as invaders
called in hieroglyphics the People from the Sea (believed by many
scholars to be Mediterranean refugees) tried to take over the Nile Delta
at the beginning of the eleventh century b.c.e. They were defeated by
Ramses III, but we can still see them today on the murals of his fu-

nerary temple in Thebes, where they stream past us in ships, chariots,

and on foot with families and ox carts.
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In Canaan, in whal biblical scholars believe were three migratory

waves, the Hebrew tribes, now consolidated under the rule of the Lev-

itic warrior-priests, began a series of wars of conquest. 51 As we can still

read in the Bible, despite their war god Jehovah's promises of victory,

it took them hundreds of years to overcome the Canaanite resistance

—

which is variously explained in the Bible as decreed by God to provide

his people practice in warfare, to test and punish them, or to keep

cultivated areas from desolation until the invaders' numbers would be

sufficiently increased. 52 As we can also still read in the Bible, for ex-

ample in Deuteronomy 3:3-6, the practice of these "divinely inspired"

invaders was of "utterly destroying the men, women, and children of

every city."

All over the ancient world populations were now set against pop-

ulations, as men were set against women and against other men. Wan-

dering over the width and breadth of this disintegrating world, masses

of refugees were everywhere fleeing their homelands, desperately

searching for a haven, for a safe place to go.

But there was no such place left in their new world. For this was

now a world where, having violently deprived the Goddess and the

female half of humanity of all power, gods and men of war ruled. It

was a world in which the Blade, and not the Chalice, would henceforth

be supreme, a world in which peace and harmony would be found

only in the myths and legends of a long lost past.



CHAPTER 5

Memories of a Lost Age:
The Legacy of the Goddess

The fall of the Roman Empire, the Dark Ages, the Plague, World Wars
I and II—all other times of seeming chaos we know of are dwarfed by
comparison with what happened at a time about which we have until

now known so little: the evolutionary crossroads in our prehistory
when human society was violently transformed. Now, thousands of

years later, when we are nearing the possibility of a second social trans-

formation—this time a shift from a dominator society to a more ad-
vanced version of a partnership society—we need to understand ev-
erything we can about this astonishing piece of our lost past. For at

stake at this second evolutionary crossroads, when we possess the
technologies of total destruction once attributed only to God, may be
nothing less than the survival of our species.

Yet even when confronted with the authority of new research, with
new archaeology, and the corroboration from social science, this truly

huge block of new knowledge about millennia of human history so
contradicts all we have been taught that its hold on our minds is like

a message written in sand. The new knowledge may linger there for

a day, or even a week. But relentlessly the force of the teaching of

centuries works to undermine it, until what is left is merely a fleeting

impression of a time of great excitement and hope. Only through re-

inforcement from other sources—both familiar and unfamiliar—can we
hope to retain this knowledge long enough to make it our own.

Evolution and Transformation

One source of reinforcement, as we have seen, comes from the new
scientific findings about both systems stability and systems change.
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This recently emerging body of knowledge, popularly identified with

the "new physics" and sometimes called "self-organizing" theory and

/

or "chaos" theory, for the first time provides an adequate framework

for beginning to understand what happened to us during our prehis-

tory—and what may, in a different direction, happen to us again now.

Within the perspective of this new conceptual framework, as in-

corporated in Cultural Transformation theory, what we have been ex-

amining are two aspects of social dynamics. The first relates to social

stability—how for thousands of years there were human societies that

were organized in a way that is different from the way we have been

taught all human systems are organized. The second relates to how

social systems, like other systems, can, and do, undergo fundamental

change.

In the last chapter we saw the dynamics of the first great social shift

in our cultural evolution: how after a period of systems disequilibrium,

or chaos, there was a critical bifurcation point out of which an entirely

different social system emerged. Everything we can find out about this

first systems transformation, by providing us with insight into what

happens during periods of fundamental or "chaotic" change, illumi-

nates not only our past but also our present and future.

Still, one may ask, if the shift from a partnership to a dominator

society ushered in a later period in our species' history, does this not

mean that a dominator system is, after all, an evolutionary step up?

Here we return to two points mentioned in the Introduction. The first

is the confusing use of the term evolution as both descriptive and nor-

mative, both as a word for describing what happened in the past and

a term connoting movement from "lower" to "higher" levels (with the

implicit judgment that what came later must be better). The second

point is that not even our technological evolution has been a linear

upward movement, but rather a process interrupted by massive regres-

sions.

We also return to another, equally important point: the essential

difference between cultural and biological evolution. Biological evolu-

tion entails what scientists call speciation: the emergence of a wide

variety of progressively more complex forms of life. By contrast, human

cultural evolution relates to the development of one highly complex

species—ours—that has two different forms: the female and the male.

This human dimorphism, or difference in form, as we have seen,

acts as a fundamental constraint on possibilities for our social organi-

zation, which may be founded on either the ranking or linking of the

two halves of humanity. The critical difference that must again be
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stressed is that each of the two resultant models has a characteristic
type of technological and social evolution. Consequently, the direction
of our cultural evolution—particularly whether it will be peaceful or
warlike—depends on which of these two possible models is the guide
for evolution.

Our social and technological evolution can—and, as we saw, did
move from simpler to more complex levels under first a partnership
society and later a dominator society. However, our cultural evolution,
which directs the uses we make of greater technological and social com-
plexity, is radically different for each model. And this direction of cul-
tural evolution in turn profoundly affects the direction of our social
and technological evolution.

The most obvious example is technology. Under the cultural guid-
ance of the partnership paradigm the emphasis was on technologies
for peaceful purposes. But with the rise of the dominator paradigm,
there was the vast shift to the development of technologies of destruc-
tion and domination that has steadily escalated over the centuries into
our own endangered time.

Because we are not accustomed to look at history in terms of a
dominator or partnership model of society that shapes our past, pres-
ent, and future, it is difficult for us to see the profound effect these
two models have had on our cultural evolution. This is why another
corroborating source for the change in our cultural direction about five
thousand years ago is so important. Unlike "chaos" theory, this second
source is not at all new. In fact, it is something we already know,
something long implanted within our minds: the storehouse of the sa-
cred, secular, and scientific mythology of Western civilization, which
can only now be seen to reveal the reality of an earlier and better past.

A Golden Race and the Legend of Atlantis

Writing toward the end of the period Western historians call the
Greek Dark Age—the three or four hundred years following the Dorian
invasions—the ancient poet Hesiod tells us there once was a "golden
race." "All good things," Hesiod writes, "were theirs. The fruitful earth
poured forth her fruits unbidden in boundless plenty. In peaceful ease
they kept their lands with good abundance, rich in flocks and dear to
the immortals ." 1

But after this race, which Hesiod calls "pure spirits" and "defenders
from evil, came a lesser 'race of silver," who were in turn replaced
by a race of bronze, in no way like the silver, dreadful and mighty.



62 THE CHALICE AND THE BLADE

sprung from shafts of ash." Hesiod goes on to explain how this peo-

ple—obvious to us now, the Bronze Age Achaeans—brought with

them war. "The all-lamented sinful works of Ares were their chief

care." Unlike the two earlier peoples, they were not peaceful agrarians:

"they ate no grain, but hearts of flint were theirs, unyielding and un-

conquered."2

In commenting on Hesiod's third "race of men," the historian John

Mansley Robinson writes: "We know who these men were. They came

out of the north, about 2000 b.c.e., bearing weapons of bronze. They

settled the mainland, built the great Mycenaean fortresses, and left

behind them the documents in Linear B which we now know to be an

early form of Greek. . . . We can trace the extension of their power

southward to Crete and eastwards to the coast of Asia Minor, where

they sacked the city of Troy toward the beginning of the twelfth century

B.C.E ."3

But for Hesiod, the Mycenaean descendants of the Achaeans and

the peoples they conquered were a fourth and separate "race." "This

was more just, and nobler than the last," writes Hesiod. 4 Like Homer,

he idealizes these people, who had shed some of their barbarity and

adopted many of the more civilized customs of the Old Europeans.

But then there appeared on the historical horizon of Europe a "fifth

race of men." These were the people who in Hesiod's time still ruled

Greece and from whom Hesiod himself was descended. "Would I had

no share in this fifth race of men," he writes. "Would that I had died

before or afterwards been born." For now "one man will sack another's

city. . . . Right shall depend on might and piety shall cease to be."5 As

Robinson notes, the people of this "fifth race" were the Dorians, "who,

with their iron weapons, destroyed the Mycenaean strongholds and

took the land for themselves."6

The historicity of Hesiod's bronze and iron races as the Achaean

and Dorian Indo-European invaders of Greece is generally recognized

by scholars. But Hesiod's description of the "golden age" of peaceful

agrarians, still remembered in his time, who did not yet worship Ares,

the god of war, has been consistently interpreted as no more than fan-

tasy.

For a long time this was also true of what is probably the best-

known Greek myth about an earlier and better time: the legend of

Atlantis, where, according to Plato, there once flourished a great and

noble civilization that was engulfed by the sea.

Plato located his lost civilization of Atlantis in the Atlantic Ocean,

presumably based on Solon's Egyptian informants, who said it lay in
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the "far west" and also assigned it a much later date. However, as J.

V. Luce writes in the The End of Atlantis, some of the elements of Plato's
Atlantis are a startlingly accurate sketch of the Minoan empire in the
sixteenth century b.c.e ."7 Or as the Greek archaeologist Nicolas Platon
writes, "the legend handed down by Plato of the submerged Atlantis
may be a reference to the history of Minoan Crete and its sudden de-
struction." For, according to Plato, Atlantis is destroyed by "violent
earthquakes and floods," just as Minoan civilization is now believed
by scholars to have been given the death blow that made possible the
Achaean takeover of both Crete and the Minoan settlements in Greece. 8

This theory was first proposed in 1939 by Professor Spyridon Mar-
inatos, director of the Greek Archaeological Service. More recently it

has found support in geological evidence that in about 1450 b.c.e. there
was in the Mediterranean a series of volcanic eruptions of such severity
that they caused part of the island of Thera (now a tiny strip of land
sometimes called Santorini) to collapse into the sea. These eruptions
also set in motion enormous earthquakes and tidal waves. The occur-
rence and severity of these natural disasters, which seem the basis for
folk memories of the sunken land mass Plato called Atlantis, is also
verified by archaeological excavations in Thera as well as Crete. Here
there is evidence of severe earthquake damage and massive coastal
destruction caused by tidal waves during the same period. 9

As Luce puts it, it now seems that "tidal waves were the real 'bull

from the sea' which was sent to plague the rulers of Knossos." 10 And
it also seems that the story of Atlantis is actually the garbled folk mem-
ory, not of a lost Atlantic continent, but of the Minoan civilization of
Crete.”

The Garden of Eden and the Tablets of Sumer

An earlier time when humans led more harmonious lives is also a
recurrent theme in the legends of Mesopotamia. Here there are re-

peated references to a time of plenty and peace, a time before a great
flood, when women and men lived in an idyllic garden. These are the
stories from which biblical scholars now believe the Old Testament
myth of the Garden of Eden in part derives.

Viewed in light of the archaeological evidence we have been ex-
amining, the story of the Garden of Eden is also clearly based on folk
memories. The Garden is an allegorical description of the Neolithic, of
when women and men first cultivated the soil, thus creating the first

"garden." The story of Cain and Abel in part reflects the actual con-
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frontation of a pastoral people (symbolized by Abel's offering of his

slaughtered sheep) and an agrarian people (symbolized by Cain's of-

fering of "the fruits of the ground" rejected by the pastoral god Je-

hovah). Likewise, the Garden of Eden and Fall from Paradise myths

in part draw from actual historical events. As will be detailed in suc-

ceeding chapters, these stories reflect the cataclysmic cultural change

we have been examining: the imposition of male dominance and the

accompanying shift from peace and partnership to domination and

strife.

In Mesopotamian legends we also find recurring references to a

Goddess as the supreme deity or "Queen of Heaven"—an appellation

that is also later found in the Old Testament, but now in the context

of prophets railing against the resurgence of earlier religious beliefs.

Indeed, the earliest Mesopotamian inscriptions abound with references

to a Goddess. A Sumerian prayer exalts the glorious Queen Nana (a

name of the Goddess) as "the Mighty Lady, the Creatress." Another

tablet refers to the Goddess Nammu as "the Mother who gave birth

to heaven and earth." 12 In both Sumerian and later Babylonian legends

we find accounts of how women and men were created simultaneously

or in pairs by the Goddess13—stories that in an already male-dominated

society would seem to hark back to a time when women were not seen

as inferior to men.

That there was in this region, so long regarded as the cradle of

civilization, an earlier time when descent was still matrilineal and

women were not yet male-controlled can also be inferred from other

tablets. For example, even as late as 2000 b.c.e. we read in a legal

document from Elam (a city-state slightly east of Sumer) that a married

woman, refusing to make her bequest jointly with her husband, passed

her entire property on to her daughter. Here too we find that only in

later periods did the Goddess of Elam become known as "the Great

Wife" and become relegated to a position secondary to that of her hus-

band Humbam. Even in later Babylon, already harshly male dominant,

there is documentary evidence that some women were still holding and

managing their own property, particularly priestesses, who also traded

extensively. 14

Moreover, as Professor H. W. F. Saggs writes, "in early Sumerian

religion a prominent position is occupied by Goddesses who afterward

virtually disappeared, save—with the one exception of Ishtar—as con-

sorts to particular gods." This supports the conclusion that, again in

Saggs's words, "the status of women was certainly much higher in the

early Sumerian city-state than it subsequently became." 15 That there
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was in the lands of the Fertile Crescent an earlier time before male
dominance and the supremacy of fearful, armed male deities became
the norm is also indicated by tombs like that of Queen Shub-Ad from
the First Dynasty of Ur. For here—although archaeologists assert that

the grave next to her, containing a male skeleton, was that of the king-
only her name is inscribed. And her tomb is the more splendid and
opulent one. 16 Similarly, although Sumerian histories generally speak
of the reigns of Lugalanda and Urukagina and refer to their wives
Baranamtarra and Shagshag only in passing, a look at official docu-
ments reveals they were actually dated in the names of the two
queens. 1

' This raises the question of whether these women were really

merely "consorts" under the rule and dominance of men.
This question is also raised if we take a close look at the text of the

so-called Urukagina reforms of Sumeria, dated circa 2300 b.c.e. Here
we read how henceforth the fruit trees and the food grown on temple
lands were to be used for those in need, rather than, as had become
the custom, solely for the priests—and how this practice dated back
to the way things were done in earlier times. But it is not only that

these reforms took place during times when queens still (or once again)
wielded power; as the art historian Merlin Stone points out, this also

suggests that the earlier societies of Sumer were less hierarchical and
more communally oriented. 18

Beyond that, it tells us that more humane customs and laws, such
as the requirement that those in need be helped by the community,
likewise date back to the partnership societies era—and that in this

respect the Urukagina reforms were simply reasserting the moral and
ethical precepts of that earlier time. As Stone points out, this conclu-
sion is confirmed by the word used to label these reforms. They are
called amargi, which in Sumerian has the double meaning of "freedom"
and "return to the mother." Once again this suggests a memory of an
earlier and less oppressive time when women as heads of clans or
queens still wielded power as a responsibility rather than as a means
of autocratic control. 19

It is also from Sumerian tablets that we learn that the Goddess
Nanshe of Lagash was worshiped as "She who knows the orphan,
knows the widow, seeks justice for the poor and shelter for the weak."20

On New Year's Day it was she who judged all of humankind. And in

tablets from nearby Erech, we read that the Goddess Nidaba was
known as "The Learned of the Holy Chambers, She who teaches the
Decrees."21 Such ancient names of the Goddess as the Giver of Law,
of Justice, and of Mercy, and the first Judge would also seem to indicate
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the existence of some earlier codification of laws, and possibly even a

judicial system of some complexity, in which the Sumerian priestesses

who served the Goddess perhaps adjudicated disputes and adminis-

tered justice.

In Mesopotamian tablets we further read how the Goddess Ninlil

was revered for giving her people an understanding of planting and

harvesting methods .

22 There is, moreover, linguistic evidence pointing

to the origins of agriculture. The words found in Sumerian texts for

farmer, plow, and furrow are not Sumerian. Neither are the words for

weaver, leathermaker, basketmaker, smith, mason, and potter. What

this seems to indicate is that all these basic technologies of civilization

were taken over by later invaders from the earlier Goddess-worshiping

peoples of the area, whose language has otherwise been lost .

23

The Gifts of Civilization

It is a widespread assumption that however bloody things have

been since the days of the Sumerians and Assyrians this was just the

unfortunate prerequisite for technological and cultural advance. If the

"savages" who existed prior to our "earliest" civilizations were peace-

able, it is reasoned they would naturally, lacking the proper motiva-

tion, have produced little of any lasting value. For the spur of war, the

"man-in-the-street" and the Pentagon theorist will hold, has been nec-

essary to bring on all technological and, by implication, cultural ad-

vance. However, the data we are now examining, as well as many other

ancient myths and legends, tell us the same thing we are learning from

archaeological excavations. This is that one of the best-kept historical

secrets is that practically all the material and social technologies fun-

damental to civilization were developed before the imposition of a dom-

inator society.

The principles of food growing, as well as of construction, container,

and clothing technology were all already known by the Goddess-wor-

shiping peoples of the Neolithic .

24 So were increasingly sophisticated

uses of natural resources such as wood, fibers, leather, and later, metals

in manufacturing. Our most important nonmaterial technologies, such

as law, government, and religion, likewise date back to what, borrow-

ing from Gimbutas's term Old Europe, we may call the Old Society.

And so also do the related concepts of prayer, judgeship, and priest-

hood. Dance, ritual drama, and oral or folk literature, as well as art,

architecture, and town planning are likewise pre-dominator society .

25

Trade, by both land and sea, is another legacy of this earlier era .

26 So
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is administration, education, and even forecasting of the future. For
the first identification of oracular or prophetic power is with the priest-

esses of the Goddess .

27

Religion supports and perpetuates the social organization it reflects.

In many surviving ancient religious texts it is the Goddess—not any
of the then already dominant male deities—who is identified as the

one who gave the people the "gifts of civilization ."28 The myths attrib-

uting our major physical and spiritual inventions to a female deity may
thus reflect their actual invention by women .

29

Such a hypothesis is just about inconceivable under the prevailing

paradigm. For it pictures woman as dependent and secondary to man,
not only intellectually inferior, but according to our Bible, so much less

spiritually developed than man that she is to blame for our fall from
grace.

But in societies that conceptualized the supreme power in the uni-

verse as a Goddess, revered as the wise and just source of all our
material and spiritual gifts, women would tend to internalize a very
different self-image. With such a powerful role model they would tend
to consider it both their right and their duty to actively participate and
to take the lead in developing and using both material and spiritual

technologies. They would tend to see themselves as competent, in-

dependent, and most certainly creative and inventive. Indeed, there is

growing evidence of the participation and leadership of women in the

development and administration of the material and nonmaterial tech-

nologies upon which a dominator order was later superimposed.
Going all the way back to the time our ancestral primates first began

to change into humans, scholars are beginning to reconstruct a far more
balanced view of our evolution—one in which women, not just men,
play central roles. The old evolutionary model based on "man the hun-
ter" attributes the beginnings of human society to the "male bonding"
required for hunting. It also claims our first tools were developed by
men to kill their prey—and also to kill competing or weaker humans.
An alternative evolutionary model has now been proposed by scientists

like Nancy Tanner, Jane Lancaster, Lila Leibowitz, and Adrienne Zihl-

man .

30

This alternative view is that the erect posture required for the

freeing of hands was not linked to hunting but rather to the shift from
foraging (or eating as one goes) to gathering and carrying food so it

could be both shared and stored. Moreover, the impetus for the de-

velopment of our much larger and more efficient brain and its use to

both make tools and more effectively process and share information
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was not the bonding between men required to kill. Rather, it was the

bonding between mothers and children that is obviously required if

human offspring are to survive. According to this theory, the first hu-

man-made artifacts were not weapons. Rather, they were containers to

carry food (and infants) as well as tools used by mothers to soften plant

food for their children, who needed both mother's milk and solids to

survive .

31

This theory is more congruent with the fact that primates, as well

as the most primitive existing tribes, rely primarily on gathering rather

than hunting. It also is congruent with the evidence that meat eating

formed only a miniscule part of the diet of ancestral primates, hom-

inids, and early humans. It is further supported by the fact that pri-

mates differ from birds and other species in that typically only mothers

share food with their young. Among primates we also see the devel-

opment of the first tools, not for killing, but for gathering and pro-

cessing food. And among some of the most thoroughly observed ex-

isting primates, chimpanzees, we see females using these tools more

frequently .

32

So, as Tanner writes of the still much earlier time that provided the

foundation for the Old Society we have examined, "woman the gath-

erer," rather than "man the hunter," seems to have played a most crit-

ical role in the evolution of our species .

33 "Offspring with mothers in-

telligent enough to find, gather, premasticate, and share sufficient food

with them had the selective advantage," observes Tanner. "Among

those surviving children, those best able to learn and improve on their

mother's techniques, and those who, like their mothers, were willing

to share, in turn had the children who were most likely to live long

enough to reproduce ."34

"It is highly unlikely," she continues, "that tools were used for kill-

ing animals at this time, since the prey was small and defenseless and

could be caught and killed with the hands." Moreover, it is "highly

probable that it was women with offspring who developed the new

gathering technology"—not only the tools but the human bipedalism,

or independent use of hands and feet, that is a prerequisite for gath-

ering as against foraging. Women would be in most need of free hands

to carry both food and offspring .

35

It is also more than likely that women invented that most funda-

mental of all material technologies, without which civilization could not

have evolved: the domestication of plants and animals .

36 In fact, even

though this is hardly ever mentioned in the books and classes where

we learn the history of "ancient man," most scholars today agree that



MEMORIES OF A LOST AGE 69

this is probably how it was. They note that in contemporary gatherer-

hunter societies women, not men, are typically in charge of processing
food. It would thus have been more likely that it was women who first

dropped seeds on the ground of their encampments, and also began
to tame young animals by feeding and caring for them as they did for

their own young. Anthropologists also point to the fact that in the

primarily horticultural economies of "developing" tribes and nations,

contrary to Western assumptions, the cultivation of the soil is to this

day primarily in the hands of women .

37

This inference is further supported by the many ancient religious

myths that explicitly attribute the invention of agriculture to the God-
dess. For example, in Egyptian records the Goddess Isis is repeatedly

referred to as the inventor of agriculture. In Mesopotamian tablets the

Goddess Ninlil is revered for teaching her people to farm .

38 There are

also in both archaeology and myth numerous nonverbal associations

of the Goddess and agriculture. These span a huge period of time,

ranging all the way from Catal Huyuk, where offerings of grain were
made in shrines of the Goddess, to classical Greek times, when similar

offerings were still made to female deities like Demeter and Hera .

39

Based on extensive research of prehistoric myths, scholars like Rob-
ert Briffault and Erich Neumann have also concluded that pottery was
invented by women. It was at one time regarded as a sacred process
associated with the worship of the Goddess and is generally associated

with women. The weaving and spinning of doth is likewise in most
ancient mythologies associated with woman and with female deities,

who, like the Greek Fates, are still said to spin the destinies of "men ."40

There is also evidence from Egypt and Europe, as well as the Fertile

Crescent, that the association of femininity with justice, wisdom, and
intelligence dates back to very ancient times. Maat is the Egyptian God-
dess of justice. Even after male dominance was imposed, the Egyptian
Goddess Isis and the Greek Goddess Demeter were both still known
as lawgivers and sages dispensing righteous wisdom, counsel, and jus-

tice. Archaeological records of the Middle Eastern city of Nimrud,
where the already martial Ishtar was worshiped, show that even then
some women still served as judges and magistrates in courts of law.

From the pre-Christian legends of Ireland we also learn that the Celts

worshiped Cerridwen as the Goddess of intelligence and knowledge .

41

The Greek Fates, the enforcers of laws, and the Greek Muses, who
inspire all creative endeavor, are, of course, female. And so is the image
of Sophia, or Wisdom, which prevailed well into medieval Christian

times, along with the image of the Goddess as the Madonna of Mercy .

42
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There is also abundant evidence that spirituality, and particularly

the spiritual vision characteristic of wise seers, was once associated

with woman. From Mesopotamian archaeological records we learn that

Ishtar of Babylon, successor to Innana, was still known as the Lady of

Vision, She Who Directs the Oracles, and the Prophetess of Kua. Ba-

bylonian tablets contain numerous references to priestesses giving pro-

phetic advice at the shrines of Ishtar, some of which are significant in

the records of political events .

43

From ancient Egyptian records we know that the picture of a cobra

was the hieroglyphic sign for the word Goddess and that the cobra was

known as the Eye, uzait, a symbol of mystic insight and wisdom. The

cobra Goddess known as Ua Zit was the female deity of Lower Egypt

(north) in predynastic times. Later, both the Goddess Hathor and Maat

were still known as the Eye. The uraeus, a rearing serpent, is fre-

quently found upon the foreheads of Egyptian royalty. Moreover, a

prophetic sanctuary, possibly the site of an earlier shrine to the God-

dess Ua Zit, stood in the Egyptian city of Per Uto, which the Greeks

called Buto, the Greek name for the cobra Goddess herself .

44

The well-known oracular shrine at Delphi also stood on a site orig-

inally identified with the worship of the Goddess. And even in classical

Greek times, after it was taken over for the worship of Apollo, the

oracle still spoke through the lips of a woman. She was a priestess

called Pythia, who sat upon a tripod stool around which a snake called

the python coiled. Moreover, we read in Aeschylus that at this holiest

of shrines the Goddess was revered as the primeval prophetess. This

again suggests that even as late as the classical age of Greece the part-

nership society tradition of seeking divine revelation and prophetic wis-

dom through women had not yet been forgotten .

45

From the writings of Diodorus Siculus in the first century B.C.E.,

we learn that even at that late date not only justice but healing was

associated with women. When he traveled in Egypt, he found that the

Goddess Isis, the successor of both Ua Zit and Hathor, was still revered

not only as the one who first established law and justice but also as a

great healer .

46 In this connection, it is interesting that the intertwined

serpents known as the caduceus are still the emblem of the modern

medical profession. Legend has it that this tradition derived from the

identification of snakes with priests of the Greek god Asclepius. But a

case can be made for the position that the association of snakes and

healing derives from a much earlier tradition: This is the association of

the serpent with the Goddess, an association, which, as we have seen,

probably applied to both healing and prophecy .

47
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Even the invention of writing, long assumed to date back to around
3200 b.c.e. in Sumer, appears to have much earlier, and possibly fem-
inine, roots. In Sumerian tablets the Goddess Nidaba is described as

the scribe of the Sumerian heaven as well as the inventor of both clay

tablets and the art of writing. In Indian mythology the Goddess Sar-

asvati is credited with inventing the original alphabet. 48 And now,
based on archaeological excavations of Old Europe, Gimbutas has
found that the first beginnings of schematized writing go way back into

the Neolithic. Moreover, these beginnings seem not to be, as in Sumer,
connected with a "commercial-administrative" script designed to keep
better track of material accumulations. Rather, the first use of this most
powerful tool of human communication seems to have been spiritual:

a sacred script associated with the worship of the Goddess. 49

Probably the most widely known findings supporting this newer
theory come from the European site of Vinca, fourteen miles east of

Belgrade in Yugoslavia. As with a number of other sites, when Vinca
culture was originally discovered it was believed to be much more re-

cent than it actually is because of its high degree of artistic sophisti-

cation. Professor M. Vasic, who excavated Vinca culture between 1908
and 1932, first concluded it was a center of Aegean civilization in the

second millennium b.c.e. Then he decided that it was of an even later

period and must actually have been a Greek colony—conclusions

which, as Gimbutas notes, continue to be cited in some modern his-

tories of the Balkans. 50

These theories, promulgated before archaeology had scientific dat-

ing tools such as radiocarbon and dendrochronology methods, were
congruent with the then prevailing archaeological paradigm that there

was no advanced indigenous culture in the early Balkans. But the cal-

ibrated radiocarbon dates that have now been obtained from eight sites

of different phases of Vinca culture date it to between 5300 and 4000
b.c.e.

—

that is, some seven thousand years ago. 51 These data, in ad-
dition to the archaeological evidence that the Goddess was the supreme
deity, put Vinca squarely in a partnership society period.

It was in Vinca that the so-called Tartara tablets and other signs

inscribed on figurines and pottery were discovered. Gimbutas chron-
icles how these finds, coupled with "evidence of a marked intensifi-

cation of spiritual life in general"52 led to another theory, still at least

somewhat congruent with the old archaeological paradigm that there

was no advanced indigenous culture in the Balkans. This was that

Vinca culture was an import from Anatolia, or even Mesopotamia. But
Vinca culture has now been established as native to the Balkans. Thus,
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if the markings inscribed in the Neolithic tablets, figurines, and other

objects excavated at Vinca, as well as at other Old European sites, are

what they appear to be—a rudimentary form of linear script—the or-

igins of writing are much more ancient than was formerly believed,

going back well before the dominator era. 53

There is certainly mounting evidence to support this conclusion. In

1980 Professor Gimbutas reported that "at present over sixty sites are

known to have yielded inscribed objects. . . . Most of the sites are those

of the Vinca and Tisza culture groups and of the Karanovo culture in

central Bulgaria. Inscribed or painted signs are also known on Dimini,

Cucuteni, Petresti, Lengyel, Butmir, Bukk, and Linear Pottery ceram-

ics." These finds indicate that "it is no longer appropriate to speak of

a 'Vinca script' or of the Tartara plaque," as "it now appears that the

script was a universal feature of Old European civilization."54

Moreover, this script appears to have been an outgrowth of the

earlier tradition of using art as a kind of visual shorthand to commu-
nicate important concepts. All over Old Europe are highly stylized

Goddess figurines incised with symbolic signs such as meanders, chev-

rons, Vs, Xs, whirls, circles, and multiple lines. As Gimbutas writes,

these images represented collectively approved and understood means
for communicating the basic world-explaining assumptions of their

time. When this form of symbolic communication was later taken one

step further, what is probably the first form of human script evolved.

These are ideograms in which existing symbolic signs (already present

in the Paleolithic and widespread in the Neolithic) were modified by

lines, curves, and dots.

Gimbutas, who is working to decipher the Old European script, also

believes that some of these ideograms gradually acquired a phonetic

value. "The V," she writes, "is one of the most frequently encountered

marks on figurines and other cult objects. It is my opinion that it is

used in the script with phonetic value derived from the sign-ideogram.

M, probably an ideogram for water as in Egyptian, must have had a

phonetic value from very early times, at least no later than the sixth

millennium B.c.E ."55

Through intensive study of symbols and signs first found primarily

on figures and later increasingly presented on pottery, seals, disks, and

plaques, Gimbutas has tried to decipher meanings through association.

For example, she hypothesizes that V glyphs may have been a way of

representing the Goddess in her epiphany of the bird, and that objects

so marked were originally dedicated to her cult. She further observes

how when later signs are inscribed in rows, as on the Gradeshika dish,
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the repetitive clusters of Vs (as well as of Ms, Xs, and Ys) may have
represented vows, prayers, or assignments of gifts to the Goddess .

56

Gimbutas also points to the "unquestionable similarities between
Old European characters and those of Linear A, Cypro-Minoan, and
classical Cypriot."57 This raises the strong possibility that Linear A, the

earliest and as yet undeciphered script found in Minoan Crete, may
have been a later development of this already extant Neolithic script

tradition—not, as was hitherto assumed, borrowed by the Cretans from
the people they traded with in Asia Minor and Egypt .

58

A New View of the Past

All this information about our lost past inevitably sets in motion
conflict between the old and the new in our own minds. The old view
was that the earliest human kinship (and later economic) relations de-

veloped from men hunting and killing. The new view is that the foun-

dations for social organization came from mothers and children shar-

ing .

59 The old view was of prehistory as the story of "man the hunter-

warrior." The new view is of both women and men using our unique
human faculties to support and enhance life.

Just as some of the most primitive existing societies, like those of

the BaMbuti and IKung, are not characterized by warlike cavemen drag-

ging women around by the hair, it now appears that the Paleolithic

was a remarkably peaceful time. And just as Heinrich and Sophia
Schliemann defied the scholarly establishment of their time and proved
the city of Troy was not Homeric fantasy but prehistoric fact, new ar-

chaeological findings verify legends about a time before a male god
decreed woman be forever subservient to man, a time when humanity
lived in peace and plenty.

In sum, under the new view of cultural evolution, male dominance,
male violence, and authoritarianism are not inevitable, eternal givens.

And rather than being just a "utopian dream," a more peaceful and
equalitarian world is a real possibility for our future.

But our legacy from these Goddess-worshiping societies is not only

the haunting memory of a time when the "tree of life" and the "tree

of knowledge" were still viewed as Mother Nature's gifts to both
women and men. Nor is it only the poignant sense of what might have
been had humanity been permitted to come of age free to enjoy these

gifts. As we have seen, the basic technologies on which all later civi-

lization has been built are our legacy from these early partnership so-

cieties.
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None of this is to say that these societies were ideal. Even though

they made great contributions to human culture and were later re-

membered as a more innocent and better time, these were not utopian

societies. It is important to stress that a peaceful society does not sig-

nify the absence of all violence; that these were societies made up of

flesh and blood human beings, with human foibles and failings.

Moreover, for all their ingenuity and promise, the material tech-

nologies of the Neolithic were still quite primitive in comparison to

what we have today. Although there is evidence of a script, there seems

to have been no written literature. And even though much was known
about matters ranging from agriculture to astronomy, there was prob-

ably no science as we know it today.

In fact, in the religious art of the Neolithic, we can see how, lacking

our kind of scientific knowledge, our forebears tried to explain, and

influence, the universe in ways that in our own time seem primitive

and superstitious. And although the most massive evidence of human
sacrifice is found in later dominator societies, there are a few indica-

tions the practice of ritual sacrifice may date back to this earlier time .

60

A useful perspective on the positives and negatives is provided by

what we may, from the evidence, infer of this earlier age's particular

quality of mind. Neolithic art is sometimes characterized as irrational

because it abounds in the kind of imagery we associate with fairy tales,

horror films, and even science fiction fantasy. But if we define rational

by any humane standards, as meaning the use of our minds to tran-

scend some of nature's destructiveness and brutality, and define irra-

tional as destructive thinking and behavior, it would be more accurate

to say that Neolithic art reflects not so much an irrational as a prera-

tional worldview .

61 As contrasted to the more empirical thinking so

highly valued in our secular age, it was the product of a mind char-

acterized by a fantasizing, intuitive, and mystical consciousness.

This is not to suggest, as was argued by the psychologist Julian

Jaynes, that these earlier peoples were exclusively right-brained. Jaynes

claimed that real human consciousness—which he equated with the

use of our more logical or left-brain functions only—arose through the

cataclysmic jolts provided by the bloody sequence of invasions and

natural disasters we have examined. In fact, he contended that until

then we were little more than right-brained, god-possessed automa-

tons .

62 But we have only to look at the sanctuaries of Stonehenge and

Avebury to see that already in the Neolithic period the logical, se-

quential, linear thinking characteristic of left-brain operation was well
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established. Clearly the alignment of those huge stones with the move-
ments of the sun and moon, as well as their shaping, transport, and
placement, required an advanced understanding of mathematics, as-

tronomy, and engineering .

63 And certainly the people of Crete—who
built viaducts, paved roads, designed architecturally complex palaces,

and had indoor plumbing, a flourishing trade, and a great deal of

knowledge about navigation—must also have made extensive use of

left-brain as well as right-brain thinking. For Crete’s material achieve-
ments are astonishing even by modern standards, actually surpassing
those of many developing societies today.

Still more arresting, when compared to our modern world, is that

in these prehistoric partnership societies technological advances were
used primarily to make life more pleasurable rather than to dominate
and destroy. This leads back to the fundamental distinction between
the cultural evolution of dominator and partnership societies. It also

points to the conclusion that, in this important respect, our earlier,

technologically and socially less advanced partnership societies were
more evolved than the high-technology societies of the present world,
where millions of children are condemned to die of hunger each year
while billions of dollars are poured into ever more sophisticated ways
to kill.

From this perspective, the modern search for a lost ancient spiri-

tuality can be seen in a new and extremely useful light. In essence,
the search of so many people today for the mystical wisdom of an
earlier time is the search for the kind of spirituality characteristic of a

partnership rather than a dominator society.

Both the mythical and archaeological evidence indicate that perhaps
the most notable quality of the pre-dominator mind was its recognition
of our oneness with all of nature, which lies at the heart of both the
Neolithic and the Cretan worship of the Goddess. Increasingly, the
work of modern ecologists indicates that this earlier quality of mind,
in our time often associated with some types of Eastern spirituality,

was far advanced beyond today's environmentally destructive ideology.

In fact, it foreshadows new scientific theories that all the living matter
of earth, together with the atmosphere, oceans, and soil, forms one
complex and interconnected life system. Quite fittingly, the chemist
James Lovelock and the microbiologist Lynn Margulis have called this

the Gaia hypothesis—Gaia being one of the ancient Greek names of
the Goddess .

64

The Old Society idea of the powers governing the universe as a
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giving and nurturing mother is also psychologically more reassuring

—

and socially less tension- and anxiety-producing—than the idea of pu-

nitive male deities, which still possesses much of our earth. Indeed,

the tenacity with which for millennia of Western history both women

and men have, in the figure of the Christian Virgin May, clung to the

veneration of a compassionate and merciful mother attests to the

human hunger for such a reassuring image. However, like so many

otherwise puzzling aspects of history, this tenacity only becomes com-

prehensible in the context of what we now know about the millenia-

long tradition of Goddess worship in prehistory.

But it is precisely because this new knowledge about the original

direction of our cultural evolution casts such a different light on our

past—and our potential future—that it is so difficult for us to deal with.

And because it represents such a threat to the prevailing system, there

are massive efforts to suppress it.

Within the research that now provides us with the archaeological

findings here reported are many instances of the dynamics of domi-

nator society information suppression at work. A striking example is

how, even though the site's lowest and earliest levels had not yet been

reached, James Mellaart was ordered to halt excavations at the Neolithic

site of Hacilar on grounds that "further work on the site would only

yield repetitive results of no great scientific value ."65 This decision was

made over Mellaart's protests. It was made even though at that time

the outlying parts of the mound, including the surrounding cemeteries

(a standard source of the richest archaeological data for most excava-

tions) had not yet been explored. But without further financial or in-

stitutional support, the digging had to be halted. And having since

then been unscientifically ravaged by treasure hunters, the site is now

archaeologically useless.

Undoubtedly other factors contributed to the decision to prema-

turely close down these important archaeological excavations—a de-

cision Mellaart called "one of the most tragic chapters in the history

of archeology."66 But the question remains to what extent this decision

was driven—albeit unconsciously—by the emerging knowledge that

behind the abundant and diversified artistic activity of Hacilar "there

lay," as Mellaart wrote, "the one great and inspiring force, the old

religion of Anatolia, the cult of the Great Goddess ."67

As we shall see in the chapters that follow, the efforts of intellectuals

to make reality conform to a dominator worldview go way back into

prehistory. Certainly the main instrument for the dramatic shift in our

cultural evolution was the Blade. But there was another instrument,
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one that has in the long run been even more powerful. This is the tool

of the scribe and the scholar: the pen or stylus for marking tablets with
words. Particularly in our age, when we are trying to create a peaceful

society, it is instructive to know that the pen can be as mighty as the

sword. For in the end it was this seemingly puny tool that was to

literally stand reality on its head.



CHAPTER 6

Reality Stood on Its Head:

Part I

The Oresteia is one of our most famous and frequently performed Greek

dramas. In this classic, at the trial of Orestes for the murder of his

mother, the god Apollo explains that children are not related to their

mothers. "The mother is no parent of that which is called her child,"

he asserts. She is "only nurse of the new planted seed that grows." 1

"I will show you proof of what I have explained," Apollo goes on.

"There can be a father without any mother. There she stands, the living

witness, daughter of Olympian Zeus, she who was never fostered in

the dark of the womb, yet such a child as no goddess could bring

forth."2

At this point the goddess Athene (Athena), who according to an-

cient Greek religion sprang forth full-grown from the head of her

father, Zeus, enters and confirms Apollo's statement. Only fathers are

related to their children. "There is no mother anywhere who gave me
birth," she asserts, adding, "and but for marriage, I am always for the

male with all my heart, and strongly on my father's side."3

And so, as the chorus—the Eumenides, or Furies, representing the

old order—exclaim in horror, "Gods of the younger generation, you

have ridden down the laws of the elder time, torn them out of my
hands,"4 Athene casts the deciding vote. Orestes is absolved of any

guilt for the murder of his mother.

Mother-Murder Is Not a Crime

Why, one might ask, would anyone try to deny the most powerful

and obvious of all human relationships? Why should a brilliant play-
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wright like Aeschylus write a dramatic trilogy around this theme? And
why would this trilogy—which was in its time not theater in our sense
of the word but ritual drama specifically designed to appeal to the

emotions and exact conformity to the prevailing norms—be shown to

all the people of Athens, including even women and slaves, on im-
portant ceremonial occasions?

In trying to answer the question of what the Oresteia's normative
function was, the standard scholarly interpretation has been that it was
intended to explain the origins of the Greek Areopagus, or court of

homicide. Supposedly in this court, new for its time, justice was to be
obtained through the more impersonal legal instruments of the state

instead of through clan vengeance .

5 But as the British sociologist Joan
Rockwell points out, such an interpretation is nonsensical. It does not
even touch upon the central question of why this case, claimed to be
the very first ever tried by a Greek court of homicide, is the killing of

a mother by her own son. Nor does it address the central question of

how, in what is supposedly a "moral lesson" in support of state-ad-

ministered justice, a son could be acquitted for the premeditated, cold-

blooded revenge murder of his mother—and then on the patently pre-

posterous ground that he was not related to her .

6

To answer the question of what kind of norms the Oresteia in fact

expresses and affirms, we have to look at the trilogy as a whole. In

the first play, Agamemnon, the queen Clytemnestra acts to avenge the

shedding of her daughter's blood. We learn that on his way to Troy
her husband, Agamemnon, tricked her into sending him their daughter
Iphigenia, purportedly to marry Achilles, but really to be sacrificed to

get the becalmed fleet a fair wind. Upon his return from the Trojan
War, while Agamemnon is ritually bathing to cleanse himself of his

sins of war, Clytemnestra throws a net around him to entangle him
and stabs him to death. She makes it clear that this is done not merely
out of personal grief and hatred but in her social role as the head of

her clan, responsible for avenging the shedding of kindred blood. In

short, she is acting within the norms of a matrilineal society, in which
as queen it is her duty to see that justice is done.

In the second play. The Libation-Bearers, her son Orestes returns to

Argos in disguise. He enters his mother's palace as a guest, kills his

mother's new consort Aegisthus and then, after some hesitation, in

revenge for his father's death, kills his mother. The third play, the

Eumenides, presents the trial of Orestes in the temple of Apollo at Del-

phi. We learn that the Eumenides, as representatives of the old order
and in their role as protectors of society, and executors of justice, have
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been pursuing Orestes. And now a jury of twelve Athenian citizens

presided over by the goddess Athene is to decide whether he shall be

acquitted or die. But because their vote is evenly divided, Athene casts

the deciding vote: Orestes is acquitted on the grounds that he has not

shed kindred blood.

The Oresteia thus takes us back to a time when there occurred what

classical scholars like H. D. F. Kitto and George Thompson call the

clash between matriarchal and patriarchal cultures .

7 In our terms, it

traces—and justifies—the shift from partnership to dominator norms.

As Rockwell writes, it takes us from "full consent to the justice of

Clytemnestra's case in the first play to a point where her daughter is

forgotten, her ghost is eclipsed, and her case is non-existent, because

women do not have those rights and attributes which she had

claimed ."8 For "if a mighty creature like Clytemnestra, with the prov-

ocation she has in the murder of her child Iphigenia, has not the right

to take revenge, what woman has?"

Through the lesson of what happened to this "uppity" woman,

even with such just cause, all women are effectively restrained from

even entertaining the idea of rebellious acts. Moreover, Athene's role

in this normative drama is, as Rockwell puts it, "a masterful bit of

cultural diplomacy; it is very important in an institutional shift that a

leading figure of the defeated party is seen to accept the new power."9

With Athene, as both the direct descendant of the Goddess and the

patron deity of the city of Athens, declaring for male supremacy, the

shift to male dominance must be accepted by every Athenian. And so

also must the shift from what was once a basically communal or clan-

owned system of property (in which descent was traced through

women) to a system of private ownership of property and women by

men. As Rockwell writes: "If the first trial at the new Court of Homicide

proves that matricide is not a blasphemous crime because no matrili-

neal relationship exists, what better argument for sole patrilineal de-

scent?" 10

In the Oresteia every Athenian could see how even the ancient Fu-

ries, or Fates, finally gave in. The male-dominant order had been es-

tablished, the new norms had replaced the old, and their fury was of

no avail. Completely defeated, they retire to caves under the Acropolis,

as Athene "persuades" them to remain in Athens—having reiterated

the remarkable argument that the killing of one's mother is not the

shedding of kindred blood and cast the deciding vote. Clearly subser-

vient, they now undertake to invoke their old powers, the powers of

the Goddess, and promise in Athene's service to help guard "this city
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which Zeus all powerful and Ares rule" (Ares, of course, being the god
of war).

11

As the last vestiges of the female power from pre-Olympian times,

it is still the Furies who will spin the fates of women and men, who
will determine when it is time for mortals to be born and to die. "Like
Mother-Kali in Hindu mythology," writes Rockwell, "the woman gives
birth and death ." 12 But now these last remaining representatives of

woman's old powers are driven underground, as lesser and basically

marginal figures in a male-dominated pantheon of new gods.

The Dominator and Partnership Mind

The Oresteia was designed to influence, and alter, people's view of

reality. The striking thing is that this was still necessary almost a thou-
sand years after the Achaeans took control of Athens in the fifth cen-
tury b.c.e. Even more striking is how the chorus itself, speaking for

the Eumenides, should sum up what the Oresteia is actually about:

"That they could treat me so! I, the mind of the past, to be driven
under the ground, out cast, like dirt!" 13

Although in Aeschylus's time this mind of the past—bearing the
fading memories of an earlier time—had not yet been completely de-
stroyed, it was now possible at a great ceremonial occasion to publicly

proclaim that the wrongs of men against women, even the killing of a

daughter by her own father, should simply be forgotten. So funda-
mentally had people's minds already been transformed that it could
now be said that in truth a mother and child are not related: that ma-
triliny has no basis in reality, that, by contrast, only patriliny does.

Over two thousand years later, some of the giants of Western sci-

ence, for example, Herbert Spencer in the nineteenth century, were
still "explaining" male dominance by asserting that women are no more
than incubators for male sperm .

14 In light of the scientific evidence that

a child takes an equal number of genes from each parent, this idea
that there is no kinship between mother and child is no longer taught
us in schools and universities. But even now our most powerful reli-

gious leaders, as well as many of our most respected scientists, still

tell us women are creatures put on earth by God or nature primarily
to provide men with children—preferably sons.

In our time, we continue to identify children through surnames that

tell only of their relationship to their father. Moreover, millions of West-
ern families are still normatively socialized in patriliny with Bible read-
ing from pulpits and in homes. And we are not here just talking of all
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the endless "begats" in the Holy Bible. We are talking about all the

biblical passages in which when someone important is identified, it is

as the child of his father, and even the people of Israel (as well as all

of humanity and the Saviour or Messiah himself) are identified as the

children of God the Father .

15

To us, after thousands of years of relentless indoctrination, this is

simply reality, the way things are. But to the mind that was driven

out—the mind that worshiped the Goddess as the Supreme Creatrix

of all Life and as the Mother not only of humanity but of all animals

and plants—reality would have been a far different thing.

To a mind socialized in such a society, in which descent was traced

through the mother and women as heads of clans and as priestesses

occupied socially important and honored positions, patriliny, and with

it the progressive reduction of women to men's private property,

would hardly seem "natural." As for a son not being brought to justice

for murdering his own mother, this would be totally beyond compre-

hension to such a mind, as it was to the Eumenides in Aeschylus's

play. Likewise inconceivable, and indeed blasphemous, would be the

idea that the supreme powers governing the universe should be per-

sonified by armed and vengeful deities who not only condone, but

actually in the name of righteousness and morality command, that men
routinely perform acts of murder, pillage, and rape.

In sum, this old mind was totally unsuitable to function within the

new dominator system. For a time it could perhaps be held in check

through brute force and threat. But in the long run, nothing short of

complete transformation of the way people perceive and process reality

would do.

But how could this be done? How can minds be so transformed? It

is fascinating that now, as we again stand at the threshold of a massive

shift in our cultural evolution, this question of how systems break

down in periods of extreme disequilibrium and are replaced by differ-

ent systems is being studied by scientists .

16 Of particular interest in

relation to the question of how one social system can replace another

is the work of Humberto Maturana and Francisco Varela in Chile and

Vilmos Csanyi and Gyorgy Kampis in Hungary on the self-organization

of living systems through what Maturana calls autopoesis and Csanyi

terms autogenesis .

17

Csanyi describes how systems form and maintain themselves

through the process he calls replication. Essentially a self-copying pro-

cess, replication can be observed on the biological level, where to con-

tinually replace themselves cells carry what Csanyi calls replicative in-
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formation in their genetic code or DNA. But this process occurs at all

levels: molecular, biological, and social. For every system has its own
characteristic replicative information, which forms, expands, and holds
systems together .

18

The replication of ideas, as Csanyi points out, is essential first in

forming and then in maintaining social systems. And clearly the par-
ticular type of replicative information suitable for a partnership society
(the basic idea of equality, for example) is totally unsuitable for a dom-
inator society. The norms—or what is considered normal and right

—

under these two types of social organization are, as we have seen,
poles apart.

So in order to replace a partnership social organization with one
based on force-backed domination, fundamental changes in replicative

information had to be made. To return to the biological analogy, a
completely different replicative code would be required. And this new
code would have to be imprinted in the mind of every single man,
woman, and child until their ideas of reality had been completely trans-

formed to fit the requirements of a dominator society.

It is impossible in a few pages to even begin to describe a process
that went on for millennia and is still going on in our own time: the
process whereby the human mind was, sometimes brutally and some-
times subtly, sometimes deliberately and sometimes unwittingly, re-

molded into the new kind of mind required by this drastic shift in our
cultural evolution. It was a process that, as we have seen, entailed
enormous physical destruction that continued well into historic times.

As we can still read in the Bible, the Hebrews, and later also the Chris-
tians and Muslims, razed temples, cut down sacred groves of trees,

and smashed pagan idols .

19
It also entailed massive spiritual destruc-

tion, again a process that continued well into historic times. Not only
through book burning, but through the burning and persecution of
heretics, those who did not perceive reality in the prescribed way were
killed or converted.

Directly, through personal coercion, and indirectly, through inter-

mittent social shows of force such as public inquisitions and executions,
behaviors, attitudes, and perceptions that did not conform to domi-
nator norms were systematically discouraged. This fear conditioning
became part of all aspects of daily life, permeating child rearing, laws,
schools. And through these and all the other instruments of sociali-

zation, the kind of replicative information required to establish and
maintain a dominator society was distributed throughout the social sys-
tem.
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For millennia one of the most important of these instruments of

socialization was the "spiritual education" carried out by the ancient

priesthoods. As an integral part of state power, these priesthoods

served, and were members of, the male elites who now everywhere

ruled and exploited the people.

The priests who now spread what they said was the divine Word

—

the Word of God that had magically been communicated to them

—

were backed up by armies, courts of law, and executioners. But their

ultimate backup was not temporal, but spiritual. Their most powerful

weapons were the "sacred" stories, rituals, and priestly edicts through

which they systematically inculcated in peoples' minds the fear of ter-

rible, remote, and "inscrutable" deities. For people had to be taught to

obey the deities—and their earthly representatives—who now arbi-

trarily exercised powers of life and death in the most cruel, unjust, and

capricious ways, to this day still often explained as "the will of God."

Even today people still learn from "sacred" stories what is good or

evil, what should be imitated or abhorred, and what should be ac-

cepted as divinely ordained, not only by oneself but by all others.

Through ceremonies and rituals, people also partake in these stories.

As a result, the values there expressed penetrate into the deepest re-

cesses of the mind, where, even in our time, they are guarded as hal-

lowed and immutable truths.

The kind of centralized and homogeneous control exercised over

these sacred stories by the priesthoods of the theocratic city-states of

antiquity is hard to grasp today when, except where religion, state

censorship, or the mass media discourage it, people can read a wide

variety of viewpoints. In antiquity, what was available for reading or,

in the case of the illiterate masses, for listening was far more limited.

And it primarily expressed the officially sanctioned views. Moreover,

the replication of any ideas that would undermine the officially sanc-

tioned ideology was almost impossible, for even if the theocratic cen-

sorship was somehow evaded, the punishment for such heresy was

hideous torture and death.

There were then, as there still are today, folk memories of older

myths, rituals, rhymes, and songs. But gradually, with every passing

generation, these became more garbled and distorted, as the priests,

ode and song writers, poets, and scribes converted them into what

they thought would find favor in the eyes of their lords.

Undoubtedly many of these men believed that what they did was

also the will of their gods and felt divinely inspired. But whether it

was done in the name of gods, bishops, or kings, out of faith, ambition.
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or fear, this work of constantly fashioning and refashioning normative
oral and written literature did not simply follow social change. It was
an integral part of the process of norm changing: the process whereby
a male-dominated, violent, and hierarchical society gradually began to

be seen as not only normal but also right.

The Metamorphosis of Myth

In his book 1984 George Orwell foresaw a time when a "Ministry
of Truth" would rewrite all books and refashion all ideas so as to make
them fit the requirements of the men in power. 20 But the horrifying

thing is that this is not yet to come. It already happened long ago
almost everywhere in the ancient world. 21

In the Middle East, first in Mesopotamia and Canaan, and later in

the Hebrew kingdoms of Judaea and Israel, the remaking of sacred
stories, along with the rewriting of codes of law, was largely the work
of priests. As in Old Europe, this process began with the first andro-
cratic invasions and continued for millennia, as Egypt, Sumer, and all

the lands of the Fertile Crescent were gradually transformed into male-
dominant and warlike societies. And as biblical researchers have now
extensively documented, this process of re-mything was still going on
as late as 400 b.c.e., when scholars tell us Hebrew priests last rewrote
the Hebrew Bible (The Old Testament). 22

The final reduction of the myths and laws that have so profoundly
affected our Western minds into one sacred book—the first half of our
Bible—took place about a hundred years after Aeschylus wrote the
Oresteia in Greece. At this time in Palestine the biblical mythology on
which Judaism, Christianity, and Islam are still based was again sifted,

edited, and added to by a group of Hebrew priests identified by biblical

scholars as P or the Priestly school. This label was to distinguish them
from earlier re-mythers, such as E or the Elohim school, who wrote in

the northern kingdom of Israel, and J or the Jahweh school of the
southern Kingdom of Judaea. These E and J editorial teams had earlier

reworked Babylonian and Canaanite myths, as well as Hebraic history,

to suit their purposes. Now the P team came in to work over these

heterogeneous ancient texts and try to produce a new holy package.
Their aim, to quote the biblical scholars who annotated the famous
Dartmouth Bible, was "to translate into reality the blueprint for a theo-

cratic state."23

We are also told by these same religious scholars that, whether or

not this politically motivated final remything entailed a conspiracy of
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thoughts, it certainly involved a conspiracy of deeds. "They merged
the J and E material," write the Dartmouth Bible annotators about the

P or Priestly school, "introducing much known as the P strand." They
continue: "The quantity and nature of this late contribution by the

Priestly authors surprise those unfamiliar with their work. It is thought

to include nearly half of the Pentateuch, for many scholars ascribe to

P eleven chapters out of the fifty in Genesis, nineteen of the forty in

Exodus, twenty-eight out of the thirty-six in Numbers, and the whole
of Leviticus."24

In addition, much that had formerly been considered holy, like

some of the so-called Apocrypha, was dropped. Moreover, as we are

also told in the Dartmouth Bible, here "sanction is given to the religious

practices of the time by throwing their origin back into the remote past,

or by ascribing divine origin to various ordinances."25 In sum, in the

words of the Dartmouth Bible, this final remything of what has come
down to us as the Old Testament was "a patching process."26

This explains why, despite attempts "to give an impression of

unity,"27 there are so many contradictions and internal inconsistencies

in the Bible. One well-known example is the two different stories of

how God created human beings found in chapter 1 of Genesis. The
first tells that woman and man were simultaneous divine creations. The
second, more elaborate one tells that Eve was created as an after-

thought out of Adam's rib.

Many of these inconsistencies are obvious clues to the still ongoing

conflict between the old reality, which lingered in the people's culture,

and the newer realities the priestly ruling class was trying to impose.

Sometimes the clash between old and new norms is obvious, as in the

equalitarian versus the male-supremacist tale of the first human pair.

But more often the conflict between the old and new is less obvious.

A striking case in point is the biblical treatment of the serpent. In-

deed, the part the serpent plays in humanity's dramatic exit from the

Garden of Eden only begins to make sense in the context of the earlier

reality, a reality in which the serpent was one of the main symbols of

the Goddess.

In archaeological excavations all through the Neolithic, the serpent

is one of the most frequent motifs. "The snake and its abstract deriv-

ative, the spiral, are the dominant motifs of the art of Old Europe,"

writes Gimbutas. 28 She also points out that the association of the ser-

pent and the Goddess survived well into historic times, not only in its

original form, as in Crete, but through a variety of later Greek and
Roman myths, such as those of Athene, Hera, Demeter, Atargatis, and
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Dea Syria. 29 In the Middle East and much of the Orient, it is the same.
In Mesopotamia, a Goddess excavated from a twenty-fourth-century
b.c.e. site has a serpent coiled around her throat. So does an almost
identical figure from 100 b.c.e. India. 30 In ancient Egyptian mythology
the cobra Goddess Ua Zit is the original Creatrix of the world. The
Canaanite Goddess Ashtoreth, or Astarte, is depicted with the serpent.
In a 2500 b.c.e. Sumerian bas relief called The Goddess of the Tree of

Life we find two serpents right next to two images of the Goddess. 31

Clearly the serpent was too important, too sacred, and too ubiq-
uitous a symbol of the power of the Goddess to be ignored. If the old
mind was to be refashioned to fit the new system's requirements, the
serpent would either have to be appropriated as one of the emblems
of the new ruling classes or, alternately, defeated, distorted, and dis-

credited.

Thus, in Greek mythology, at the side of Olympian Zeus the ser-

pent becomes a symbol of the new power. 32 Similarly, there is a serpent
on the shield of Athene, the now metamorphosed deity of not only
wisdom but also war. A live serpent was even kept in the Erechtheum,
a building next to Athene's temple on the Acropolis. 33

This appropriation of the serpent by Greece's new Indo-European
overlords served very practical political purposes. It helped to legiti-

mize the power of the new rulers. Through the disorienting effects of
finding a powerful symbol that once belonged to the Goddess in alien

hands, it also served as a constant reminder of the defeat of the God-
dess by the conqueror's gods of violence and war.

Further symbolizing the defeat of the old order are the many killings

of serpents we read about in Greek legend. Zeus slays the serpent
Syphon; Apollo kills the serpent Python; and Hercules kills the serpent
Ladon, guardian of the sacred fruit tree of the Goddess Hera, said to

have been given her by the Goddess Gaia at the time of her marriage
to Zeus.

Similarly, in the Fertile Crescent we find the myth of Baal (who is

now both the storm god and the brother-consort of the Goddess) sub-
duing the serpent Lotan or Lowtan (significantly, Lat in the Canaanite
language meant Goddess). And from Anatolia, we have the story of

how the Indo-European Hittite god slays the dragon Illuyankas. 34

In Hebrew myth, as we can still read in Job 41:1 and in Psalm 74,

Jehovah kills the serpent Leviathan, now represented as a terrible sea
monster with many heads. But at the same time we read in the Dart-
mouth Bible that the most sacred symbol of Hebrew religion, the ark
of the covenant, probably did not originally contain the Ten Com-
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mandments. In this ark, which to this day holds the central place in

Jewish rites, there was a serpent made of bronze. 35

This was the brazen serpent we are told of in 2 Kings 18, which as

Joseph Campbell writes, was "worshipped in the very temple of Je-

rusalem along with an image of his spouse, the mighty goddess, who
was known there as the Asherah."36 As we also read in the Bible, it

was not until circa 700 b.c.e., during the great religious persecutions

of King Hezekiah, that this brazen serpent, said to have been made in

the desert by Moses himself to prove Jehovah's power, was finally

taken out of the Temple and destroyed. 37

But the most astonishing evidence of the lingering power of the

serpent comes to us from the story of Eve's and Adam's fall from par-

adise. 38 For it is the serpent who counsels woman to disobey Jehovah

and to herself eat from the tree of knowledge, the counsel that to this

day is still said to doom humanity to eternal punishment.

There have been many attempts by theologians to interpret the fall

from paradise story in ways that do not "explain" barbarity, cruelty,

and insensitivity as the inevitable result of "original sin." Indeed, the

reinterpretation of this most famous of all religious myths in new and

more prohuman symbolism is integral to the ideological transformation

that must accompany the social, economic, and technological shift from

a dominator to a partnership system. But it is also essential that we
clearly understand the social and ideological meaning of this important

story in terms of its historical context.

In fact, it is only from this historical perspective that the story of

Eve taking counsel from a serpent makes any sense. The fact that the

serpent, an ancient prophetic or oracular symbol of the Goddess, ad-

vises Eve, the prototypical woman, to disobey a male god's commands

is surely not just an accident. Nor is it an accident that Eve in fact

follows the advice of the serpent: that, in disregard of Jehovah's com-

mands, she eats from the sacred tree of knowledge. Like the tree of

life, the tree of knowledge was also a symbol associated with the God-

dess in earlier mythology. Moreover, under the old mythical and social

reality (as was still the case with the Pythoness of Greece and later the

Sibyl of Rome) a woman as priestess was the vehicle for divine wisdom

and revelation.

From the perspective of that earlier reality, the orders of this pow-

erful upstart God Jehovah that Eve may not eat from a sacred tree

(either of knowledge or divine wisdom or of life) would have been not

only unnatural but sacrilegious. Groves of sacred trees were an integral

part of the old religion. So were rites designed to induce in worshipers
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a consciousness receptive to the revelation of divine or mystical

truths—rites in which women officiated as priestesses of the Goddess.
So in terms of the old reality, Jehovah had no right to give such

orders. But having been given them, neither Eve nor the serpent, as

representatives of the Goddess, could be expected to obey.

But while this part of the story of the Fall only makes sense in terms
of the old reality, the rest makes sense only in terms of the power
politics of imposing a dominator society. For like the later transfor-

mation of the horned bull (another ancient symbol associated with the
worship of the Goddess) into the horned and hoofed devil of Christian

iconography, the transformation of the ancient symbol of oracular wis-
dom into a symbol of satanic evil and the blaming of woman for all

the misfortunes of humanity were political expedients. They were de-
liberate reversals of reality as it had formerly been perceived.

Directed to the original audience for the Bible—the people of Ca-
naan, who would still have remembered the terrible punishments in-

flicted on their ancestors by the men who brought with them the new
gods of war and thunder—the horrible consequences of Eve's diso-

bedience of Jehovah's orders were more than just an allegory about
humanity's "sinfulness." They were a clear warning to avoid the still

persistent worship of the Goddess.

The "sin" of Eve when she defied Jehovah and herself dared to go
to the source of knowledge was in essence her refusal to give up that

worship. And because she—the first and symbolic woman—clung to

the old faith more tenaciously than did Adam, who only followed her
lead, her punishment was to be more dreadful. Henceforth, she would
have to submit in all things. Not only her sorrow, but her conception

—

the number of children she must bear—would be greatly multiplied .

39

And for all eternity she was now to be ruled by this vengeful God and
his earthly representative, man.

Beyond this, the vilification of the serpent and the association of

woman with evil were a means of discrediting the Goddess. And in-

deed, the most revealing example of how the Bible served to establish

and maintain a reality of male dominance, hierarchism, and war is not
how it dealt with the serpent. Even more revealing—and, as we will

see in the chapter that follows, unique—is how the men who wrote
the Bible dealt with the Goddess herself .

40



CHAPTER 7

Reality Stood on Its Head:
Part II

At first the invaders were simply marauding bands that killed and

plundered. In Old Europe, for example, the abrupt disappearance of

established cultures coincides with the first appearance of Kurgan chief-

tain tombs .

1 And in the Bible we read how whole cities were routinely

burnt to the ground and how works of art—including the conquered

people's most sacred images, the "heathen idols" biblical scholars tell

us about—were melted down into gold for easier transport .

2

But after a while, the new overlords themselves began to change.

They—and their sons and grandsons, and in turn, their sons and

grandsons—adopted some of the more advanced technologies, values,

and ways of life of the conquered populations. They settled and often

took local women for wives. Like the Mycenaean overlords in Crete

and King Solomon in Canaan, they became more interested in the

"finer" things in life. They built palaces for themselves and commis-

sioned works of art.

And so gradually, after each succeeding wave of invasions, the mo-
mentum toward greater technological and cultural refinement and com-

plexity reasserted itself. Each time, after some period of cultural regres-

sion, the interrupted course of civilization resumed. But civilization

now took a very different turn. For if the men on top were to maintain

their positions of dominance, there was one aspect of the earlier culture

that could not be absorbed. This aspect or, more properly, complex of

aspects was the sexually and socially equalitarian and peaceful core of

the earlier partnership model of society.
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The Rerouting of Civilization

The continuation of two systems—a dominator one superimposed
on the earlier partnership one—entailed too great a risk that the older
system, with all its appeal to people hungering for peace and freedom
from oppression, might regain its strength. The older socioeconomic
system, in which the heads of the matrilineal clans held the land as
trustees for the people, was thus a constant threat.

To consolidate the power of the new ruling elites, these women
would have to be stripped of their decision-making powers. At the
same time, priestesses would have to be stripped of spiritual authority.

And patriliny would have to replace matriliny even among the con-
quered peoples—as it in fact did, in Old Europe, in Anatolia, in Mes-
opotamia, and in Canaan, where women were now increasingly viewed
as male-controlled technologies of production and reproduction rather

than as independent, leading members of the community.
But not only were women removed from their former positions of

responsibility and power. Just as critically, as new technological ad-
vances were made, these too were used to consolidate and maintain a

socioeconomic system based on ranking.

As is characteristic of dominator societies, technologies of destruc-

tion were now given highest priority. Not only were the strongest and
most brutal men highly honored and rewarded for their technical prow-
ess in conquering and pillaging; material resources were also now in-

creasingly channeled into ever more sophisticated and lethal weaponry.
Precious stones, pearls, emeralds, and rubies were embedded in the
hilts of shields and swords. And though the chains with which con-
querors dragged their prisoners behind them were still made of base
metals, even the chariots of these more cultivated warlords, kings, and
emperors were fashioned of silver and gold.

As technological evolution picked up again, following the standstill

or regression of invasion times, the quantity of goods and other ma-
terial accumulations increased. But their distribution changed. Crete
had stressed public works and a good standard of living for all. Now,
as better technologies increased the production of material goods, the
bulk of this new wealth was appropriated by the men on top with only
the leftovers for their subjects.

Social evolution, too, resumed its upward thrust, and political, eco-
nomic, and religious institutions continued to become more complex.
But as new specializations and administrative functions were required
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by new technologies, these also were taken over by the strongman

conquerors and their descendants.

In the typical pattern for this takeover, these men first attained po-

sitions of dominance by destroying and appropriating the wealth of

conquered territories rather than by creating new wealth. Then, as

greater technological and social complexity created the need for new
roles in the production and administration of wealth, these were also

appropriated. The most advantageous and lucrative roles were retained

by the men in power; the rest were distributed to those among their

subjects who best served and obeyed them. These included, for ex-

ample, the new lucrative positions of tribute collector (and later tax-

collector) as well as other bureaucratic positions that gave their holders

not only power and prestige but also wealth .

3

The prestigious and remunerative new roles would certainly not be

given to the heads of the matrilineal clans or the priestesses who still

clung to the old ways. Instead, as we see in the records of Sumerian

cities like Elam, all the new social roles and specializations of any

power or status—and increasingly also the old ones—were systemat-

ically transferred from women to men .

4

For now force and the threat of force determined who controlled

the channels of economic distribution. Ranking was the established

principle of social organization. Beginning with the ranking of the

physically stronger male half of humanity over the female half, all hu-

man relations would conform to this mold.

Still, force could not be constantly used to exact obedience. It had

to be established that the old powers that ruled the universe—as sym-

bolized by the life-giving Chalice—had been replaced by newer and

more powerful deities in whose hands the Blade was now supreme.

And to this end one thing above all had to be accomplished: not only

her earthly representative—woman—but the Goddess herself had to

be pulled down from her exalted place.

In some Middle Eastern myths this is accomplished by a story of

how the Goddess is slain. In others she is subdued and humiliated by

being raped. For instance, the first mention of the powerful Sumerian

god Enlil in Middle Eastern mythology is associated with the rape of

the Goddess Ninlil. Such tales served a very important social purpose.

They both symbolized and justified the imposition of male dominance.

Another common device was to reduce the Goddess to the subor-

dinate status of consort (wife) of a more powerful male god. Still an-

other was to transform her into a martial deity. For example, in Canaan

we find the bloodthirsty Ishtar, both revered and feared as a goddess
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of war. Similarly, in Anatolia the Goddess was also transformed into

a martial deity, a feature which, as E. O. James notes, is entirely absent
in earlier texts.

5

At the same time, many of the functions formerly associated with
female deities were reassigned to gods. For example, as the cultural

anthropologist Ruby Rohrlich-Leavitt points out, "When the patron of

the scribes changed from a goddess to a god, only male scribes were
employed in the temples and palaces, and history began to be written

from an androcentric perspective."6

But though Canaan, like Mesopotamia, had already for some time
been moving toward a dominator society, there is no question that the

invasions of the thirteen Hebrew tribes not only accelerated, but also

radicalized, this process of social and ideological transformation. For
only in the Bible is the Goddess as a divine power entirely absent.

The Absence of the Goddess

This absolute denial that the feminine—and thus woman—partakes
of divinity is remarkable in light of the fact that so much of Hebrew
mythology was drawn from earlier Mesopotamian and Canaanite
myths. It is even more remarkable in light of the archaeological evi-

dence showing that long after the Hebrew invasions the people of Ca-
naan, including the Hebrews themselves, continued to worship the

Goddess.

As the biblical scholar Raphael Patai writes in his book The Hebrew
Goddess, archaeological finds leave "no doubt that to the very end of

the Hebrew monarchy the worship of the old Canaanite gods was an
integral part of the religion of the Hebrews." Moreover, "the worship
of the goddess played a much more important role in this popular
religion than that of the gods."7 For example, in the mound of Tell Beit

Mirsim (the biblical town of Devir to the southwest of modern Hebron),
the most common religious objects found in the later Bronze levels

(twenty-first to thirteenth centuries B.C.E.) were the so-called Astarte
figurines or plaques. But even after the town was rebuilt following its

destruction during the Hebrew invasion of circa 1300-1200 B.C.E., as

Patai notes, "The archeological evidence leaves no doubt that these
figurines were very popular among the Hebrews."8

There are, of course, some allusions to this in the Bible itself. The
Prophets Ezra, Hosea, Nehemiah, and Jeremiah constantly rail against

the abomination" of worshiping other gods. They are particularly out-

raged at those who still worship "the Queen of Heaven."9 And their
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greatest wrath is against the "unfaithfulness of the daughters of Je-

rusalem," who were understandably "backsliding" to beliefs in which

all temporal and spiritual authority was not monopolized by men. But

other than such occasional, and always pejorative, passages, there is

no hint that there ever was—or could be—a deity that is not male.

Be it as the god of thunder, of the mountain, or of war, or later on

as the more civilized God of the prophets, there is here only one God:

the "jealous" and inscrutable Jehovah, who in later Christian mythol-

ogy sends his only divine Son, Jesus Christ, to die and thereby atone

for his human children's "sins." And although the Hebrew word Elohim

has both feminine and masculine roots (incidently explaining how in

the first creation story in Genesis both woman and man could be cre-

ated in Elohim' s image), all the other appellations of the deity, such

as King, Lord, Father, and Shepherd, are specifically male .

10

If we read the Bible as normative social literature, the absence of

the Goddess is the single most important statement about the kind of

social order that the men who over many centuries wrote and rewrote

this religious document strove to establish and uphold. For symboli-

cally the absence of the Goddess from the officially sanctioned Holy

Scriptures was the absence of a divine power to protect women and

avenge the wrongs inflicted upon them by men.

This is not to say that the Bible does not contain important ethical

precepts and mystical truths, or that Judaism as it later evolved did

not also make positive contributions to Western history. Indeed, even

though it is increasingly apparent that they are rooted in older wis-

doms, much in Western civilization that is humane and just was de-

rived from the teachings of the Hebrew prophets. For example, many
of the teachings of Isaiah, from which many of the later teachings of

Jesus derived, are designed for a partnership rather than a dominator

society. Nonetheless, interlaced with what is humane and uplifting,

much of what we find in the Judeo-Christian Bible is a network of

myths and laws designed to impose, maintain, and perpetuate a dom-

inator system of social and economic organization .

11

Like the Kurgans, who several millennia earlier overran Old Eu-

rope, the Hebrew tribes that swept into Canaan from the deserts of

the south were peripheral invaders who brought with them their god

of war: the fierce and jealous Yahweh, or Jehovah. They were more

technologically and culturally advanced than the Kurgans, but like the

Indo-Europeans, they too were dominated by extremely violent and

warlike men. In passage after passage of the Old Testament we read
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how Jehovah gives orders to destroy, plunder, and kill—and how in

fact these orders are faithfully carried out .

12

Hebrew tribal society, like that of Kurgans and other Indo-Euro-

peans, was also extremely hierarchic, ruled from the top by the tribe

of Moses, the Levites. Superimposed on them was an even smaller

elite. This was the family of Konath or Cohen, the hereditary priests

descending from Aaron, who were the ultimate authorities. As we read

in the Old Testament, the men of this clan claimed their powers directly

from Jehovah. Moreover, what biblical scholars tell us is that it was this

priestly elite that most likely carried out a good part of the job of re-

writing myth and history to solidify their dominant position .

13

Finally—completing and buttressing the dominator society config-

uration of violence, authoritarianism, and male dominance—is the Old
Testament's explicit proclamation that it is God's will that woman be
ruled by man. For like that of the Kurgans and the other Indo-European
invaders that wreaked such havoc in Europe and Asia Minor, ancient

Hebrew tribal society was a rigidly male-dominated system.

Once again, it is imperative to stress that by no stretch of the imag-
ination is this meant to imply that the religion of the ancient Hebrews

—

much less Judaism—is to blame for the imposition of a dominator ide-

ology. The shift from a partnership to a dominator reality began long

before the Hebrew invasions of Canaan and was going on simulta-

neously in many parts of the ancient world. Moreover, Judaism goes
far beyond the Old Testament in its conceptions of deity and morality,

and in the mystical tradition of the Shekhina it actually retained many
of the elements of the old worship of the Goddess.

As we have seen, the worship of the Goddess was in fact wide-
spread in the Hebrew peoples' religion well into monarchic times.

There were also occasional women, such as the prophetess and judge
Deborah, who still rose to positions of leadership. But, by and large,

ancient Hebrew society was run from the top by a small elite of men.
Most critically, as we can still read in the Old Testament, the laws

fashioned by this male ruling caste defined women, not as free and
independent human beings, but as the private property of men. First

they were to belong to their fathers. Later on, they were to be owned
by their husbands or their masters, as were any children they bore.

We know from the Bible that girl children and women of conquered
city-states who, as our King James Bible puts it, had not "known a man
by lying with him" were regularly enslaved in accordance with Jeho-

vah's commands .

14 We also read in the Old Testament of indentured
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servants, what the King James Bible calls menservants and maidser-

vants, and how the law provided that a man could sell his daughter

as a maidservant. Most tellingly, when a manservant was set free, ac-

cording to biblical law his wife and her children remained behind

—

the master's property. 15

But it was not only that maidservants, concubines, and their off-

spring were male property. The well-known story of Abraham setting

out to sacrifice his and Sarah's son Isaac to Jehovah dramatically illus-

trates that even the children of lawful wives were under men's absolute

control. And, as the famous story of how Jacob purchased his wife

Leah by working seven years for her father illustrates, essentially so

were all women.

Sex and Economics

Perhaps nowhere is this dehumanized view of women so clear as

from a careful reading of the mass of biblical prescriptions and pro-

scriptions we have all been taught are intended to protect women's
virtue. For example, in Deuteronomy 22:28-29 we read, "If a man find

a damsel that is a virgin, which is not betrothed, and lay hold on her,

and lie with her and they be found; then the man that lay with her

shall give unto the damsel's father fifty shekels of silver, and she shall

be his wife." The impression we have been given is that this kind of

law represented a great advancement, a moral and humane step for-

ward in the civilization of immoral and sinful heathens. But if we look

at this law objectively, in the social and economic context in which it

was enacted, it is evident that it did not stem from any moral or hu-

mane considerations. Rather, it was designed to protect men's property

rights in "their" wives and daughters.

What this law says is that since an unmarried girl who is not a virgin

is no longer an economically valuable asset, her father must be com-

pensated. As for the legal requirement that the man who caused this

economic problem marry the girl, in a society where husbands had

practically unlimited power over their wives, such a forced marriage

can hardly be said to stem from any concern for the girl's welfare. This

punishment too is concerned with male economics: since the girl is

now a worthless commodity with no further market value, it would
not be "fair" to continue to saddle her father with her. She has to be

acquired by the man who caused her to lose her value.

The real purpose of this whole system of "moral" sexual customs

and laws is even more brutally demonstrated in Deuteronomy 22:13-
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21. These verses deal with the case of a man who alleges that since

he has discovered his bride is not a virgin he "hateth her" and wishes
to get rid of her. The legal remedies provided in the Bible to deal with
this kind of situation are as follows: If the wife's parents can produce
"the tokens of the damsel's virginity" and "spread the cloth before the

elders of the city," the husband has to pay the bride's father one
hundred silver shekels. And he may not send his wife back to her
parents as long as she lives. But if the bride's virginity is not satisfac-

torily established, the husband can indeed get rid of her. For the law
required that "they shall bring out the damsel to the door of her father's

house, and the men of her city shall stone her with stones that she
die."

We are informed in the Bible that there is a good reason for the

killing of a woman who was not a virgin when she marries. This is

that "she has wrought folly in Israel to play the whore in her father's

house." Translated into contemporary language, she is to be killed as

punishment for bringing dishonor, not only to her father, but to her

larger family, the twelve tribes of Israel. Only what does this dishonor
consist of? What injury or damage did the loss of the girl's virginity

actually cause her people and her father?

The answer is that a woman who behaves as a sexually and eco-

nomically free person is a threat to the entire social and economic fabric

of a rigidly male-dominated society. Such behavior cannot be counte-

nanced lest the entire social and economic system fall apart. Hence the

"necessity" for the strongest social and religious condemnation and the

most extreme punishment.

On a very practical level, these laws regulating women's virginity

were designed to protect what were essentially economic transactions

between men. By requiring compensation to the father if the accusation

against the woman was proven false, the law provided a punishment
for falsely slandering the man's reputation as an honest merchant. It

also offered the father a further protection. If the accusation was un-
true, the merchandise in question (his daughter) could now never be
returned. On the other hand, by having the men of the city stone his

daughter to death if the accusation was true, the law also protected the

father. Since the dishonored bride could not be resold, provision was
made for the destruction of this now economically worthless asset. Sim-
ilarly, biblical adultery laws, requiring that both the adulterer and adul-

teress be killed, provided for the punishment of a thief (the man who
has "stolen" another man's property) and the destruction of a damaged
asset (the wife who has brought "dishonor" to her husband).



98 THE CHALICE AND THE BLADE

But the men who made the rules that would maintain this socio-

economic order did not talk in such crass economic terms. Instead, they

said their edicts were not only moral, righteous, and honorable but the

word of God. And to this day, having been brought up to think of our

sacred Scriptures as the product of divine, or at least moral, wisdom,

it is hard for us to objectively look at the Bible and see the full signif-

icance of a religion in which the supreme, and only, deity is male.

We have been taught that the Judeo-Christian tradition is the great-

est moral advance of our species. The Bible is indeed primarily con-

cerned with what is right and wrong. But what is right and wrong in

a dominator society is not the same as what is right and wrong in a

partnership society. There are, as already noted, many teachings in

both Judaism and Christianity suitable for a partnership system of hu-

man relations. But to the extent that it reflects a dominator society,

biblical morality is at best stunted. At worst, it is a pseudomorality in

which the will of God is a device for covering up cruelty and barbarity.

In Numbers 31, for example, we read of what happened after the

fall of Midian. Having slain all the adult males, the ancient Hebrew

invaders "took all the women of Midian captives, and their little ones."

And now they were told by Moses that this was the command of the

Lord: "Kill every male among the little ones and every woman who

hath known man by lying with him, but all the women children that

have not known a man by lying with him, keep alive for yourselves." 16

As we often read in the Bible, God's command was a punishment.

A plague that broke out after the victory was, according to Moses, the

fault of these captured women. But even this would not account for

why God would command that "all the women children that have not

known a man" were to be kept "alive for yourselves." What would

account for it is the recognition by the men of the ruling castes that

though the men they commanded would be willing to kill the older

women and boys, they would be very reluctant to destroy their booty

of virgin women-children. For these could be sold for concubines,

slaves, and even wives.

Dominator Morality

So effectively has the imposition of a dominator morality been that

even today men and women who think of themselves as good, moral

people are able to read passages like this without questioning how a

just and righteous God could order such horrible and inhuman acts.

Nor do they seem to question the morality of some of the Muslim men
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who, even in our own time, for any real or imagined sexual infraction,

consider it their duty to "protect women's virtue" by threatening to

kill—even killing—their own daughters, sisters, wives, and grand-

daughters. Neither do they question why precepts that, in their own
eyes as well as in the eyes of men generally, strip the female half of

humanity of any value unless they are sexually "pure" should still be
respectfully termed "morality."

For once we ask these questions, ours is no longer the kind of mind
needed for a dominator society, in which our moral development can

go only so far and no farther. And so, through the processes of systems
replication now being uncoverd by scientists like Vilmos Csanyi, mil-

lions of people still today seem incapable of perceiving what our sacred

literature really says, and how it functions to maintain the boundaries

that keep us imprisoned in a dominator system.

Perhaps the most striking example of this systems-induced blind-

ness concerns the biblical treatment of rape. In the Book of Judges,

chapter 19, the priests who wrote the Bible tell us of a father who offers

his virgin daughter to a drunken mob. He has a male guest in his

house, a man from the high-caste tribe of Levites. A bunch of rowdies
from the tribe of Benjamin demand to see him outside, apparently with
the intention of beating him up. "Behold," the father says to them,
"here is my daughter, a maiden, and his [the guest's] concubine; them
I will bring out now, and humble ye them, and do with them what
seemeth good unto you, but unto this man do not so vile a thing." 17

We are told this casually, as a matter of little importance. Then, as

the story unfolds, we are further told how "the man took his concu-

bine, and brought her forth unto them, and they knew her, and abused
her all night until the morning"; how she crawled back to the threshold

of the house where "her lord" was sleeping; how when he woke up
"and opened the door of the house, and went out to go his way" he
stumbled on her and commanded, "Up, and let us be going"; and how
finally, finding that she was dead, he loaded her body on his ass, and
went home. 18

Nowhere in the telling of this brutal story of the betrayal of a daugh-
ter's and a mistress's trust and the gang rape and killing of a helpless

woman is there even a hint of compassion, much less moral indignation

or outrage. But more significant—and mind-boggling—is that the fa-

ther's offer to sacrifice what in that day was his own daughter's most
precious attribute, her virginity, and possibly also her life violated no
law. Even more mind-boggling is that the actions that predictably led

to the gang rape, torture, and ultimately murder of a woman who was
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essentially the Levite's wife likewise violated no law—and this in a

book full of seemingly endless prescriptions and proscriptions about

what is morally and legally right and wrong.

In short, so stunted is the morality of this sacred text ostensibly

setting forth divine law that here we may read that one half of hu-

manity could legally be handed over by their own fathers and husbands

to be raped, beaten, tortured, or killed without any fear of punish-

ment—or even moral disapproval.

Even more brutal is the message of a story that to this day is reg-

ularly read as a moral parable to congregations and classes of Sunday

school children all over the Western world: the famous story of Lot,

who alone was spared by God when the sinful and immoral cities of

Sodom and Gomorrah were destroyed. Here once again we read in

Genesis 19:8 that, with the same matter-of-fact callousness, in what

was apparently a widespread and socially accepted custom. Lot offers

his two virgin daughters (probably still children, since girls were then

married off so early) to a mob threatening two male guests in his house.

Once again there is no hint of any violation of law or any expression

of righteous indignation that a father should so unnaturally treat his

own daughters. Quite the contrary, since Lot's two guests turn out to

have been angels sent by God, when the Lord "rained upon Sodom
and Gomorrah brimstone and fire" for their "perversions," for his per-

version Lot is actually rewarded! Only he and his family are spared. 19

From the perspective of cultural transformation theory, what may
we learn from these examples of biblical morality and of the system it

was designed to maintain? Clearly the morality enforcing women's sex-

ual slavery to men was imposed to meet the economic requirements

of a rigidly male-dominant system that property be transmitted from

father to son and that the benefits from women's and children's labor

accrue to the male. It was also imposed to meet the political and ide-

ological requirement that the social realities of the old order in which

women were sexually, economically, and politically free agents, and in

which the Goddess was the supreme deity, be fundamentally reversed.

For only through such a reversal could a power structure based on

rigid rankings be maintained.

As we have seen, it was not coincidental that everywhere in the

ancient world the imposition of male dominance was part of the shift

from a peaceful and equalitarian way of organizing human society to

a hierarchic and violent order ruled by brutal and greedy men. Nor,

looked at from a systems perspective, is it coincidental that in the Old

Testament women were excluded from their former role as priestesses.
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so that the religious laws that now governed society were made only

by men. Also not coincidence is that the trees of knowledge and of

life, once associated with the worship of the Goddess, are here pre-

sented as the private property of a supreme male deity—symbolizing,

and legitimizing, the absolute life-and-death power over society of the

ruling castes of men, as well as of all men over women.

Knowlege Is Bad, Birth Is Dirty, Death Is Holy

As we have seen in the Genesis account of how Adam and Eve are

eternally punished for defying Jehovah's orders to stay away from the

tree of knowledge, any rebellion against the authority of the ruling

male priesthood—and by Jehovah's direct command, men in general

—

was made a heinous sin. Both authoritarianism and male dominance
were here solidly justified by the same dictum that modern totalitarians

and would-be totalitarians, be they of the theistic right or the atheistic

left, still preach to their followers: Don't think, accept what is, accept

what authority says is true. Above all, do not use your own intelligence,

your own powers of mind, to question us or to seek independent

knowledge. For if you do, your punishment will be horrible indeed.

But at the same time that disobeying authority and daring to seek

independent knowledge of what is good and evil are presented as the

most abhorrent of crimes, killing and enslaving one's .fellow human
beings and destroying and appropriating their property is, in our Bible,

frequently condoned. Killing in war is in fact divinely sanctioned, as

is plundering for booty, raping women and children, and razing entire

cities. The death penalty for all kinds of nonviolent offenses, including

sexual ones, is also presented as an instrument of divinely ordained

justice. And even the premeditated murder of one brother by another

is not as serious an offense as disobeying authority by eating from the

tree of knowledge. For it is not Cain's killing of his own brother Abel

that condemns humanity to live forever in sorrow; it is, rather. Eve's

unauthorized or independent "taste" of what is evil or good.

At the same time that shedding blood by killing and injuring other

human beings—in wars, in brutal punishments, and in the exercise of

the male's practically absolute authority over women and children

—

becomes the norm, the act of giving life now becomes tainted and
unclean. In the Old Testament, squeezed in between purifications con-

cerning leprosy and clean and unclean meats, we find those concerning

childbirth. Here in Leviticus 12, we read that a woman who has given
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birth to a child must be ritually purified lest her "uncleanness" con-

taminate others. This not only entails her isolation, but also payments

to priests and certain ritual acts. Only after making a "sin offering unto

the door of the tabernacle of the congregation unto the priest; who
shall offer it before the Lord and make an atonement for her" can she

once again be certified "clean ."20

And so, first in Mesopotamia and Canaan and later in the theocra-

cies of Judaea and Israel, warfare, authoritarian rule, and the subju-

gation of women become integral parts of the new dominator morality

and society. Through skillful re-mything, knowledge had been made

sinful. Even birth had been made dirty. In short, the rerouting of our

cultural evolution was so successful that reality had been stood com-

pletely on its head.

Still, when we look back into history, even history as recorded by

historians, philosophers, and priests in the service of their powerful

overlords, we find the old mind—the early mind of humanity on a

totally different evolutionary course—struggling to reassert itself.

The Great Goddess, whose worship was once the ideological core

of a more peaceful and equalitarian society, has not completely van-

ished. Though she is no longer the supreme principle governing the

world, she is still a force to be reckoned with—a force that even in the

European Middle Ages is revered as the Mother of God. Despite cen-

turies of prophetic prohibitions and priestly prohibitions, her worship

has not been wholly stamped out. Like Horus and Osiris, like Helios

and Dionysus, and, long before them, the young god of Catal Huyuk,

and like the young goddess Persephone, or Kore, in the ancient Eleu-

sinian Mysteries, Jesus too is still the child of a divine Mother. He is

in fact still the child of the Goddess and, like her earlier divine children,

symbolizes the regeneration of nature by his resurrection every spring

at Easter.

Just as the son of the Goddess was once also her consort, in Chris-

tian mythology "Christ, too, is the bridegroom of Mary—Mother

Church, who is and remains his mother."21 The baptismal font, or chal-

ice, so central to Christian rites, is still the ancient feminine symbol of

the vessel or container of life, with baptism, as the Jungian historian

of myth Erich Neumann writes, signifying "the return to the myste-

rious uterus of the Great Mother and its water of life ."
22

Even the birthday chosen for Jesus (his own is historically un-

known) is now known to be the usurpation of festivals once associated

with the worship of the Goddess. The time for Christmas, or Christ's

mass, was chosen because this was the time of year when the ancients
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traditionally celebrated the winter solstice—the day the Goddess gives

birth to the sun, usually falling between December 21 and 24. Also,

this was the period from December 21 to January 6 (chosen for Epi-

phany) when a number of popular birth and renewal festivals were still

celebrated in Roman times. 23

But with all these similarities, there are fundamental differences. In

the official Christian pantheon the only woman is now also the only

mortal figure. She is still revered as the merciful and compassionate

Mother. And in some of the iconography, as, for example, in the Vierges

Ouvrantes, she still contains within her body the ultimate miracle and
mystery of life.

24 But she is now clearly a minor figure. Moreover, the

central mythical image of this male-dominant religion is no longer the

birth of the young god. It is his crucifixion and death.

His mother only gives birth to Christ; it is his divine Father who
sends him to earth: a sacrificial scapegoat to atone for human evil and
sin. As with the humans he is sent to "save," his brief stay in this "vale

of tears" is not what matters. It is his death and his promise of a better

life after death that counts—but only for those who faithfully obey the

Father's commands. For the rest, there is not even hope in death

—

only eternal torture and damnation.

No longer is the emphasis of religious imagery on the life-giving,

life-sustaining, and life-regenerating powers of the Goddess. Gone are

the flowers and birds, the animals and trees, except as background
props. There is still the memory of the Goddess cradling the divine

child in her arms: the Madonna and Child. But now the mind of man

—

and of woman—is both possessed and consumed by an overriding

theme that permeates all Christian art. We see it in canvas after canvas

of Christian saints tormenting their bodies with fiendish tortures, in

painting after painting of Christian martyrs being slaughtered in all

sorts of cruel and ingenious ways, in Durer's gruesome visions of the

Christian hell, in Michelangelo's The Last judgment, in Salome endlessly

dancing with John the Baptist's severed head.

Now, perhaps nowhere as poignantly as in the omnipresent theme
of Christ dying on the cross, the central image of art is no longer the

celebration of nature and of life but the exaltation of pain, suffering,

and death. 25 For in this new reality that is now said to be the sole

creation of a male God, the life-giving and nurturing Chalice as the

supreme power in the universe has been displaced by the power to

dominate and destroy: the lethal power of the Blade. And it is this

reality that to our day afflicts all humanity—both women and men.



CHAPTER 8

The Other Half of History:

Part I

Like travelers through a time warp, we have, through archaeological

discoveries, journeyed into a different reality. On the other side we
found not the brutal stereotypes of an eternally depraved "human na-

ture" but amazing vistas of possibilities for a better life. We saw how
in the early days of civilization our cultural evolution was truncated

and then completely turned around. We saw how when our social and

technological evolution resumed it was in a different direction. But we
also saw how the old roots of civilization were never eradicated.

The old love for life and nature and the old ways of sharing rather

than taking away, of caring for rather than oppressing, and the view

of power as responsibility rather than domination did not die out. But,

like women and qualities associated with femininity, they were rele-

gated to a secondary place.

Neither did the human yearning for beauty, truth, justice, and

peace disappear. Rather, it was submerged and suppressed by the new
social order. The old yearning would still occasionally struggle for

expression. But increasingly it would be without any clear sense that

the underlying problem was a way of structuring human relations (be-

ginning with the relation between the two halves of humanity) into

rigid, force-based rankings.

So successful had the transformation of reality been that this seem-

ingly self-evident fact—that the way a society structures the most fun-

damental of human relations profoundly affects all aspects of living

and thinking—was in time almost totally obscured. As a result, even

our complex modern languages, with technical terms for everything

one can and cannot imagine, have no gender-specific words to describe
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the profound difference between what we have until now called a dom-
inator and a partnership society.

At best, we have words like matriarchy to describe the opposite of

patriarchy. But these words only reinforce the prevailing view of reality

(and “human nature") by describing two sides of the same coin. More-
over, by bringing to mind emotion-laden and conflicting images of ty-

rannical fathers and wise old men, patriarchy does not even accurately

describe our present system.

Partnership and dominator are useful terms to describe the two con-

trasting principles of organization we have been examining. But though
they capture an essential difference, they do not specifically convey
one critical point: there are two contrasting ways of structuring the

relations between the female and male halves of humanity that pro-

foundly affect the totality of a social system.

We are now at the point where for both clarity and economy of

communication we need more precise terms than those offered by our

conventional vocabulary in order to continue probing how these two
alternatives affect our cultural, social, and technological evolution. We
are also about to take a close look at the civilization of ancient Greece,

which was noted for the first precise expression of scientific thinking.

The two new terms I propose, and will in certain contexts be using as

alternatives to dominator and partnership, draw from this precedent.

For a more precise term than patriarchy to describe a social system

ruled through force or the threat of force by men, I propose the term

androcracy. Already in some use, this term derives from the Greek root

words andros, or "man," and kratos (as in democratic), or "ruled."

To describe the real alternative to a system based on the ranking of

half of humanity over the other, I propose the new term gylany.' Gy
derives from the Greek root word gyne, or "woman." An derives from

andros, or "man." The letter l between the two has a double meaning.

In English, it stands for the linking of both halves of humanity, rather

than, as in androcracy, their ranking. In Greek, it derives from the

verb lyein or lyo, which in turn has a double meaning: to solve or re-

solve (as in analysis) and to dissolve or set free (as in catalysis). In this

sense, the letter 1 stands for the resolution of our problems through

the freeing of both halves of humanity from the stultifying and dis-

torting rigidity of roles imposed by the domination hierarchies inherent

in androcratic systems.

This leads to a critical distinction between two very different kinds

of hierarchies that is not made in conventional usage. As used here,

the term hierarchy refers to systems of human rankings based on force
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or the threat of force. These domination hierarchies are very different

from a second type of hierarchy, which I propose be called actualization

hierarchies. These are the familiar hierarchies of systems within systems,

for examples, of molecules, cells, and organs of the body: a progression

toward a higher, more evolved, and more complex level of function.

By contrast, as we may see all around us, domination hierarchies char-

acteristically inhibit the actualization of higher functions, not only in

the overall social system, but also in the individual human. This is a

major reason that a gylanic model of social organization opens up far

greater evolutionary possibilities for our future than an androcratic one.

Our Hidden Heritage

It seems particularly fitting to use terms of Greek derivation to de-

scribe how these two contrasting social models have affected our cul-

tural evolution. For the conflict between gylany and androcracy as two

very different ways of living on this earth—and the advancement of

our evolution through gylanic influences—is dramatically illustrated if

we take a fresh look at ancient Greece from the new perspective offered

by cultural transformation theory.

Most courses on Western civilization start with readings from Ho-

mer, selections from Greek philosophers like Pythagoras, Socrates,

Plato, and Aristotle, and works by modern classical historians extolling

the glories of Pericles' Golden Age of Greece. We are taught that Eu-

ropean history begins with the earliest known records of Indo-Euro-

pean or Aryan culture (Homer and Hesiod) and that we owe many of

our modern ideas about justice and democracy to the remarkable civ-

ilization of classical Greece.

Occasionally, browsing through supplementary readings, we may

find out that Pythagoras was taught ethics by a certain Themistoclea,

a priestess of Delphi, or that Diotema, a priestess of Mantinea, taught

Socrates .

2 We might even stumble across the seemingly curious infor-

mation that leaders from all over the Greek world traveled to Delphi,

where a priestess called the Pythoness advised them on the most im-

portant social and political questions of their time. But for the most

part, women are hardly mentioned in what we read. Nor is there usu-

ally any mention of Crete.

In fact, we are left with the impression that there was no earlier

European civilization; that until the arrival of its Indo-European con-

querors Europe was inhabited by savage peoples with no significant

culture of any kind. We are also led to believe that when the first
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flowering of European civilization occurred in Greece, by and large

women had no civil or political rights, and certainly no positions of

power.

Yet in Homer's Odyssey some of the most powerful figures are fe-

male. When the action opens, Odysseus is being detained by the

nymph Calypso, who rules the island of Ogygia. When, after the in-

tervention of the Goddess Athene, Odysseus finally gets to leave Ogy-
gia there is a storm, and he is saved from drowning by a veil that the

Goddess Ino gives him. This buoys him up until he is washed ashore
to the land of the Phaecians, where he is found by the princess Nau-
sicaa.

In the magnificent Phaecian court, considered by many scholars an
accurate portrait of Mycenaean royal houses, Nausicaa's mother.

Queen Arete, is honored by the king "as no other woman is honored"
and worshiped by "all the folk, who look upon her as a goddess . . .

when she goes about the town."3 After Odysseus leaves Phaecia, he
is again confronted by a formidable contingent of female figures: the

terrible gorgons Scylla and Charybdis, the seductive Sirens, and the

powerful queen-sorceress Circe.

Even upon his return home we find that Penelope, his wife, is a

strong and determined woman. Significantly, she is resisting a mass
of suitors who would marry her to gain control over Ithaca—strongly

suggesting that even after the Achaean invasions of Greece, matrilineal

succession was still the norm, as well as the prerequisite to any claim

of rulership .

4

We have already seen that Hesiod's references to a "golden race"

who lived "in peaceful ease" and to whom "the fruitful earth poured
forth her fruits" are memories of the more peaceful and equalitarian

farming peoples of the Neolithic who were even by this time remem-
bered only in legend. The fact that in Hesiod's mythology a male figure

named Chaos is credited with the creation of the world further con-

firms what we now know from the archaeological record: Indo-Euro-

pean rule was imposed through the chaos of massive physical destruc-

tion and cultural disruption.

Like Homer's, Hesiod's work is full of remnants of an earlier, more
gylanic society and mythology. For example, it is still "wide-bosomed
Earth" who, like the Goddess of old, gives birth to Heaven and "the

lofty hills, the happy haunts of goddess nymphs." And it is still, as in

the older religion, a female power who "without sweet union of love"

—

in other words, alone—bears the sea .

5

Hesiod's world is already male dominated, warlike, and hierarchic.
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But it is still a world in which the old partnership or, more specifically,

gylanic values are not completely forgotten. For Hesiod war is not in-

herent in human nature—or, as the later Greek philosopher Heraclitus

was to assert, "the father of all" and "king of all ."
6 Hesiod explicitly

writes that war and the war god Ares were brought to Greece by a

"lesser race of men," the Achaeans who invaded Greece with bronze

weapons, and who were eventually followed by the men most despised

by Hesiod, the Dorians, who laid waste to Greece with their weapons

of iron.

One could say that if Freud and Jung were right, and there is such

a thing as a genetically transmitted race memory, it might be what

prompted Hesiod to write about a better and lost past. But a far more

likely explanation is simply that Hesiod was still under the influence

of stories handed down from generation to generation about the way
things once were.

It is revealing that Hesiod explicitly states: "Not from me, but from

my mother, comes the tale of how earth and sky were once one form ."7

This not only suggests that his work is indeed based on stories handed

down from generation to generation; it indicates that his mother, a

woman, still found some solace in her now male-dominated world

through the fading memories of an earlier and less oppressive time.

Hesiod wrote toward the end of what historians call the Greek Dark

Age. This period ended with the emergence of classical Greece a half

millennium after the Dorian invasions plunged Europe into chaos. But

clearly, as Nicolas Platon, Jacquetta Hawkes, J. V. Luce, and others

have pointed out, Greek civilization did not spring up full-grown out

of the ashes of the Dorian devastation of Europe—as Athene suppos-

edly did out of the head of Zeus. Nor would these barbarian invaders

have brought with them the seeds of this civilization. Neither is it

likely, as is sometimes asserted, that Greek civilization was mainly the

result of "cultural diffusion," of "borrowings" from older and more

advanced Middle Eastern cultures through trade and other contacts.

What is much more likely and more congruent with the archaeo-

logical data is something else: the earlier Achaean invaders who ruled

in Mycenaean times, as well as the Dorian overlords who displaced

them, were able to move forward only after they had absorbed much
of the material and spiritual culture of the peoples they conquered.

Luce has tried to reconstruct this process. "Like a fire-ravaged olive

tree, Minoan culture went dormant for a time," he writes, "and then

sent up fresh shoots in the shades of the Mycenaean citadels. . . . Mi-

noan princesses, the 'daughters of Atlas/ married into the houses of
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Mycenaean war-lords. Minoan architects designed the mainland pal-

aces, and Minoan painters adorned them with frescoes. Greek first be-

came a written language in the hands of Minoan scribes ."8

Then, after the next barbarian onslaught, albeit in still more altered

form, these same Minoan shoots came up once again. "It is probably

no accident," Luce writes, "that Dorian Crete in the Archaic period

was noted for the excellence of its laws and institutions. The stock that

had been tended so lovingly through the long peaceful centuries was
not to be easily eradicated. Grafts from the same stock were trans-

planted to Greece itself, and took root and flourished there too ."9

So even after the Dorian devastation, as Luce writes, "not every-

thing was lost ." 10 Certainly much is forgotten, as now even the memory
of Minoan civilization begins to fade into legend. And much is

changed, as the Great Goddess—in such forms as Hera, Athene, and
Aphrodite—is now subordinate to Zeus in the official Greek pantheon.

Nonetheless, there are still important elements of Greek civilization

that better fit a partnership than a dominator society. Or, to use more
specific terms, they are more gylanic than androcratic.

The Cyclic Unity of Nature and the Harmony of the Spheres

One of the first manifestations of Greek civilization was the emer-
gence of the so-called pre-Socratic philosophers and scientists. It has

been pointed out that their worldview (which foreshadowed ideas

many people still today consider shocking and controversial) was the

first known secular, scientific approach to reality .

11 For here, for the

first time in recorded history, knowledge is no longer described as a

function of divine revelation through sacred myths and religious rites

but of empirically provable and disprovable facts. For example, in Ho-
mer the rainbow is still identified with the Goddess Iris. In Anaxi-

menes, it is produced by the rays of the sun falling on dense, moist

air .

12

In this respect, the ideas of pre-Socratic philosophers like Xeno-
phanes, Thales, Diogenes, and Pythagoras certainly represented a

sharp break from the earlier religious worldview. But the extraordinary

thing is that in many ways the fundamental assumptions of these men
are more congruent with the earlier, more gylanic worldview than with
the later androcratic one.

For example, Xenophanes is said to be the first source of what the

philosophical historian Edward Hussey calls the "radical monotheism
so foreign to the traditional Greek religion ." 13 Hussey points out that
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Xenophanes' idea that the universe is ruled by one all-encompassing

and infinite intelligence is in sharp contrast with the worldview ex-

pressed in the official Olympian pantheon. Here an unpredictable and

often armed multiplicity of deities—remarkably like the myriad petty

chieftains and kings who came in and overrran the ancient world

—

exercise arbitrary and capricious power over both the rhythms of nature

and the lives of their human "subjects ." 14 But in light of what we now
know about prehistory, it could just as easily be said that it was actually

this dominator or androcratic view of the universe that was "new and

revolutionary," and not, as Hussey writes, the worldview underlying

the political and social developments of sixth century Greece .

15

It could also be said that it was not coincidental that as civilization

began to reemerge after the Dorian onslaught, the older vision of a

coherent and cyclical world order—earlier symbolized by the Great

Goddess, the Mother and Giver of All—should reemerge, albeit in dif-

ferent form. Neither is it coincidental that this happened where it did:

in cities that were part of the Anatolia where once Catal Huyuk flow-

ered, and in islands near the once glorious civilization of Minoan Crete,

where in her various aspects of Mother, Maid, and Creatrix or Ances-

tress the Goddess remained supreme until the Dorian takeover .

16

Earlier we noted how Goddess worship was both polytheistic and

monotheistic. The Goddess was worshiped in many forms, but these

various deities had certain commonalities—notably that the Goddess

as the Mother and Giver of All was everywhere seen as the source of

all nature and life .

17 So in this respect the pre-Socratic idea of an orderly

and coherent world order is far closer to the older vision of the Goddess

as a supreme all-giving and all-encompassing superhuman power than

to the view symbolized by the later Olympian pantheon, from which

a group of quarrelsome, competitive, and generally unpredictable de-

ities ruled the world.

The Pythagorean idea of the cosmos as a vast musical harmony (the

famous "harmony of the spheres") also seems more congruent with

the old religious cosmology than with the strife-torn Olympian pan-

theon. In the cosmology of the pre-Socratics, instead of the Goddess

we now find more impersonal forces, with occasional references to an

all-encompassing and presumably male divinity. But their world is still

a far cry from the chaotic and purely random universe envisioned by

some androcratic thinkers.

One of the principles governing the pre-Socratic view of the uni-

verse is that the world order behaves with observable regularity, "the

principal changes repeating themselves in daily and yearly cycles ." 18
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This view is strikingly reminiscent of what we may call the Old Reli-

gion, in which the cycles of nature—and of woman—are recurrent

themes. Thales, who according to Aristotle was the pioneer of "natural"

philosophy, is reported by Aristotle to have held that water was the

origin of all things. This view is again strikingly reminiscent of the

earlier idea that the Goddess, and with her the earth, originally

emerged from the primeval waters .

19

Similarly, the dialectical concept of the balancing of opposites as an
essential principle of both change and stability was already being ex-

pressed in the sixth and fifth centuries b.c.e. by such philosophers as

Anaximander, Zeno, and Empedocles .

20 But what can now be seen is

that it seems to have been foreshadowed still earlier in the cosmological
imagery of the Goddess-worshiping era.

In the decorated pottery of European Cucuteni culture from the

mid-fourth millennium b.c.e., tension between pairs as well as oppo-
sites is a frequent theme .

21 The dynamism of nature and its periodic

rejuvenation through the seeming opposites of death and birth was
central to old religious mythology; the Goddess incarnated both the

unity and the duality of life and death. The contrasting principles of

motherhood and virginity were likewise fused in the Goddess .

22 Often
femininity and masculinity were fused as well, both in the Goddess's
earlier androgynous images and in the later ritual of the Sacred Mar-
riage. In fact, the birth and death of all humanity, as well as all of

nature, were in old religious mythology manifestations of the juxta-

position and essential unity of the creative and destructive powers of

the Goddess. This all-encompassing transformative character of the ear-

lier deity is summarized by Erich Neumann in the phrase "goddess of

opposites ."23

Because there are similarities with the ideas of Egyptian, Mesopo-
tamian, and other Middle Eastern cultures, some scholars have tried

to explain the pre-Socratic ideas as "borrowings" from these older,

more advanced, and by then already predominantly dominator/andro-
cratic civilizations. Cultural diffusion was, no doubt, a factor in the

development of the pre-Socratic worldview. But the more important
factor—until now, suppressed or overlooked—seems to be the influ-

ence of local tradition and legend.

Specifically, local developments seem to have led to a gradual "soft-

ening" of the protoandrocratic system. During a period of relative

peace among the various Greek city-states and freedom from foreign

invasions, there was not only a resurgence of arts and crafts, but also

a movement toward replacing strongman kings and chieftains with oli-
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garchic democracies (elected governments composed of aristrocratic or

propertied men).

Not surprisingly then, as Hussey points out, the ideas of Greek

philosophers reflected and also spurred on "the spread of political

equality" as well as the re-emergence of law as "something determi-

nate, impartial, and unchanging ."24 Certainly the Pythagorean idea of

"geometric equality
"25 among both the elements of the cosmos and hu-

man beings is not congruent with the strongman rule of the new order,

although in actual fact Pythagorean settlements seem to have been

ruled by oligarchies along the lines of Plato's later notion of philoso-

pher-kings .

26

In this connection it is surely significant that we know from Aris-

toxenus that Pythagoras received most of his ethical lore from a

woman, Themistoclea, who was a priestess at Delphi. It is also said

that Pythagoras introduced ancient mysticism into Greek philosophy

and even that Pythagoras was a feminist .

22 In his reform of the Orphic

mystery religion Pythagoras also seems to have stressed the worship

of the feminine principle .

28 And Diogenes tells us that women studied

in the Pythagorean school along with men, as they did later in Plato's

Academy .

29

It is also significant that much of Platonic philosophy, as the clas-

sical historian Jane Harrison notes, is based on Pythagorean influences,

as well as Orphic symbols, which preserve elements of preandrocratic

religion and morality .

30 The Platonic conceptions of an orderly and har-

monious ideal universe lying beyond the "dark cave" of human per-

ception seems to come out of that same tradition. And Plato's advocacy

of educational equality for women in his ideal state in the Republic is

certainly not an idea congruent with androcratic thinking, in which

above all else women must be suppressed .

31

Ancient Greece

As we look back at ancient Greece, it seems clear that much of what

was finest in this remarkable civilization—the great love of art, the

intense interest in the processes of nature, the rich and varied feminine

as well as masculine mythical symbology, as well as the brief, and

limited, attempt to establish the more equalitarian form of political or-

ganization the Greeks called democracy—can be traced back to the ear-

lier era. At the same time it is not hard now to find the source of what

was less culturally advanced about the Greeks. The fact that Greek

democracy excluded most of the population (giving no participation to
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women and slaves) was a function of the androcratic superstructure
imposed upon the earlier more peaceful and more equalitarian order.

And so was the Greek ruling class's preoccupation with war, their ideal-

ization of the so-called manly virtues of heroism and armed conquest,
and the massive deterioration of the status of women.

We clearly see both the conflict and the interplay between the an-
drocratic and gylanic elements of classical Greece in Athene. Reflecting

the norms of the older partnership direction of cultural evolution, she
is still the Goddess of wisdom, with her ancient emblem of the serpent.

But at the same time, reflecting the new dominator norms, she is the
new goddess of war, complete with helmet and spear, her chalice now
a shield. We also see these two elements in Plato's Republic, with its

paradoxically hierarchical and humanistic-equalitarian state.

On the one hand, Plato advocates a three-class society upheld by
what he ironically called "a noble lie": the story that the ruling class

or "guardians" are made of gold, the warriors of silver, and the rest

(workers and peasants) of base metals. On the other hand, for the
guardians this is to be an equalitarian, indeed austerely communistic,
system, and their exercise of power is to be governed by equitable
principles more congruent with those symbolized by the Chalice than
by the Blade. And, although Plato can by no stretch of the imagination
be termed a feminist, in sharp contrast to Athenian practice, he ad-
vocates in the Republic that the women in the ruling class be given the
same education as men.

Most vividly, we see the juxtaposition of gylany and androcracy in

Greek art. The old love for life and nature is expressed in exquisite

renderings of both female and male bodies. But strife and armed con-
flict are also frequent themes.

We see further evidence of two conflicting cultures in Greek relig-

ion. Attesting to the earlier roots of Greek religion in a worldview in

which women and "feminine" values are not suppressed, is the fact

that in the Olympian pantheon and, even more, in local shrines female
deities are still worshiped. Officially Zeus is the supreme deity. But
goddesses are still powerful, sometimes more powerful than gods. We
also clearly see the same cultural roots in the great Eleusinian Myster-
ies, celebrated each year at Eleusis, a few miles from Athens. Here the

Goddess, in her twin forms of Demeter and Kore, still revealed the
highest mystical truths to religious initiates. And still today we can see
preserved for us on a Boeotian gold seal and a vase painting from
Thebes how in these rites the ancient Feminine Vessel, the Chalice, or
sacred font, was the central image .

32
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We also see the gylanic and androcratic elements of Greek society

in the paradoxical situation of Athenian women, which despite great

legal and social restrictions, was at least for some women significantly

better than that of women in the theocracies of the Middle East. In

fact, precisely because women may here have been less suppressed,

there are indications there may even have been in Athens something

akin to a "women's movement."

It is true that, like slaves of both sexes, all women were excluded

from the celebrated Athenian democracy. Indeed, the story preserved

by Augustine of how the women of Athens lost the right to vote at

the same time that there was a shift from matriliny to patriliny indicates

that the imposition of androcracy marked the end of true democracy .

33

Moreover, by classical times, most upper-class women had to live in

the unhealthy and stultifying confinement of the gynecaeum, or

women's quarters. But there is also evidence that in this same Athens

—

where among the Greek city-states, as the cultural historian Jacquetta

Hawkes writes, women's "position was worst (or only most grumbled

at?)"—some women played important roles in intellectual and public

life .

34 For example, Aspasia, the companion of Pericles, worked both

as a scholar and as a statesperson, supporting the education of Ath-

enian housewives and in general helping to create the remarkable civic

culture historians call "Pericles' Golden Age ."35

Although the much celebrated Athenian education was generally

limited to men, as we noted earlier, there were women who studied

in Plato's Academy. This is particularly revealing of the strong part-

nership/gylanic strain in Greek culture if we consider that in the United

States women did not gain access to higher education until the nine-

teenth and early twentieth centuries.

Just as revealing is that there were, in various periods of Greek

history, women whose works were still to be found in the "pagan"

libraries that were later destroyed by Christian and Muslim zealots. For

example, a Greek woman said to have studied in the Pythagorean

school, the philosopher Arignote, edited a book called Sacred Discourse

and was the author of Rites of Dionysus and other works .

36 There is

some speculation that the Odyssey may have been written by a woman.
There is even evidence that women headed philosophical schools of

their own. One of these was the school of Arete of Cyrene, whose
major interest was natural science and ethics and whose primary con-

cern was a "world in which there would be neither masters nor

slaves ."37 Telesila of Argos was known for political songs and hymns.

Corinna of Boeotia, Pindar's teacher, according to the women's histo-
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rian Elise Boulding, "won five times over him in poetic competition."
And Erinna was called by the ancients the equal of Homer.

From the few fragments of her work that survived, we know that

the Greek poet Sappha or Sappho of Lesbos (who also ran a school for

women) wrote beautiful poetry, extolling love rather than, as in so

much of Greek poetry, war. "Some say cavalry and others claim in-

fantry or a fleet of long oars is the supreme sight on the black earth,"

she wrote. "I say it is the one you love ."38

For some Greek women, the profession of hetaera offered a more
independent and relatively respected alternative to the subordinate role

of wife. Although hetaerae have been erroneously equated with pros-

titutes, this was not the view of ancient Greeks. Hetaerae were more
like the courtesans who in seventeenth- and eighteenth-century Europe
often wielded significant political power. They were skilled entertainers

and hostesses, with varying degrees of education and cultural interest.

But what is most interesting are the records of hetaerae who were schol-

ars and even leading public figures. "The hetaerae from the city-states

of Ionia and Aetolia were considered the most brilliant," writes Bould-
ing. "Two of Plato's best known pupils were Lashenia of Mantua and
Axiothea ."39 Aspasia, who contributed so much to Athenian culture, is

believed to have been a hetaera.

Perhaps most significant is the evidence for something in ancient

Greece that bespeaks a movement to return to a social organization in

which the two halves of humanity are no longer ranked—something
perhaps akin to a women's liberation movement. This is bitingly

recorded in misogynistic satires by men like Aristophanes and Cratinus
about women who meet in groups and talk in unseemly ways indi-

cating their "wanting to be like men."40 It is indeed likely that women
who met regularly and frequently at religious celebrations and gath-

erings for women only, where they honored a female deity, would
have retained a strong sense of female identity. Thus, well into classical

times many Greek women had a source of empowerment, something
women have lacked in most Western cultures, in which the Goddess
was eventually driven underground or completely expunged.

Of equal interest are the indications of antiwar activism by women
in ancient Greece. What may have been an organized movement for

peace, much in tune with the peace movement in our own time, is

recorded most tellingly for us in surviving Greek plays like Aristo-

phanes' famous Lysistrata, in which the women threaten to withhold
their sexual favors until the men cease their wars. That this theme was
developed into an entire play by this extremely popular comic play-
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wright is an indication both of the probable strength of the movement
and of a strategy still typical of male-dominant societies in our time:

maintaining male control over women through the use of ridicule and

trivialization.

This device of trivializing—indeed, the even more common device

of simply not including data about women—has been characteristic of

most Greek histories. Here, as in our histories of everywhere else, any-

thing associated with women is, ipso facto, secondary—or more often,

simply not counted at all. Conventional historians have, accordingly,

consistently ignored the activities of women working for a just and

humane society. But in fact after fact now being uncovered, our lost

history shows these activities of women to be extremely significant.

For, as we will later examine in more detail, they show that in Greece,

and elsewhere, given even half a chance, women actively worked to

make "feminine" values such as peace and creativity operational social

priorities.

Like the absence of gender-specific terms such as gylany and andro-

cracy from the vocabulary of historians, the systematic omission of

women from accounts of our past serves to maintain a system founded

on male-female ranking. It reinforces the central tenet of male domi-

nance: women are not as important as men. By omitting any hint that

"women's issues" are central to our social and ideological organization,

it also effectively serves to conceal the social alternatives described by

gylany and androcracy.

If, however, we look at history from a gender-holistic perspective,

we can begin to see the hidden conflict between gylany and androcracy

as two ways of living on this earth. Then the relatively greater freedom

of some Greek women, as compared to women in the theocracies of

the Middle East, can be seen as an important social indicator. It can,

for example, be seen as both a cause and an effect of the persistence,

and resurgence, in Greece of the more humanistic view of political

power as responsibility for, rather than control over, that was charac-

teristic of the preandrocratic era.

Many of our Western ideas about social justice—the ideas of liberty

and democracy, for example—derive from Greek philosophers such as

Socrates and Pythagoras. The conclusion that such concepts flowered

from earlier gylanic roots is strengthened by the fact that both these

men were taught by women. It is also revealing that both Themistoclea,

who taught Pythagoras, and Diotema, who taught Socrates, were

priestesses: repositories and transmitters of earlier religious and moral

traditions.
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But while we can see in ancient Greece many signs of gylanic re-

surgence, we can also see the fierce androcratic resistance to this ev-

olutionary thrust. The official Greek religion was in key respects a dom-
inator religion: Zeus establishes and maintains his supremacy through
acts of cruelty and barbarism, including his many rapes of both god-
desses and mortal women. We have already noted how great ritual

dramas of classical times like the Oresteia were designed to maintain
and reinforce androcratic norms of male dominance and male violence.

This reflected the policy of the ruling Greek elites. For no matter how
"civilized" these men became, if they were to maintain their dominant
positions they could not afford to countenance any fundamental
change in the three-way configuration of male dominance, authoritar-

ianism, and institutionalized social violence that characterizes andro-
cratic systems.

Androcratic Right and Wrong

Humanism could be countenanced, and even at times admired, by
the men who ruled ancient Greece. But it could be allowed to go only
so far and no further. In this regard, that odd and most troubling of

personal events in classical Greece, the sentencing to death of the seem-
ingly harmless old philosopher Socrates, has much to reveal. For what
were the "radical" notions for which even a great philosopher like Soc-
rates had to be condemned to death for "corrupting" Athenian youth?
Significantly, they were ideas that included gylanic heresies such as

equal education for women and a view of justice that frontally attacked
the androcratic tenet that might makes right.

Socrates' challenge to a system of force-based rankings is powerfully
expressed in Plato s Republic. There we find his ideas about educational
equality for women, ideas still found shocking by so supposedly en-
lightened an eighteenth-century philosopher as Jean Jacques Rousseau.
In this classic of Western philosophy, we also find Socrates' dialogue
with the Sophist philosopher Glaucon. And the position articulated by
Glaucon, and sharply questioned by Socrates, is that for men of the
ruling class justice and law are merely matters of expedience.

The Sophists too were sometimes accused of undermining conven-
tional morality because some of them openly rejected the Greek gods.
But in this dialogue Plato shows that their philosophical teachings ac-

tually expressed the conventional morality of their time without any
veneer of pretense or dissemblement .

41

The worldview the Sophists bluntly articulated was simply that of
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the men who ruled Greece—as it is of the men who rule much of the

world today. For the Sophists went beyond moral pronouncements to

the political and social realities of androcratic life in which, then as

now, men prove they are right by their armed might.

In the Republic Glaucon tells Socrates that laws are no more than

the invention of the weak, who are cunning enough to see it is in their

best interest to restrain the strong. As for justice, it is merely a "com-

promise" between "what is best of all—doing wrong and getting away

with it—and what is worst—being wronged and not being able to get

revenge."42

It is particularly revealing that this same view of the world—and

of justice—is expressed in the writings of the celebrated Greek histo-

rian-general Thucydides, who chronicled the Peloponnesian War of 431

to 403 b.c.e. In Thucydides' account of a dialogue between the Ath-

enian emissaries and the representatives of Melos, a small city-state in

the Cyclades the Athenians wanted to annex, the Athenians bluntly

tell the Melians they are not interested in right or wrong; their interest

is only in what is expedient. For "the question of justice arises only

between parties equal in strength while the strong do what they can

and the weak suffer what they must."43

This morality of expedience, as John Mansley Robinson points out

in his analysis of Greek philosophy, is founded in part on the premise

that human beings are "ruthless, grasping, self-centered animals."44

This is in turn founded on another premise: that human rankings based

on force are "natural" and therefore right. According to this view, as

Aristotle put it in his Politics, there are in nature elements meant to

rule and elements meant to be ruled. In other words, the principle that

ought to govern social organization is ranking rather than linking. And
as Aristotle explicitly stated, articulating the foundations of androcratic

philosophy and life, just as slaves are naturally meant to be ruled by

free men, women are meant to be ruled by men. Anything else violated

the observable, and therefore "natural," order. 45

As we have seen, these same philosophical premises have also been

integral to the other major tradition that has shaped Western civiliza-

tion: our Judeo-Christian heritage. Here they are expressed in such

Christian ideas as original sin and a religious mythology in which the

ranking of God above man and man above woman, children, and na-

ture is presented as divinely ordained. 46

In fact, if we study Christian history we learn that the conventional

word for expressing the idea of ranking, hierarchy, referred originally

to the government of the Church. It derives from the Greek hieros (sa-
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cred) and arkhia (rule) and describes the rank orderings or levels of

power through which the men who headed the Church exerted au-

thority over their priests and over the people of Christian Europe .

47

But there is another, very different, side to our Judeo-Christian her-

itage that has been the basis for an often forlorn but still persistent

hope that the spiritual evolution of humanity may still one day break
free from a system that has kept us mired in barbarity and oppression.

This, as we shall see in the chapter that follows, is the side that two
thousand years ago might have brought about a second, or gylanic,

transformation in Western norms.



CHAPTER 9

The Other Half of History:

Part II

Almost two thousand years ago on the shores of Lake Galilee a gentle

and compassionate young Jew called Jesus denounced the ruling

classes of his time—not just the rich and powerful but even the reli-

gious authorities—for exploiting and oppressing the people of Pales-

tine. He preached universal love and taught that the meek, humble,

and weak would some day inherit the earth. Beyond this, in both his

words and actions he often rejected the subservient and separate po-

sition that his culture assigned women. Freely associating with women,

which was itself a form of heresy in his time, Jesus proclaimed the

spiritual equality of all.

Not surprisingly, according to the Bible, the authorities of his time

considered Jesus a dangerous revolutionary whose radical ideas had to

be silenced at all cost. How truly radical these ideas were from the

perspective of an androcratic system in which the ranking of men over

women is the model for all human rankings is succinctly expressed in

Galatians 3:28. For here we read that for those who follow the gospel

of Jesus, "there is neither Jew nor Greek, there is neither bond nor

free, there is neither male nor female: for you are all one in Christ

Jesus."

Some Christian theologians, such as Leonard Swidler, have asserted

that Jesus was a feminist, because even from the official or "sacred"

texts it is clear that he rejected the rigid segregation and subordination

of women of his time. 1 But feminism has as its primary aim the lib-

eration of women. So to call Jesus a feminist would not be historically

accurate. It would seem more accurate to say that Jesus' teachings em-

body a gylanic view of human relations.
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This view was not new and was, as we have noted, also contained
in those portions of the Old Testament congruent with a partnership

society. But it was obviously most forcefully—indeed, in the eyes of

the religious elites of his time, heretically—articulated by this young
carpenter from Galilee. For although the liberation of women was not

his central focus, if we look at what Jesus preached from the new per-

spective of cultural transformation theory, we see a startling, and unify-

ing, theme: a vision of the liberation of all humanity through the re-

placement of androcratic with gylanic values.

Jesus and Gylany

The writings in the New Testament attributed to disciples who had
ostensibly known Jesus, the Gospels of Matthew, Mark, Luke, and
John, are generally considered the best source on the "real" Jesus. Al-

though they too were written years after Jesus died, and were un-
doubtedly heavily edited, they are probably still a more accurate re-

flection of Jesus' teachings than other portions, such as Acts or

Corinthians.

Here we find that the cornerstone of dominator ideology, the mas-
culine-superior/feminine-inferior species model is, but for a few excep-

tions, conspicuous by its absence. Instead, permeating these writings

is Jesus' message of spiritual equality.

Even more striking—and all-pervasive—are Jesus' teachings that

we must elevate "feminine virtues" from a secondary or supportive to

a primary and central position. We must not be violent but instead

turn the other cheek; we must do unto others as we would have them
do unto us; we must love our neighbors and even our enemies. Instead

of the "masculine virtues" of toughness, aggressiveness, and domi-
nance, what we must value above all else are mutual responsibility,

compassion, gentleness, and love.

When we look closely, not only at what Jesus taught but at how
he went about disseminating his message, time and time again we find

that what he was preaching was the gospel of a partnership society.

He rejected the dogma that high-ranking men—in Jesus' day, priests,

nobles, rich men, and kings—are the favorites of God. He mingled
freely with women, thus openly rejecting the male-supremacist norms
of his time. And in sharp contrast to the views of later Christian sages,

who actually debated whether woman has an immortal soul, Jesus did

not preach the ultimate dominator message: that women are spiritually

inferior to men.
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Whether Jesus ever actually existed has long been debated. The

argument (very well documented) is that there is absolutely no cor-

roborating evidence of his existence in documents other than highly

suspect Christian sources. Analysts also note that practically all the

events of Jesus' life, as well as many of his teachings, appear in the

lives and utterances of mythical figures of other religions. This would

indicate that Jesus was manufactured from borrowings from elsewhere

to serve the purposes of early church leaders. Curiously, perhaps the

most compelling argument for the historicity of Jesus is his feminist

and gylanic thought and actions. For, as we have seen, the overriding

requirement of the system has been the manufacture of gods and he-

roes that support rather than reject androcratic values.

It is thus hard to see why a figure would have been invented who,

as we read in John 4:7-27, violated the androcratic customs of his time

by talking openly with women. Or whose disciples "marveled" that he

should talk at all with women, and then at such great length. Or who
would not condone the customary stoning to death of women who, in

the opinion of their male overlords, were guilty of the heinous sin of

having sexual relations with a man who was not their master.

In Luke 10:38-42, we read how Jesus openly included women
among his companions—and even encouraged them to transcend their

servile roles and participate actively in public life. He praises the ac-

tivist Mary over her domestic sister Martha. And in every one of the

official Gospels we read about Mary Magdalene and how he treated

her—presumably a prostitute—with respect and caring.

Even more astonishing, we learn from the Gospels that it is to Mary
Magdalene that the risen Christ first appears. Weeping in his empty

sepulcher after his death, it is Mary Magdalene who guards his grave.

There she has a vision in which Jesus appears to her before he appears

in visions to any of his much-publicized twelve male disciples. And it

is Mary Magdalene whom the risen Jesus asks to tell the others that

he is about to ascend. 2

It is not surprising that in his time the teachings of Jesus had—as

they still have—great appeal to women. Although Christian historians

rarely refer to this, even in the official scriptures or New Testament,

we find women who are Christian leaders. For example, in Acts 9:36

we read of a disciple of Jesus called Tabitha or Dorcas, conspicious for

her absence from the well-known, official count of twelve. In Romans
16:7 we find Paul respectfully greeting a woman apostle named Junia,

whom he describes as senior to himself in the movement. "Greet Mary,
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who bestowed labor on us,"we read. "Salute Andronicus and Junia,

my kin and my fellow prisoners, who are of note among the apostles,

who also were in Christ before me" (emphasis added).

Some scholars believe that the NewTestament epistle Hebrews may
actually have been written by a woman named Priscilla. The wife of

Aquila, she is described in the New Testament as working with Paul,

with her name usually mentioned before that of her husband.3 And as

the historical theologian Constance Parvey points out, in Acts 2:17 we
find the explicit designation ofwomen as prophets. Here we read,"I will

pour out my Spirit upon all flesh, and your sons and your daughters

shall prophesy" (emphases added).

So, clearly, despite the very strong social pressures of that time for

rigid male dominance, women took leading roles in the first Christian

communities. As the theologian Elisabeth Schussler Fiorenza points
out, this is further confirmed by the fact that so many meetings of early

Christians mentioned in the NewTestament were in women's houses.
In Colossians 4:15, for example, we read of the church in the house of

Nympha. In 1 Corinthians 1:11 we read of the church in the household
of Chlow. In Acts 16:14, 15 and 40 we read that the church in Philippi

began with the conversion of the businesswoman Lydia. And so on
and on.4

As already noted, in this same New Testament we keep reading
about Mary Magdalene. She is described as a prostitute—a woman
who has violated that most fundamental androcratic law that she
should be the sexual chattel of her husband or master. But despite
this attempt to discredit her, she is clearly an important member of

the early Christian movement. In fact, as we shall see, there is com-
pelling evidence that Mary Magdalene was a leader of the early

Christian movement after Jesus died. Indeed, she is portrayed in one
suppressed document as sharply resisting the reimposition within
some Christian sects themselves of the kinds of rankings Jesus
challenged—evidence that would obviously not be included in the
scriptures the leaders of these sects were to put together as the New
Testament.

To the androcratic mind the idea that Jesus was involved in a gy-
lanic counterrevolution is inconceivable.To paraphrase the parable, it

would seem easier for a camel to pass through the eye of a needle than
for such a notion to enter the minds of fundamentalists whose cars

today bear bumper stickers exhorting others "get right with Jesus."

To begin with, why would Jesus have concerned himself with the el-

evation of women and feminine values from their subservient place? To
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them it would seem obvious that, being who he was, Jesus would have

been consumed by far more important concerns—which, by conven-

tional definition, rules out anything that could be called women's is-

sues.

It is, in fact, remarkable that Jesus taught what he did. For Jesus

was himself an androcratic product, a Jew born into a time when Ju-

daism was still rigidly male dominant. This was a time when, as we
read in John 8:3-11, women were still regularly stoned to death for

adultery, in other words, for violating their husband's or master's sex-

ual property rights. It is in this instance most revealing that Jesus not

only prevented such a stoning but in so doing defied the scribes and
Pharisees who deliberately set up this situation to trap him into re-

vealing himself as a dangerous rebel.

There is, however, a way in which Jesus' gylanic teachings are not

so remarkable. Jesus has long been recognized as one of the greatest

spiritual figures of all time. By any criterion of excellence, the figure

portrayed in the Bible displays an exceptionally high level of sensitivity

and intelligence as well as the courage to stand up to established au-

thority and, even at the risk of his life, speak out against cruelty,

oppression, and greed. So it is not surprising that Jesus should have

been aware that the "masculine" values of dominance, inequality, and
conquest he could see all around him debasing and distorting human
life must be replaced by a softer, more "feminine" set of values based

on compassion, responsibility, and love.

Jesus' recognition that our spiritual evolution has been stunted by

a way of structuring human relations based on violence-backed rank-

ings could have led to a fundamental social transformation. It could

have freed us from the androcratic system. But as in other times of

gylanic resurgence, the system's resistance was too strong. And in the

end the church fathers left us a New Testament in which this percep-

tion is often smothered by the superimposition of the completely con-

tradictory dogmas required to justify the Church's later androcratic

structure and goals.

The Suppressed Scriptures

The reality of old masterpieces has often been revealed by art re-

storers, who must scrape away layer upon layer of distorting over-

painting, grime, and old shellac. In the same way, the gylanic Jesus is

now being revealed by the new scholarship of theologians and religious

historians probing beneath and beyond the New Testament.

To gain a better understanding of the real nature of early Chris-
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tianity, we have to go outside the official scriptures contained in the

New Testament to other ancient Christian documents, some of which
have only recently been found. Of these, the most important—and
revealing—are the fifty-two Gnostic gospels unearthed in 1945 in Nag
Hammadi, an outlying province of Upper Egypt. 5

Elaine Pagels, a professor of religious studies at Princeton, writes

in her book The Gnostic Gospels, that "those who wrote and circulated

these texts did not regard themselves as 'heretics.'
"6 Nonetheless, much

of what has been previously known about such "heretic" scriptures

came from the men who attacked them—which would hardly be cal-

culated to give us an objective view.

In fact, the men who starting about 200 c.E. took control of what
later was called the "orthodox," or only true, church ordered all copies

of such texts destroyed. But, as Pagels writes, "Someone, possibly a

monk from the nearby monastery at St. Pachomius, took the banned
books and hid them from destruction—in the jar where they remained
buried for almost 1600 years."7 And due to a series of events that read
like a detective story, it took another thirty-four years after the dis-

covery of these suppressed Gnostic gospels before scholars completed
their study and Pagels's book at last brought them to public attention

in 1979.

According to Professor Helmut Koester of Harvard University, some
of these recently discovered sacred Christian writings are older than
the Gospels of the New Testament. He writes that they date to "pos-
sibly as early as the second half of the first century (50-100)—as early

as, or earlier, than Mark, Matthew, Luke, and John."8

The Gnostic gospels were thus written at a time when androcracy
had already been the Western norm for a very long time. They are not
gylanic documents. And yet, what we find in them is a powerful chal-

lenge to the norms of a dominator society.

The term gnostic derives from the Greek word gnosis, or knowledge.
This is in contrast to the still widely used term agnostic, for one who
believes such knowledge cannot be known with certainty, or is un-
knowable. Like other mystical Western and Eastern religious traditions.

Gnostic Christianity held the seeming unheretical view that the mys-
tery of higher or divine truth is knowable to all of us through religious

discipline and moral living.

What then was so heretical about Gnosticism that it had to be
banned? Specifically, what we find in these Gnostic gospels is the same
idea that caused the Hebrew priesthood to revile and seek to do away
with Jesus. This is that access to the deity need not go through a re-
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ligious hierarchy headed by a chief rabbi, high bishop, or pope. It is,

rather, available directly through gnosis, or divine knowledge—without
having to pay homage or tithes to an authoritarian priesthood.

What we also find in these scriptures that were suppressed by the

"orthodox" Christian priesthoods is the confirmation of something long

suspected both from a reading of the official scriptures and from Gnos-
tic fragments discovered earlier. This is that Mary Magdalene was one
of the most important figures in the early Christian movement.

In the Gospel of Mary we again read that she was the first to see the

risen Christ (as is also recorded in passing in the official Gospels of

Mark and John).
9 Here we also read that Christ loved Mary Magdalene

more than all the rest of the disciples, as is also confirmed in the Gnos-
tic Gospel of Philip.

10 But just how important a part Mary may have
played in the history of early Christianity only comes to light in these

suppressed scriptures. What we read in the Gospel of Mary is that after

the death of Jesus Mary Magdalene was the Christian leader who had
the courage to challenge the authority of Peter as the head of a new
religious hierarchy based on the claim that only he and his priests and
bishops had a direct line to the godhead. 11

"Consider the political implications of the Gospel of Mary," com-
ments Pagels. "As Mary stands up to Peter, so the gnostics who take

her as their prototype challenge the authority of those priests and bish-

ops who claim to be Peter's successors."
12

There were other related, equally fundamental, doctrinal differences

between the emerging increasingly hierarchic church headed by Peter

and other early Christian communities, such as most Gnostics and sects

like the Montanists and Marcionites. Not only did many of these sects,

in contrast to the men now described as the fathers of the church,

honor women as disciples, as prophets, and as founders of Christian-

ity; as part of their firm commitment to Jesus' teachings of spiritual

equality, they also included women in their leadership.
13

To even further emphasize the basic gylanic principle of linking and
to avoid permanent rankings some Gnostic sects chose their leadership

at each meeting by lot. This we actually know from the writings of such

enemies of Gnosticism as Bishop Irenaeus, who supervised the church
in Lyons circa 180 c.e .

14

"At a time when the orthodox Christians increasingly discriminate

between clergy and laity," writes Pagels, "this group of gnostic Chris-

tians demonstrated that, among themselves, they refused to acknowl-
edge such distinction. Instead of ranking their members into superior

and inferior 'orders' within a hierarchy, they followed the principle of
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strict equality. All initiates, men and women alike, participated equally

in the drawing: anyone might be selected to serve as priest, bishop, or

prophet. Furthermore, because they cast lots at each meeting, even the

distinctions established by lot could never become permanent
'ranks.'

" 15

For the androcratic Christians who were everywhere seizing power
on the basis of rank, such practices were horrible abominations. For
example, Tertullian, who wrote circa 190 C.E. for the "orthodox" po-
sition, was outraged that "they all have access equally, they listen

equally, they pray equally—even pagans if they happen to come." He
was similarly outraged that "they also share the kiss of peace with all

who come." 16

But what outraged Tertullian most—as well it might, since it threat-

ened the very foundation of the hierarchic infrastructure he and his

fellow bishops were trying to impose in the church—was the equal
position of women. "Tertullian protests especially the participation of

'those women among the heretics' who shared with men positions of

authority," notes Pagels.
"
'They teach, they engage in discussion; they

exorcise; they cure'—he suspects that they might even baptize, which
meant that they also acted as bishops!" 17

To men like Tertullian only one "heresy" was even greater than the

idea of men and women as spiritual equals. This was the idea that

most fundamentally threatened the growing power of the men who
were now setting themselves up as the new "princes of the church":
the idea of the divine as female. And this—as we can still read in the

Gnostic gospels and other sacred Christian documents not included in

the official or New Testament scriptures—was precisely what some of

the early followers of Jesus preached.

Following the earlier, and apparently still remembered, tradition in

which the Goddess was seen as the Mother and Giver of All, the fol-

lowers of Valentinus and Marcus prayed to the Mother as the "mystical

and eternal Silence," as "Grace, She who is before all things," and as

"incorruptible Wisdom." 18 In another text, the Trimorphic Protennoia
(literally translated, the Triple-Formed Primal Thought) we find a cel-

ebration of such powers as thought, intelligence, and foresight as fem-
inine—again following the earlier tradition in which these powers were
seen as attributes of the Goddess. The text opens as a divine figure

speaks: "I am Protennoia the Thought that dwells in the Light . . . She
who exists before the All. ... I move in every creature. ... I am the

Invisible One within the All. ... I am perception and Knowledge, ut-

tering a Voice by means of Thought. I am the real Voice." 19
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In another text, attributed to the Gnostic teacher Simon Magus, par-

adise itself—the place where life began—is described as the Mother's

womb. 20 And in teachings attributed to Marcus or Theodotus (circa 160

C.E.), we read that "the male and female elements together constitute

the finest production of the Mother, Wisdom." 21

Whatever form these "heresies" took, they clearly derived from the

earlier religious tradition when the Goddess was worshiped and priest-

esses were her earthly representatives. Accordingly, almost uniformly

divine wisdom was personified as female—as it still is in such feminine

words as the Hebrew hokma and the Greek sophia, both meaning "wis-

dom" or "divine knowledge," as well as in other ancient mystical tra-

ditions, both Eastern and Western. 22

Another form these heresies took was the "unorthodox" way they

depicted the holy family. "One group of gnostic sources claims to have

received a secret tradition from Jesus through James and through Mary

Magdalene," reports Pagels. "Members of this group prayed to both

the divine Father and Mother: 'From Thee, Father, and through Thee,

Mother, the two immortal names. Parents of the divine being, and

thou, dweller in heaven, humanity, of the mighty name.'
',23

Similarly, the teacher and poet Valentinus taught that although the

deity is essentially indescribable, the divine can be imaged as a dyad

consisting of both the female and the male principles. 24 Others were

more literal, insisting that the divine is to be considered androgynous.

Or they described the holy spirit as feminine, so that in conventional

Catholic Trinity terms, out of the union of the Father with the Holy

Spirit or Divine Mother, came their Son, the Messiah Christ. 25

The Gylanic Heresies

These early Christians not only threatened the growing power of

the "fathers of the church"; their ideas were also a direct challenge to

the male-dominated family. Such views undermined the divinely or-

dained authority of male over female on which the patriarchal family

is based.

Biblical scholars have frequently noted that early Christianity was

perceived as a threat by both Hebrew and Roman authorities. This was

not just because of the Christians' unwillingness to worship the em-

peror and give loyalty to the state. Professor S. Scott Bartchy, former

director of the Institute for the Study of Christian Origins at Tubingen,

West Germany, points out that an even more compelling reason the

teachings of Jesus and his followers were perceived as dangerously
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radical was that they called into question existing family traditions.

They considered women persons in their own right. Their fundamental
threat, Bartchy concludes, was that the original Christians "disres-

pected" both the Roman and the Jewish family structures of their day,

both of which subordinated women .

26

If we look at the family as a microcosm of the larger world—and
as the only world a small and pliable child knows—this "disrespect"

for the male-dominated family, in which father's word is law, can be
seen as a major threat to a system based on force-backed ranking. It

explains why those who in our time would force us back to the "good
old days" when women and "lesser men" still knew their place make
a return to the "traditional" family their top priority. It also sheds new
light on the struggle that tore apart the world two thousand years ago
when Jesus preached his gospel of compassion, nonviolence, and love.

There are many interesting similarities between our time and those

turbulent years when the mighty Roman Empire—one of the most
powerful dominator societies of all time—began to break down. Both
are periods of what "chaos" theorists call states of increasing systems
disequilibrium, times when unprecedented and unpredictable systems
changes can come about. If we look at the years immediately before

and after the death of Jesus from the perspective of an ongoing conflict

between androcracy and gylany, we find that, like our own time, this

was a period of strong gylanic resurgence. This is no great surprise,

for it is during such periods of great social disruption that, as the No-
bel-Prize-winning thermodynamicist Ilya Prigogine writes, initially

small "fluctuations" can lead to systems transformation .

27

If we look at early Christianity as an initially small fluctuation that

first appeared on the fringes of the Roman Empire (in the little province

of Judaea), its potential for our cultural evolution acquires new meaning
and its failure an even greater poignancy. Moreover, if we look at early

Christianity within this larger framework, which views what happens
in all systems as interconnected, we may also see there were other

manifestations of gylanic resurgence, even within Rome itself.

In Rome, for example, education was changing so that aristocratic

girls and boys were sometimes offered the same curriculum. As the

historical theologian Constance Parvey writes, "within the Roman Em-
pire in the first century A.D. many women were educated, and some
were highly influential and exercised great freedom in public life ."

28

There were still legal restrictions. Roman women had to have male
guardians and were never given the right to vote. But, particularly in
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the upper classes, women increasingly entered public life. Some took

up the arts. Others went into professions such as medicine. Still others

took part in business, court, and social life, engaged in athletics, went

to theaters, sporting events, and concerts, and traveled without being

required to have male escorts. 29 In other words, as both Parvey and

Pagels note, there was during this period a movement toward the

"emancipation" of women.
There were other challenges to the androcratic system, such as slave

rebellions and rebellions of outlying provinces. There was the Jewish

uprising under Bar Kokhba (132-135 C.E.) that was to mark the end of

Judaea. 30 But as androcracy's force-based rankings were challenged, as

early Christians espoused nonviolence and spoke of compassion and

peace, Rome became even more despotic and violent.

As the excesses of its emperors (including the Christian Constan-

tine) and the famous circuses of the Roman Empire all too hideously

reveal, the gylanic challenge to this bloody dominator society failed.

Indeed, even within Christianity itself, gylany was not to succeed.

The Pendulum Swings Back

"Despite the previous public activity of Christian women," Pagels

observes, "by the year 200, the majority of Christian communities en-

dorsed as canonical the pseudo-Pauline letter of Timothy, which

stresses (and exaggerates) the anti-feminist element in Paul's views:

'Let a woman learn in silence with all submissiveness. I permit no

woman to teach or to have authority over men: she is to keep silent.'. . .

By the end of the second century, women's participation in worship

was explicitly condemned: groups in which women continued on to

leadership were branded as heretical."31

As Pagels further writes, "Whosoever investigates the early history

of Christianity (the field called 'patristics'—that is, study of 'the fathers

of the Church') will be prepared for the passage that concludes the

Gospel of Thomas: 'Simon Peter said to them (the disciples): Let Mary
leave us, for women are not worthy of Life.' Jesus said, 'I myself shall

lead her, in order to make her male, so that she too may become a

living spirit, resembling you males. For every woman who will make
herself male will enter the Kingdom of Heaven.'

"32

Such an outright exclusion of one half of humanity from being wor-

thy of life—even more ironically, the half from whose body life itself

comes forth—makes sense only in the context of the androcratic regres-

sion and repression that now set in. It serves to verify what so many
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of us have known deep inside without being able to pinpoint just what
it was: something went terribly wrong with Christianity's original gos-

pel of love. How otherwise could such a gospel be used to justify all

the torture, conquest, and bloodletting carried out by devout Christians

against others, and against one another, that makes up so much of our
Western history?

For in the end, there was in the Western world an unpredictable

and dramatic systems change. Out of the chaos of the breakdown of

the classical world of Rome, a new era took form. What began as a

minor mystery cult became the new Western religion. But although its

continual message was of the transformation of both self and society,

instead of transforming society this "peripheral invader" was itself

transformed. Like others before it and most since then, Christianity

became an androcratic religion. The Roman Empire was replaced by
the Holy Roman Empire.

Already by 200 C.E., in this classic case of spirituality stood on its

head, Christianity was well on its way to becoming precisely the kind
of hierarchical and violence-based system Jesus had rebelled against.

And after Emperor Constantine's conversion, it became an official arm,
that is, the servant, of the state. As Pagels writes, when "Christianity

became an officially approved religion in the fourth century, Christian

bishops, previously victimized by the police, now commanded them."33

According to Christian histories, it is said that in 312 c.E., on the

day before Constantine defeated and killed his rival Maxentius and was
proclaimed emperor, he saw in the setting sun a divinely sent vision:

a cross inscribed with the words in hoc signo victor seris (in this sign

you will be victor). What Christian historians usually fail to report is

that it is also said that this first Christian emperor had his wife Fausta

boiled alive and ordered the murder of his own son Crispus. 34 But the

bloodshed and repression that ushered in the Christianization of Eu-
rope was not confined to Constantine's private acts. Nor was it con-

fined to his public acts and those of his Christian successors, such as

later edicts that heresy to the Church was now a treasonous act pun-
ishable by torture and death.

It was now to become standard practice for Church leaders them-
selves to command the torture and execution of all who would not

accept the "new order."35
It was also to become standard practice to

methodically suppress all "heretical" information that could conceiva-

bly threaten this new androcratic hierarchy's rule.

Rather than being pure spirit and both mother and father, God was
now explicitly male. And, as Pope Paul VI was still to assert nearly
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two thousand years later, in 1977, women were barred from the priest-

hood "because our Lord was a man."36 At the same time, the Gnostic

gospels and other texts like them, which had circulated freely in the

Christian communities at the beginning of the Christian era, were de-

nounced and destroyed as heresies by those who now called them-

selves the orthodox, that is, the only legitimate, church.

As Pagels writes, all these sources
—

"secret gospels, revelations,

mystical teachings—are among those not included in the select list that

constitutes the New Testament collection. . . . Every one of the secret

texts which gnostic groups revered was omitted from the canonical

collection, and branded as heretical by those who called themselves

orthodox Christians. By the time the process of sorting the various

writings ended—probably as late as the year 200

—

virtually all the fem-

inine imagery for God had disappeared from orthodox tradition."37

This branding as heretical by Christians of Christians who believed

in equality is particularly ironic in view of the fact that in the early

apostolic communities women and men had lived and worked as Jesus

had commanded, practicing agape, or brotherly and sisterly love. It is

even more ironic if we consider that many of these women and men
who lived and worked hand in hand had gone to their death as Chris-

tian martyrs. But for the men who were now everywhere using Chris-

tianity to establish their rule, Christian life and Christian ideology had

to be made to fit into the androcratic mold.

As the years went by, the Christianization of Europe's heathens

became the excuse for once again firmly reinstating the dominator tenet

that might makes right. This not only required the defeat or forceful

conversion of all who did not embrace official Christianity; it also re-

quired the systematic destruction of "pagan" temples, shrines, and

"idols" and the closing of the ancient Greek academies where "heretic"

inquiry was still pursued. So successful was the Church's proof of

"moral" right by might that until the Renaissance, over a thousand

years later, any artistic expression or pursuit of empirical knowledge

that was not "blessed" by the Church was practically nonexistent in

Europe. And so thorough was the systematic destruction of all extant

knowledge, including the mass burning of books, that it even spread

outside of Europe, to wherever Christian authority could reach.

Thus, in 391 C.E., under Theodosius I, the now thoroughly andro-

craticized Christians burned the great library in Alexandria, one of the

last repositories of ancient wisdom and knowledge. 38 And aided and

abetted by the man who was later to be canonized Saint Cyril (the
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Christian bishop of Alexandria) Christian monks barbarously hacked

to pieces with oyster shells that remarkable mathematician, astronomer,

and philosopher of Alexandria's school of Neoplatonic philosophy, Hy-
patia. For this woman, now recognized as one of the greatest scholars

of all time, was according to Cyril an iniquitous female who had even
presumed, against God's commandments, to teach men .

39

In the officially sanctioned writings, Paulist—or as scholars are in-

creasingly discovering, pseudo-Paulist—dogmas authoritatively reas-

serted that woman and all that is labeled feminine is inferior and so

dangerous that it must be strictly controlled. There were still a few
exceptions, notably the writings of Clement of Alexandria, who still

characterized God as both feminine and masculine and wrote that "the

name 'humanity' is common to both men and women ."40 But in the

main, the model for human relations proposed by Jesus in which male
and female, rich and poor, Gentile and Jew are all one was expurgated

from the ideologies as well as the day-to-day practices of the orthodox

Christian Church.

The men in control of the new orthodox Church might in ritual

raise the ancient Chalice, now become the cup of Holy Communion
filled with the symbolic blood of Christ, but in fact the Blade was once

again ascendant over all. Under the sword and fire of the alliance of

Church and ruling class fell not only pagans, such as Mithraists, Jews,

or devotees of the old mystery religions of Eleusis and Delphi, but also

any Christian who would not knuckle under and accept their rule. They
still claimed their goal was to spread Jesus' gospel of love. But through

the savagery and horror of their holy Crusades, their witch-hunts, their

Inquisition, their book burnings and people burnings, they spread not

love but the old androcratic staples of repression, devastation, and
death.

And so, ironically, Jesus' revolution of nonviolence, in the course

of which he died on the cross, was converted into rule by force and
terror. As the historians Will and Ariel Durant noted, in its distortion

and perversion of Jesus' teachings, medieval Christendom was actually

a moral setback .

41 Rather than being any longer a threat to the estab-

lished androcratic order, Christianity became what practically all this

earth's religions, launched in the name of spiritual enlightenment and
freedom, have also become: a powerful way of perpetuating that order.

Nonetheless, the struggle of gylany against androcracy was far from
over. At certain times and places during the dark centuries of andro-

cratic Christianity—and the despotic kings and popes who ruled Eu-
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rope in its name—the gylanic urge to resume our cultural evolution

would reemerge. As we shall see in the chapters that follow, this con-

tinuing struggle has been the major unseen force shaping Western his-

tory and is once again in our time coming to a head.



CHAPTER 10

The Patterns of the Past:

Gylany and History

History as taught in most schools is largely a matter of the struggle

for power among men and nations. It is the dates of battles and the

names of kings and generals noted for alternately constructing and
destroying fortresses, palaces, and religious monuments. But if we look

again at history in light of the new information we have examined and
the new theoretical framework we have been developing, a very dif-

ferent kind of struggle emerges. Now, behind all the bloody dates and
names can be seen some of the same underlying processes being stud-

ied by scientists such as Ilya Prigogine, Isabel Stengers, Edward Lor-

enz, and Ralph Abraham in the natural world: 1 fluctuation, or appar-

ently patternless movement; oscillation, or cyclic movement; and
systems transformation at critical "bifurcation points," when, as Pri-

gogine and Stengers write, "the system can 'choose' between or among
more than one possible future."2

Looking at the surface, we may, first, observe fluctuations through-

out history from warlike to more peaceful times, from authoritarian to

freer and more creative times, from periods when women are more
repressed to times when, at least for some women, there is a broad-

ening of educational and life opportunities. For the traditional historian

these kinds of fluctuations hold no real surprise, being simply what
exists, not necessarily of any great meaning.

But is this really only random, patternless movement? If we look

more deeply, we see that there are patterns to these historic fluctua-

tions. From the perspective we are developing, it can be seen that the

times of war usually are also times of greater authoritarianism. More
peaceful times usually are also times of greater equality and may also
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be times of cultural evolution and high creativity. And if we look still

deeper, oscillations, or movements in cycles, also become apparent.

Moreover, we see that behind these cyclical movements is an under-

lying dynamic that has received only cursory or peripheral study until

now.

If we look at history from a holistic perspective, taking into account

both halves of humanity and the full span of our cultural evolution,

we see how these cyclical patterns relate to the fundamental transfor-

mation we have examined: the systems shift in our prehistory that set

us upon a radically different course of cultural evolution. And if we
look at what happened after this shift from a partnership to a domi-

nator model of social organization in light of the new principles about

systems stability and systems change being discovered in the natural

sciences, recorded history acquires both a new clarity and a new com-

plexity.

Mathematicians studying the dynamics of systems processes speak

of what they term attractors. Roughly analogous to magnets, these may
be "point" or "static" attractors, which govern the dynamics of systems

in equilibrium; "periodic" attractors, which govern cyclical or oscilla-

tory movements; and "chaotic" or "strange" attractors, which are char-

acteristic of far-from-equilibrium, or disequilibrium, states .

3 Somewhat

like Gould and Eldredge's peripheral isolates, chaotic or strange at-

tractors may sometimes with relative rapidity and unpredictability be-

come the nuclei for the buildup of a whole new system. But there may
also be more gradual or "subtle" transformations when point attractors

lose some of their attractiveness and periodic attractors become pro-

gressively more attractive .

4

Similarly, Prigogine and Stengers speak of fluctuations that are first

localized in a small part of a system. If the system is stable, the new
mode of functioning represented by these fluctuations will not survive.

But if these "innovators" multiply fast enough, the whole system may
adopt a new mode of functioning .

5 In other words, if the fluctuations

exceed what Prigogine and Stenger call a "nucleation threshold," they

will "spread to the whole system." As these initially small fluctuations

are amplified, critical "bifurcation points," in effect, paths to possible

systems transformations, open up. When these bifurcation points are

reached, "deterministic description breaks down," and which "branch"

or "future" will be chosen can no longer be predicted .

6

How may we apply to social processes these observations of natural

processes? There are obviously important differences between chemi-

cal, biological, and social systems—not only far greater complexity.
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but, most notably, a progressively greater element of choice. But al-

though it is essential not to try to reduce what happens in social sys-

tems to what happens at simpler levels of organization, if we closely

look at all living systems, some striking isomorphisms, or similarities

in patterns governing both stability and change at all levels become
evident. And if we look at history from the dynamic perspective af-

forded by this newly evolving view of systems and systems change,

we can begin to formulate a new theory of cultural transformation, or

more specifically, androcratic/gylanic systems change.

Rather than being random, fluctuations in recorded history can be
seen to reflect periodic movement in the prevailing androcratic system
toward the "attractor" of a partnership model of social organization.

On the structural level, this is reflected in periodic alterations in the

way human relations are organized—particularly the relations between
the female and male halves of humanity. On the level of values, it is

reflected (in everything from literature to social policies) in the periodic

struggle between the stereotypically hard "masculine" values, sym-
bolized by the Blade, and the stereotypically soft or "feminine" values

symbolized by the Chalice.

Moreover, these historical dynamics can be seen from a larger ev-

olutionary perspective. As we saw in preceding chapters, the original

cultural direction of our species during the formative years for human
civilization was toward what we may call an early partnership, or proto-

gylanic, model of society. Our cultural evolution was initially shaped
by this model and reached its early peak in the highly creative culture

of Crete. Then came a period of increasing disequilibrium or chaos.

Through wave after wave of invasions and through the step-by-step

replicative force of sword and pen, androcracy first acted as a "chaotic"

attractor and later became the well-seated "static" or "point" attractor

for most of Western civilization. But all through recorded history, and
particularly during periods of social instability, the gylanic model has
continued to act as a much weaker but persistent "periodic" attractor.

Like a plant that refuses to be killed no matter how often it is crushed
or cut back, as the history we will now reexamine shows, gylany has
again and again sought to reestablish its place in the sun.

The "Feminine" as a Force in History

The idea of history as the dialectical movement of conflicting forces

has shaped Hegelian, Marxist, and other analyses. Historical cycles

have also been observed by Arnold Toynbee, Oswald Spengler, Arthur
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Schlesinger, Sr., and others .

7 However, in conventional male-centered

histories there is characteristically no mention of the powerful alter-

nation between periods of gylanic ascendancy and androcratic regres-

sion. To understand this cyclical alternation—now critical because one

more shift from peace to war could be our last—we must therefore

turn to the works of unconventional historians.

One such historian is Henry Adams. Although in some respects a

visionary, Adams was essentially a conservative man who argued that

we must return to older, more religious values. But if we look beneath

the surface of Adams's work, we find recognition of a powerful and

traditionally ignored "feminine" force in history. Adams asserted that

"without understanding movement of sex" history is "mere pedantry.

"

He criticized American history for mentioning "hardly the name of a

woman" and British history for handling women "as timidly as though

they were a new and undescribed species ."8 Indeed, the main thrust

of Adams's analysis was that the civilizing force in Western history had

been what he termed the Virgin. "All the steam in the world," he

wrote, "could not, like the Virgin, build Chartres," for it is the Virgin

who has been "the greatest force the western world ever felt ."
9 Coun-

terposed to the positive power of the Virgin was a negative and de-

structive power: the harsh force Adams called the Dynamo, or rampant

dehumanizing technology.

Adams couched his observations in a mix of androcratic sexual ste-

reotypes and mystical generalizations. But what emerges once one tran-

scends these barriers is actually the same conflict we have identified

as the struggle between the two views of power represented by an-

drocracy and gylany, the dominator and the partnership models, or

the Blade and the Chalice. In fact, Adams's symbolism of the Virgin

and the Dynamo closely parallels that of the Chalice and the Blade.

Both the Chalice and the Virgin are symbols of the "feminine" power

to create and nurture. And both the Blade and the Dynamo are "mas-

culine" symbols of insensate, destructive technology.

An even more remarkable forerunner of the analysis of history in

terms of the struggle between so-called feminine and masculine values

is G. Rattray Taylor's Sex in History.'0 But, as with Adams, to use Tay-

lor's data we must go beyond what he says he is describing to what

he is in fact describing. Following the well-known theories of Wilhelm

Reich 11 and other psychologists who primarily see patriarchal societies

as sexually repressive, Taylor argues that historical swings from sex-

ually permissive to sexually repressive attitudes are what underlie the

alternation between freer, more creative and more authoritarian, less
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creative periods. 12 But what his book in fact documents is that under-
lying these cycles are shifts between values he himself refers to as
either mother- or father-identified.

Indeed, Taylor's terms matrism, or mother-identification, and pa-
trism, or father-identification, which he had to devise because of the
lack of words for what he was looking at, describe the same configu-
rations as gylany and androcracy. Matrist periods are those when women
and "feminine" (what Taylor calls mother-identified) values are ac-

corded higher status. These periods are characteristically intervals of
greater creativity, less social and sexual repression, more individual-
ism, and social reform. Conversely, in patrist periods the derogation
of women and femininity is more pronounced. These periods, when
father-identified, or "masculine," values are once again on the ascen-
dant, are more socially and sexually repressive, with less emphasis on
the creative arts and social reform. 13

Taylor uses the troubadour period in southern France as a medieval
example of a matrist period—or, in our terms, a period of gylanic re-

surgence. This was a time when out of the twelfth-century courts of
Eleanor of Aquitaine and her daughters Marie and Alix, courtly love
and reverence for women emerged as the central themes of both poetry
and life.

14 The troubador view of woman as powerful and honored
rather than dominated and despised, and of man as honorable and
gentle rather than dominating and brutal, was not new. As we have
seen, it echoes both Crete and the Neolithic. But in an age when male
savagery and debauchery was the norm, the troubadours' concepts of
chivalry, gentleness, honor, and romantic love were, as Taylor notes,
truly revolutionary.

Taylor also brings out that there can be no question that the "fem-
inine" (or, in his terms, "mother-identified") 15 values of the trouba-
dours profoundly humanized Western history. Not only did these val-

ues later "flower whenever matrists were in the ascendant"; to a certain
extent "even the patrist came to accept the ideal of gentleness to the
weak, to children, and to women, provided the women were of his

own class." 16

"They were innovators and progressives," Taylor writes of the trou-
badors, "interested in the arts and sometimes pressing for social re-

forms; they eschewed the use of force: they delighted in gay and color-
ful clothes. Above all, they erected the Virgin Mary into their especial
patron: many of their poems are addressed to her, and in 1140 a new
feast was instituted at Lyons—a feast which, as Bernard of Clairvaux
protested, was unknown to the custom of the Church, disapproved
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by reason and without sanction from tradition'—the feast of the Im-

maculate Conception ." 17

Bernard's charge that there was no traditional sanction for the wor-

ship of a mother who gives birth to a divine son was, of course, totally

unfounded. The veneration of Mary was a return to the ancient worship

of the Goddess. And the Church's fierce resistance to Mary worship

was not only tacit recognition of the lingering power of this earlier

religion; it was also and expression of patrist resistance to the strong

resurgence of gylanic values that characterized the troubadour move-

ment.

If as we read we substitute for Taylor's terms matrist and patrist our

terms gylanic and androcratic, much that otherwise seems incompre-

hensible in medieval history acquires a specific political meaning. The

Church's condemnation of women to subordinate and "silent" status

can be seen not as a minor historical mystery but a primary expression

of the Church's possession by the androcratic/dominator model. It was

essential to subordinate and silence women—along with the "femi-

nine" values originally preached by Jesus—if androcratic norms, and

with them, the medieval Church's power, were to be maintained.

Another otherwise inexplicable aspect of medieval history acquires

a comprehensible—and critical—political meaning. This is the

Church's extreme vilification of women, in the words of the Malleus

Maleficarum or Hammer of Witches (the Church-blessed Inquisitor's man-

ual for the hunting of witches), as the "carnal source of all evil ." 18

In most history books, the intermittent witch-hunts over several

centuries when, on orders of the Church, men sadistically inflicted hid-

eous tortures on many thousands, possibly millions, of "witches," are

at most mentioned in passing. When these barbaric persecutions of

women (most of whom were ultimately condemned to the excruciating

pain of slowly burning to death) are noted at all, they are usually ex-

plained as the result of mass hysteria. We are told that from the thir-

teenth to the sixteenth centuries the European peasantry simply went

mad, or alternatively, that the witches themselves were insane—as

Gregory Zilboorg wrote, that "millions of witches, sorcerers, possessed

and obsessed were an enormous mass of severe neurotics [and] psy-

chotics ." 19 But as Barbara Ehrenreich and Deirdre English point out,

"The witch-craze was neither a lynching party nor a mass suicide by

hysterical women. Rather, it followed well-ordered, legalistic proce-

dures. The witch-hunts were well organized campaigns, initiated, fi-

nanced, and executed by Church and State ."20

One impetus for these persecutions was that, beginning with their
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treatment of monarchs and nobility in the thirteenth century, church-

educated male "physicians" (who in fact were given absolutely no prac-

tical training for healing) began to compete with the traditional "wise-

women," who were now accused of having "magical powers" affecting

health—and often burned at the stake for the "crime" of using these

gifts to help and heal .

21 Another impetus, reflected in the accusation

that there were organized witches' covens where pagans met in the

woods to consort with devils, was that many of these women evidently

clung to earlier religious beliefs, probably including the worship of a

female deity and/or her son-consort, the ancient bull god (now the

cloven-hoofed devil). But the most repeated, and revealing, charge is

that the witches were quite simply accused of being sexual; for in the

eyes of the Church, all the witches' power was ultimately derived from
their "sinful" female sexuality .

22

Typically, this pathologically misogynistic view of women as a sex

is presented as merely an irrationality of sexually frustrated men. But

the Church's "moral" condemnation of women was far more than a

psychological quirk. It was a justification for male dominance—an ap-

propriate, and in that sense of the word also rational, response by the

androcratic system not only to the remnants of earlier gylanic traditions

but also to the recurrent gylanic surges that, as Taylor writes, threat-

ened to "overturn the father's authority."23

In other words, the officially sanctioned witch-hunts, as well as the

Church's repeated denunciation of women as a sex, were neither ec-

centric nor unrelated phenomena. They were essential elements in first

the imposition and then the maintenance of androcracy: necessary, and
in that sense, reasonable, means of countering recurring gylanic re-

surgences.

In focusing on the Church's hysterical antisexuality and violent re-

pressiveness—which made the "moral" Middle Ages "a cross between
a charnel house and an insane asylum"24 Taylor tends to miss the es-

sentially antifeminist character of the Church's condemnation of sex.

Nonetheless, the data he presents leave little question of what, above
all else, the Church viewed as "heretical." Time and time again Taylor

shows that the common thread uniting the various heretical sects the

Church so cruelly persecuted was their identification with so-called

feminine values. These sects typically worshiped the Virgin as Our
Lady of Thought. And like the earlier Christian sects that played such
an important part in the gylanic resurgence of their time, they also

often accorded high status, and even positions of leadership, to

women .

25
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As Taylor himself writes, "the question we are bound to ask is why
did the Church feel, however obscurely, that there was some common
factor uniting the Troubadours, the Cathars, the Baghards, and the

various minor sects which preached a chaste love? . . . The answer can

only be that there was such a common factor: . . . While their dogma
and ritual differed greatly and some of them claimed to be still within

the Church, psychologically they had one thing in common: mother

identification. This is the only heresy in which the medieval Church

was really interested ."26

History Repeats Itself

In Sex in History we see that the essential quality of the medieval

Church was its patrism or father-identification—in our terms, its an-

drocractic or dominator character. We also begin to see that behind the

oscillating swings of history lie specific conflicts between dominator

and partnership values.

For example, Taylor notes how in the Elizabethan age, when a wom-
an, Queen Elizabeth I, sat on the throne, "mother-identified" or "fem-

inine" values were ascendant. Though it was still a brutal time, there

was in Elizabethan England "an awakening conscience of responsibility

for others, expressed, for instance, in the institution of the poor law."

There was also "a new love of free learning, finding expression in schol-

arship and the founding of colleges for students" and a "flood of cre-

ative energy, especially in poetry and the drama, England's preferred

form of art, but also in painting, architecture, and music ."27

It is also significant—and as we will see, in systems terms, critical

—

that during periods of gylanic resurgence such as the time of the trou-

badors, the Elizabethan age, and the Renaissance, upper-class women
obtain relatively more freedom and greater access to education .

28 For

example, Portia and other Shakespearean heroines were notably learned

women, reflecting the somewhat higher status of women in the period.

But, as the treatment of Shakespeare's heretically rebellious Kate in The

Taming of the Shrew and other literary works indicates, even before the

Elizabethan age drew to a close, the violent reassertion of male control

was already under way.

Indeed, one of the most telltale signs that the pendulum is about

to swing back is the revival of misogynist dogmas. Along with the

introduction of new "facts" justifying the subordination of women, this

is a signal of what Taylor calls "the permanent self-delusion of patrists

to suppose that standards of behavior are declining" and that the reim-
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position of "father-identified" values must be accomplished at all cost .

29

Most important, it is an early warning signal that a more repressive
and bloody period of androcratic regression is about to set in.

Of particular relevance here is the much more recent work of the
psychologist David Winter. Along with other well-known modern
scholars. Winter has been studying what in his book of the same title

he calls "the power motive ."30 As a social psychologist he set out to
uncover historical patterns through objective measurements. And al-

though again we must look beyond what Winter stressed from the
conventional male-centered psychological perspective, his findings dra-
matically document that more repressive attitudes toward women are
predictors of periods of aggressive warfare.

Focusing on one of literature's and opera's most famous romantic
figures, the dashing lady-killer" Don Juan, Winter's social-psycholog-
ical analysis is largely based on a study of the frequency of certain

themes in literary documents. Winter observes that despite obligatory
condemnations of Don Juan's actions as "wicked" and "damned," Don
Juan is in fact idealized as the "greatest seducer of Spain." He also
points out that aggression, hate, and the desire to humiliate and punish
women—not sexual drives—are Don Juan's underlying motives. He
further notes something of profound psychological and historical im-
portance: extremely hostile attitudes toward women are characteristic

of times when women are most rigidly suppressed by men. The classic

case in point he cites is the Spain out of which the Don Juan legend
arose, when upper-class Spaniards had adopted the "Moorish custom
of keeping their women folk secluded ."31 The psychological reason be-
hind this heightened hostility. Winter explains, is that in such periods
the mother-son relationship—along with female-male relations in gen-
eral—becomes particularly tense .

32

In context, it is evident Winter's "power motive" is, in our terms,
the androcratic drive to conquer and dominate other human beings.
Having established that Don Juan's debasement of women is a mani-
festation of this "power motive," Winter then charts the frequency of
stories about Don Juan in a nation's literature in relation to periods of
imperial expansion and war. What his findings document is what we
would predict using the gylanic-androcratic alternation model: that sto-

ries about this most famous archetype of masculine domination over
women historically increase in frequency before and during periods of
increased militarism and imperialism .

33

Winter confirms that in systems terms male dominance is inextric-

ably interrelated with the male violence of warfare. He also confirms
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an aspect of the gylanic-androcratic alternation that pioneering feminist

scholars such as Kate Millett and Theodore Roszak observed earlier:

the reidealization of male supremacy signals a shift toward the values

and behaviors that historically fuel the violence of androcratic regres-

sions .

34

Millett's brilliant Sexual Politics was a pioneering study of what she

intuitively saw as the most important factor in our political history:

male dominance .

35 And though Roszak is best known for his more

conventional male-centered analyses of society, his essay "The Hard

and the Soft: The Force of Feminism in Modern Times," is also a pi-

oneering work for the analysis of history from the perspective of a

developing theory of androcratic-gylanic systems change .

36

Looking between the lines and behind the surface of hundreds of

studies seeking to understand the escalating violence and militarism

that culminated in the terrible carnage of World War I, Roszak detected

what he called the "historical crisis of masculine dominance ."37 The

nineteenth-century feminist movement, he noted, had not only chal-

lenged the conventional sexual stereotypes of male dominance and fe-

male submission; for the first time in recorded history, it also offered

a sizable frontal challenge to the prevailing system, going straight to

its ideological core. Typically, this nineteenth-century challenge is al-

most unreported in our conventional histories. But it was as hotly de-

bated and passionately argued about as the women's liberation move-

ment of our time. For it not only challenged the traditional dominance

of men over women; it also challenged the most fundamental values

of our system, in which traits like tenderness, compassion, and peace-

fulness are considered feminine, thus totally inappropriate for real or

"masculine" men—and for social governance .

38

The androcratic system's response to that challenge was the violent

reassertion of the masculine stereotypes and all their manifestations.

As Roszak wrote of the late nineteenth and early twentieth century

preceding World War I, "compulsive masculinity was written all over

the political style of the period." In the United States, Theodore Roo-

sevelt spoke of "a cancer of unwarlike and isolated ease" and of "manly

and adventurous virtues." In Ireland, the revolutionary poet Patrick

Pearse proclaimed that "bloodshed is a cleansing and sanctifying thing,

and the nation which regards it as a final horror has lost its manhood."

In Italy, Filippo Marinetti announced: "We are out to glorify war, the

only health-giver of the world! Militarism! Patriotism! The Destructive

Arm of the Anarchist! Contempt for women !"39

As with the hallowed legend of Don Juan, this brutal contempt for
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women and anything considered feminine was a signal. The message
(permeating writings that bridged all national and ideological barriers)

was that a shift to an "unwarlike" and "unmanly" world—a world no
longer governed by the "masculine" Blade—was not to be tolerated.

Probing beneath the surface of all their national and ideological dif-

ferences, Roszak showed an underlying commonality among the men
who at the turn of this century—and throughout history—plunged the

world into war. This is the equation of masculinity with violence that

is required if a system of force-based rankings is to be maintained. He
also dramatically confirmed the dynamic that Winter observed in his

research: the re-idealization of the "masculine" stereotype signals not
only a regressive shift of values but also a shift from peace to war.

An equally compelling corroboration of this still generally over-

looked social dynamic is found in the research of the psychologist

David McClelland. In Power: The Inner Experience, McClelland reports

how he set out to see whether one might predict periods of warfare,

or of peace, by looking for indicators in writings and statements pre-

ceding the times in question. 40 His findings confirm what we would
predict in charting historical alterations using the gylanic-androcratic

model of history.

McClelland studied literary and historical materials in American his-

tory. He found that periods when what he called the "affiliation mo-
tive" (or we would call more "feminine" peaceful and compassionate
values) gained strength were followed by times of peace. For instance,

McClelland found the "affliliation motive" rising before the peaceful

years from 1800 to 1810 and from 1920 to 1930. 41 Conversely, periods

when writings again showed a shift to what he called the "imperial

power" motivation (what we call the "masculine" dominator motiva-
tion) almost invariably culminated in wars. In English history, too, a

combination of high "imperial power" motivation and low "affiliation"

motivation preceded times of historical violence, for example 1550,

1650, and 1750. 42 On the other hand, periods of low power and high
affiliation motivation in English history preceded more peaceful times.

Like Taylor's work, McClelland's verifies another important point.

This is that the "softer," more "feminine" values characteristic of a part-

nership model of society are part of a particular social and ideological

configuration that stresses creation rather than destruction. As we saw
in the Neolithic era and in the delightful murals and palaces of ancient

Crete, as well as in the periods Taylor calls matrist, such as the Eliz-

abethan age, more gylanic periods are also characteristically periods of

great cultural creativity.
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McClelland's shorthand for his motivational system refers to the

need for affiliation as "n Affiliation," need for power as "n Power,"

and so on. In these terms, he observes that "what is really remarkable

about the Elizabethan period is that the motivational indicators all attest

this must have been a good time to be alive, just as historians have

always argued. Need for Affiliation had risen. Power had dropped a

bit, symbolizing an era of relative peace, and Achievement had re-

mained high, presaging some prosperity."43 But soon thereafter came
the all-too-familiar shift. "During the Cavalier and Roundhead strug-

gles and civil war n Power rose again and n Affiliation dropped

sharply, indicating that this should have been a period of great violence

and ruthlessness, as indeed it was ."44 Or in our terms, the movement
toward higher levels of cultural evolution could, under the prevailing

male-dominant system, only go so far and no further. To maintain the

system, there had to be cultural regression, again plunging the system

into the "normal" dynamics of androcratic violence.

Completing the characteristic androcratic systems configuration we
have observed throughout this book, McClelland's analysis also con-

firms that during times when aggressive power motivations again be-

came dominant this system's third major component, authoritarianism,

is strengthened. "High n Power combined with low n Affiliation," he

writes, "has been associated among modern nations with dictatorships,

with ruthlessness, suppression of liberty, and domestic and interna-

tional violence ."45

The new feminist scholarship has also focused on the study of

power in newly illuminating ways. The exceptional works of the noted

sociologist Jessie Bernard, the Harvard psychologist Carol Gilligan, and

the psychiatrist Jean Baker Miller document how in male-dominated

societies affiliation is associated with femininity whereas power—in the

conventional sense of control over others—is associated with mascu-

linity .

46

These works also reveal something else of the greatest importance:

the configuration of values that McClelland called affiliation, Taylor

called matrist, and we have called gylanic are in male-dominated sys-

tems generally confined to a separate world subordinate or ancillary to

the larger "men's" or "real" world—the world of women.
It is here that the gylanic definition of power as enabling—the power

to give and to create so characteristic of the ancient partnership ethos

—

can still be seen. As Miller notes, this is still the way women define

power, as the responsibility of mothers to help their children, partic-

ularly their sons, develop their talents and abilities .

47
It is here that
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what Bernard calls 'the female ethos of love/duty" remains the primary
model for thought and action—but only for women .

48 And it is here
that what Gilligan calls the feminine morality of caring—of a positive

duty to do unto others as we would want them to do unto us—also

governs .

49 But again, it is only as the model of thought and action for

those who are not supposed to govern society: women.
Taking into account these new studies of the conventionally ignored

half of humanity, what we begin to see is how periods of warfare and
repression can be predicted from a weakening of the gylanic values of

affiliation or linking and the corresponding strengthening of the an-

drocratic values of aggressive power, or force-based ranking. We can
also glimpse how beneath the seemingly inexplicable shifts that punc-
tuate recorded history lies the basic resistance to our cultural evolution:

a social system in which the female half of humanity is dominated and
repressed.

Women as a Force in History

But why, if these androcratic/gylanic systems dynamics seem so ob-

vious, have they received so little formal study? Indeed, since women
are half of our species, why have their behaviors, activities, and ideas

been given so little sustained study? Again we confront one of these

omissions that scientists and historians will marvel over in ages to

come.

The door to a holistic study of human society is only slightly ajar

at this time. It opened a crack when historians began to recognize, as

Lynn White, Jr., observed, that the recording of history has been very
selective—characteristically done by, for, and about the historically

dominant groups .

511 But it is only now, when the missing female half

of history is starting to be seriously considered, that we can begin to

develop a new theory of history, and of cultural evolution, that takes

into account the totality of human society.

It is hardly surprising that our conventional histories systematically

omit anything relating to women or "femininity" when only a very
short time ago not one American university even had a women's stud-

ies program. There still is no such thing in the vast majority of our
high schools and grammar schools. Even now, where they exist,

women's studies programs are given miniscule budgets, low status,

and even lower priority in the college and university hierarchy. Only
in a handful of places is even a single women's studies class a grad-

uation requirement. It is thus also not surprising that most "educated"
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people still find it hard to believe there were any women who mattered

in history or that anything as peripheral as women and "feminine"

values could be a force central, not only to our past, but also to our

prospects for a better future.

One of the first twentieth-century works to try to redress this patho-

logical omission of women from what has conventionally been written

as history is Mary Beard's Woman as a Force in History .

51 Showing how,

despite male dominance, women have in fact been important shapers

of Western society, this pioneering woman historian led the way back

into prehistory as a source of the lost human heritage. Of particular

relevance here is Beard's documentation of something that to conven-

tional historians would seem even more outrageous than the correla-

tions shown by Winter and McClelland between "feminine" and "mas-

culine" values and critical historical alternatives. This is that periods of

the rising status of women are characteristically periods of cultural re-

surgence.

From the perspective of the Cultural Transformation theory we have

been developing, it is hardly surprising to find a correlation between

the status of women and whether a society is peaceful or warlike, con-

cerned with people's welfare or indifferent to social equity, and

generally hierarchical or equalitarian. For, as we have seen throughout

this book, the way a society structures the relations between the two

halves of humanity has profound, and highly predictable, systems im-

plications. What is surprising is that, without any such theoretical

framework, writing at the beginning of this century, Beard could see

these patterns and remark on them in what is still one of few attempts

to chart the activities of women in Western history.

In Women as a Force in History, Beard remarks on "the wide-reaching,

and influential activities of Italian women in the promotion of human-

istic learning" during the Renaissance. She notes that this was a time

when women—along with "effeminate" values like artistic expression

and inquiry—were beginning to free themselves from medieval church

control. She documents that in the French Enlightenment of the sev-

enteenth and eighteenth centuries women played similarly critical

roles. Indeed, as we will see, during this period—which launched the

secular revolt against what Beard calls "the barbarisms and abuses" of

the old regime—it was in the "salons" of women like Madame Ram-

bouillet, Ninon de Lenclos, and Madame Geoffrin that the ideas for

what later became the more humanist, or in our terms more gylanic,

modern ideologies first germinated .

52

This is not to say that women have not also helped to keep men
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and “masculine" values in power. Despite the emergence of great

figures here and there, women's part in our recorded past was by ne-

cessity largely played in the androcratically prescribed role of the male's

"helper." But as Beard repeatedly shows, although women have helped
men fight wars, and sometimes even fought in them, theirs has gen-

erally been a very different role. For not being socialized to be tough,

aggressive, and conquest-oriented, women in their lives, actions, and
ideas have characteristically been "softer," that is, less violent and more
compassionate and caring. For example, as Beard remarks, "one of the

earliest—and perhaps the first—rivals of the hymnology of war,

hatred, and revenge made immortal by Homer was the poetry of an
Aeolian woman called Sappha by her people but uniformly known in

later times as Sappho ."53

This insight is also found in another pioneering work focusing on
the role of women in history: Elizabeth Gould Davis's The First Sex .

54

Like books by other women trying to reclaim their past with no insti-

tutions or learned colleagues for support, Davis's book has been crit-

icized for veering into strange, if not downright esoteric, flights of

fancy. But despite their flaws—and perhaps precisely because they did

not conform to accepted scholarly traditions—books like this intuitively

foreshadow a study of history in which the status of women and so-

called feminine values would become central.

Like Beard's, Davis's book puts women back into the places from
which they were erased by androcratic historians. It also provides data

that make it possible to see the connection at critical historical junctures

between the suppression of women and the suppression of feminine

values. For instance, Davis contrasts the Elizabethan age with the Pu-
ritan regression that followed, marked by virulent measures to repress

women, including "witch" burnings.

But it is primarily in the works of today's more exacting feminist

historians and social scientists that we can find the data needed to flesh

out and develop a new holistic theory of gylanic-androcratic transfor-

mation and alternation. These are the works of women such as Renate
Bridenthal, Gerda Lerner, Dorothy Dinnerstein, Eleanor Leacock,

JoAnn McNamara, Donna Haraway, Nancy Cott, Elizabeth Pleck, Car-

roll Smith-Rosenberg, Susanne Wemple, Joan Kelly, Claudia Koonz,
Carolyn Merchant, Marilyn French, Francoise d'Eaubonne, Susan
Brownmiller, Annette Ehrlich, Jane Jaquette, Lourdes Arizpe, Itsue Tak-

amure, Rayna Rapp, Kathleen Newland, Gloria Orenstein, Bettina Ap-
theker, Carol Jacklin, and La Frances Rodgers-Rose and men such as

Carl Degler, P. Steven Sangren, Lester Kirkendall, and Randolph Trum-
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bach, who, painstakingly, often using obscure, hard-to-find sources

like women's diaries and other hitherto ignored records, are gradually

reclaiming an incredibly neglected half of history .

55 And in the process,

they are producing the missing building blocks required to construct

the kind of historical paradigm needed to understand, and move be-

yond, the one-step-forward-and-one-step-back alternations of recorded

history. For it is in the new feminist scholarship that we begin to see

the reason behind something the French philosopher Charles Fourier

observed over a century ago: the degree of emancipation of women is

an index of the degree of a society's emancipation .

56

The Female Ethos

We have already glimpsed how in periods of rigid androcratic con-

trol the softer, more "feminine" values are more rigidly confined to the

subordinate world of women, the private world of the home ruled by

individual men. Conversely, we have seen how in periods of gylanic

ascendancy these values press out into the larger public, or man's

world, thereby effecting some measure of social progress.

What the findings of the new feminist scholarship now make pos-

sible is documentation that this happens not because of some mystical,

cyclical, and inexorable principle or "fate" (e.g., Adams's juxtaposition

of the "Virgin" and the "Dynamo"). It happens for a very simple and

practical reason that would have been apparent to historians had they

included women in the history they studied. In times and places when
women are not strictly confined to the private world of the home—in

times when they can move more freely into the public world en masse,

as carriers and disseminators of the "female ethos"—they inject a more

gylanic worldview into the mainstream of society.

As we saw in classical Greece, and then again in the days of Jesus,

women have in fact had a great impact in the bettering of society. But

perhaps the most striking case in point is the most profoundly hu-

manizing social movement of modern times, which is, again, except in

feminist sources, almost completely ignored. This is the feminist move-

ment that first flared up in the nineteenth century and is now again

catching fire in the twentieth century.

Although even this is generally omitted from our standard history

books, the unknown or ignored work of hundreds of nineteenth-cen-

tury feminists like Lucy Stone, Margaret Fuller, Mary Lyon, Elizabeth

Cady Stanton, and Susan B. Anthony obviously greatly improved the

situation of the female half of humanity. Domestically, these "mothers"
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of modern feminism liberated women from laws that sanctioned wife
beating. Economically, they helped free women from laws that gave
husbands control over their wives' property. They opened up profes-

sions like law and medicine to women and won women access to

higher education, thus vastly enriching their, and their families', lives .

57

But in freeing women from blatantly oppressive forms of male dom-
inance, the nineteenth-century feminist movement helped set in mo-
tion the gylanic thrust of our time in still another way that, character-

istically, only becomes evident if we look outside our standard history

books. In making it possible for more women than ever before to gain
at least a partial foothold in the world outside their homes, this move-
ment vastly humanized society as a whole. For it was through the
impact of the "female ethos" embodied by women like Florence Night-
ingale, Jane Addams, Sojourner Truth, and Dorothea Dix, who were
now beginning to enter the "public world" en masse, that new profes-

sions like organized nursing and social work emerged, that the aboli-

tionist movement to free slaves gained massive grass roots support,
that the treatment of the insane and mentally deficient became more
humane .

58

Moreover, it is this same more "feminine" or partnership view of

human relations, defined by affiliation rather than by violence-based

rankings, that spread into the mainstream of society through the twen-
tieth-century feminist movement. Like the nineteenth-century feminist

movement, the women's liberation movement has also vastly improved
the situation of women. At a time when technological changes are in-

creasingly shifting women from subservient roles in the household to

subservient roles in the labor force, the women's liberation movement
has pressed for new laws to protect women both inside and outside
the home. But, once again, this second wave of modern feminism has
also greatly upgraded the situation of both women and men by injecting

a more gylanic consciousness into spheres of activity that were once
solidly under male control.

Just as in the nineteenth century women played a major role in the

movement to free black slaves, in the twentieth century women have
again provided massive grass roots support, and have even died, to

strengthen blacks' civil rights. Similarly, all over the Western world
today organizations by the hundreds, large and small, that are trying

to bring about a more just, peaceful, and ecologically harmonious social

order are heavily female in composition .

59

Clearly, not all women bring gylanic values into public life. For
example, the lone women who occasionally make it to the top of male
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hierarchies, like Indira Gandhi or Margaret Thatcher, often do so pre-

cisely because they keep proving that they are not too "soft" or "fem-

inine." And clearly many men are today also working for social bet-

terment and peace—as they have in other times of gylanic resurgence.

But one of the reasons they do so is that these are times when more

"feminine" values—along with women—are less "privatized."

The developments of the late 1960s and early 1970s, when so many
Americans rejected the "masculine" idea that the war in Vietnam was

"patriotic" and "noble," illustrate this point. Not only was this a time

when many women rejected confinement to the private sphere of

men's homes; it was also a time when many men rejected the "mas-

culine" stereotypes demanding that, particularly in their public behav-

ior, "real men" may not be "womanly"—that is, gentle, peaceful, and

caring.

This is not to say there is a simple, linear cause-and-effect relation

between changes in the status of women and the rise of "feminine"

values. Indeed, by the time a sizable number of women forcefully de-

mand or achieve any gains, an androcratic backlash is generally already

under way.

During the counterculture movement of the 1960s and 1970s, for

example, young men were rejecting warfare as "heroic" and "manly"

and switching to more effeminate styles of dress and hair and women
were making important gains in equal rights. But at the same time that

the old sexual stereotypes were powerfully challenged, the forces of

the so-called conservative and male backlash were already gathering

steam in anti-ERA, Moral Majority, and other rightist groups. Similarly,

in Renaissance and Elizabethan times, where we find strong gylanic

resurgences, we also find clear signs of simultaneous androcratic re-

sistance. On one hand, a trend can be seen toward equal education for

women of the ruling classes. Along with this, we see the beginnings

of modern feminist literature in works like Christine de Pisan's Book of

the City of Ladies ,

60 On the other hand, vilification of women intensifies;

new laws restrict their economic and political power; and a genre of

literature devoted to showing women in appropriately "feminine"

—

that is, submissive—roles erupts.

All this leads to a final and fundamental point. Despite some pe-

riodic weakening in the androcratic infrastructure during periods of

gylanic ascendance, until very recent times the subordinate status of

women has remained substantially unchanged. Correspondingly, so

also has the subordinate status of values like affiliation, caring, and

nonviolence, stereotypically associated with women.
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The End of the Line

As we have seen, throughout recorded history the androcratic sys-

tem's first line of "defense" has been the reassertion of male control.

Even more precisely, we have seen that a regression toward more
suppression of women is an early predictor that a generally repressive

and bloody period of history is setting in. As the research of Mc-
Clelland, Roszak, and Winter so vividly documents, what this all points

to is the grim conclusion that unless the systems relationship between
the suppression of women and of affiliative and caring values is finally

addressed, we are inevitably moving toward another period of massive
bloodletting through war.

McClelland's research shows how the upsurge of violent themes in

literature and art predicts periods of warfare and repression. Winter's

research on the rapist Don Juan shows that the theme of repressive

violence against women is an even more specific predictor of times

of violence and war. And today there is a massive worldwide upsurge
in violence against women—not only in fiction, but in fact.

Ideologically, our world is in the throes of a major regression to the

woman-hating dogmas of both Christian and Islamic fundamentalism.
There is in literature and film an unprecedented barrage of violence

against women, of graphic portrayals of woman-murder and rape com-
pared to which the earlier literary violence (of a Taming of the Shrew or

a Don fuari) pales to insignificance. Also unprecedented is the current

proliferation of hard-core pornography that, through a multi-billion-

dollar industry, blares out into the home from books, magazines, comic
strips, movies, and even cable television the message that sexual plea-

sure lies in violence, in the brutalization, enslavement, torture, muti-

lation, degradation, and humiliation of the female sex .

61

As Theodore Roszak noted, the resistance to the nineteenth-century

feminist movement was marked by an increase in what crime records

term aggravated assault, severe, bone-breaking domestic beatings, the

setting of a wife on fire, the putting out of her eyes .

62 Because through-

out recorded history violence against women has been the androcratic

system's response to any threat of fundamental change, in the wake
of the twentieth-century women's liberation movement has come a sub-

stantial rise in violence against women. Examples are Indian bride

burnings, Iranian public executions, Latin American imprisonments
and tortures, worldwide wife batterings, and the global terrorism of

rapes—which scholars estimate now occur in the United States at the

rate of one every thirteen seconds .

63
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Viewed from the perspective of Cultural Transformation theory, the

systems function of the massive and brutal violence against women
today is not hard to see. If androcracy is to be maintained, women
must be suppressed at all cost. And if this violence—and the incite-

ments to violence through the revival of religious calumnies against

women and the equation of sexual pleasure with the killing, raping,

and torturing of women—is mounting all over our globe, it is because

never before has male dominance been as vigorously challenged

through a global, mutually reinforcing, synergistic women's movement

for human liberation.
64

Never before has the world seen such a mushrooming of govern-

mental and nongovernmental organizations with memberships in the

millions—groups ranging from the official All China Women's Feder-

ation to the National Women's Studies Association, the National Or-

ganization for Women, and the Older Women's League in the United

States—all dedicated to improving the status of women. Never before

has there been a United Nations Decade for Women. Never before have

there been global conferences attracting thousands of women from

every corner of the world to address the problems stemming from male

supremacy. Never before in all of recorded history have women from

every nation on this earth come together to work for a future of sexual

equality, development, and peace—the three goals of the First United

Nations Decade for Women. 65

The growing recognition by women—and men—that these three

goals are related stems from the intuitive perception of the dynamics

we have been examining. For once the function of male violence against

women is perceived, it is not hard to see how men who are taught

they must dominate the half of humanity that is not as physically

strong as they are will also think it their "manly" duty to conquer

weaker men and nations.

Be it in the name of national defense, as in the USA and USSR, or

in the holy name of God, as in the Muslim world, war or the prepa-

ration for war serve not only to reinforce male dominance and male

violence but, as illustrated by both Hitler's Germany and Stalin's Rus-

sia, also to reinforce androcracy's third major systems component, au-

thoritarianism. Times of war provide justification for "strongman" lead-

ership. They also justify the suspension of civil liberties and rights

—

as illustrated by the news blackout during the U.S. invasion of Grenada

in 1983 and the chronic martial law in embattled nation after nation in

Africa, Asia, and Latin America.

In the past, the pendulum has always swung back from peace to
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war. Whenever more "feminine" values have risen for a time, threat-

ening to transform the system, an aroused and fearful androcracy has
thrust us back. But must the current swing backward inevitably bring

on more and more domestic and international violence and, with it,

more and more suppression of civil liberties and rights?

Is there really no way out of another—now, nuclear—war? Is this

to be the end for the cultural evolution that began with such hope in

the age of the Goddess, when the power of the life-giving Chalice was
still supreme? Or are we now close enough to gaining our freedom to

avert that end?



CHAPTER 11

Breaking Free: The
Unfinished Transformation

Ours was to be the modern era, the Age of Reason. Enlightenment

was to replace superstition; humanism was to replace barbarism; em-

pirical knowledge was to take the place of cant and dogma. Yet perhaps

never before had such magical powers been attributed to the Word.

For it was through words, through the stuff that makes possible the

conscious logical thinking processes of the human mind, that all the

old irrationalities, all the old errors and maladies of humanity, were

now to be cured. And never before had words, particularly written

words, reached so far and so wide.

One reason was that never before had so many people been literate,

and never before had so many new media of communication spread

words to so many inhabitants of our globe. The move into what the

philosophical historian Henry Aiken calls the Age of Ideology 1 came
along with a major socio-technological shift. This was a shift, or "sec-

ond wave," in Alvin Toffler's terms, comparable in proportion to the

"first wave" of the agrarian revolution many millennia earlier .

2 The

industrial revolution, although still primarily limited to the West,

brought with it a barrage of new technologies, among them the print-

ing press, which made possible the first large-scale distribution of

books, journals, and newspapers. Then came the auditory media, the

telegraph, telephone, and radio. These were followed by visual mass

media, movies and television, which along with the gargantuan pro-

liferation of magazines, newspapers, and books literally inundated ev-

ery nook and cranny of our globe with words.

But there was, particularly in the West, another reason for this ide-

ological explosion. As religious ideologies weakened in the wake of
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advancing industrialization, there was a great hunger, indeed almost
a desperation, for new ways of perceiving, ordering, and valuing real-

ity, in other words, for new ideologies.

Soon the voices of what some have called a secular clergy—philos-

ophers and scientists—were making themselves heard throughout the

Western world. By the nineteenth century they were everywhere, rein-

terpreting, reordering, and revaluing reality according to the modern
gospels of Kant and Hegel, Copernicus and Galileo, Darwin and La-

voisier, Mill and Rousseau, Marx and Engels, to name but a few of the

early prophets of the secular Word.

The Failure of Reason

These were to be the prophets of a cultural transformation. With
the liberation of the human mind by reason, "rational man"—the prod-

uct of the eighteenth-century Enlightenment—would now leave behind
the barbarism of the past.

Through the industrial revolution, our technological evolution had
been moving upward by leaps and bounds. Soon, so also would our
cultural evolution. In the same way that new material technologies such
as machines and medicines were bringing about seemingly miraculous

changes, new social technologies, such as better ways of organizing

and guiding human behavior, would speed the realization of human-
ity's higher potentials and aspirations. At long last, the age-old human
striving for justice, for truth, for beauty could bring our ideals to reality.

But gradually this great hope and promise began to wane. For dur-

ing the nineteenth and twentieth centuries "rational man" continued
to oppress, kill, exploit, and humiliate his fellow and sister humans at

every turn. Justified by such new "scientific" doctrines as the social

Darwinism of the nineteenth century, the economic slavery of "infe-

rior" races continued. Instead of being fought to "save heathens" or

for the greater glory and power of God and king, colonial wars were
now waged for "rational" economic and political purposes, such as the

promotion of "free trade" and the "containment" of rival economic and
political powers. And if male control of women could no longer be
based on such irrational grounds as Eve's disobedience of the Lord, it

would now be justified by new "rational scientific" dogmas proclaiming

that male dominance was a biological and/or social law.

"Rational man" now spoke of how he would "master" nature, "sub-

due" the elements, and—in the great twentieth-century advance

—

"conquer" space. He spoke of how he had to fight wars to bring about
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peace, freedom, and equality, of how he had to murder children,

women, and men in terrorist activities to bring dignity and liberation

to oppressed peoples. As a member of the elites in both the capitalist

and communist worlds, he continued to amass property and/or privi-

lege. To make more profits or to meet higher quotas, he also began to

systematically poison his physical environment, thereby threatening

other species with extinction and causing severe illness in human
adults and deformities in human babies. And all the while he kept
explaining that what he was doing was either patriotic or idealistic

and—above all—rational.

Finally, after Auschwitz and Hiroshima, the promise of reason be-

gan to be questioned. What was one to make of the "rational" and
efficient use of human fat for soap? Or the highly efficient use of the

hygienic shower for poison gas? How could one explain the carefully

reasoned military experiments of the effect of atomic bombs and ra-

diation on living and totally helpless human beings? Could all this

superefficient mass destruction be called an advance for humanity?
Was explosive industrial overexpansion, the regimentation of whole

populations into assembly lines, the computerization of individuals

into numbers a step forward for our species? Or were these modern
developments, along with the increasing pollution of land, sea, and
air, signs of cultural regression rather than cultural progress? Since
"rational man" seemed bent on desecrating and destroying our planet,

would it not be better to turn back to "religious man," to the time
before scientific advances plunged us into our secular-technological

age?

By the last quarter of the twentieth century, philosophers and social

scientists were not only questioning reason but all the progressive mod-
ern ideologies. Neither capitalism nor communism had fulfilled its

promise. Everywhere there was talk of "the end of liberalism" as "real-

ists" asserted that a free and equal society was never anything but a
utopian dream.

Disillusioned by the purported failure of the progressive secular ide-

ologies, all over the world people were returning to fundamentalist
Christian, Muslim, and other religious teachings. Frightened by in-

creasing signs of impending global chaos, masses of people were turn-

ing back to the old androcratic idea that what really matters is not life

here on earth but whether, by disobeying God—and the commands of

the men speaking for him on earth—we will be violently punished
through all eternity.

Given the reality of the threat of global annihilation posed by nu-
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clear bombs, from the perspective of a worldview that offers no realistic

alternatives to the prevailing system, there do seem only three ways
to respond to what increasingly look like insoluble global crises. One
way is to go back to the old religious view that the only way out is in

the next world, where—as born-again Christians or Shiite Muslims as-

sert—God will reward those who obeyed his orders and punish those

who did not. The second is through more immediate forms of escape:

the nihilism, desensitization, and hopelessness that fuel the angry dis-

illusionment of punk rock, the mind-numbing excesses of drugs, liquor,

or mechanical sex, the decadence of grasping overmaterialism, and the

deadening of all compassion through a modern "entertainment" in-

dustry that begins to resemble the bloody circuses of the last days of

the Roman Empire. The third way is to try to drive society back to an
imaginary better past—to the "good old days" before women and "in-

ferior" men questioned their proper place in the "natural order."

But from the perspective we have been developing, based on the

careful reexamination of our present and past, all this hopelessness is

unfounded. All is not hopeless if we recognize it is not human nature

but a dominator model of society that in our age of high technology

inexorably drives us toward nuclear war. All is not futile if we recognize

that it is this system, not some inexorable divine or natural law, that

demands the use of technological breakthroughs for better ways of

dominating and destroying—even if this drives us to global bankruptcy

and ultimately to nuclear war. In short, if we look at our present from
the perspective of Cultural Transformation theory, it becomes evident

that there are alternatives to a system founded on the force-based rank-

ing of one half of humanity over the other. What also becomes evident

is that the great transformation of Western society that began with the

eighteenth-century Enlightenment did not fail but is merely incom-

plete.

The Challenge to the Androcratic Premises

The ideas that came out of the eighteenth-century Enlightenment

are in fact only partly new. Rooted in the deep past we examined in

our first chapters, they are gylanic ideas: ideas suitable for a partner-

ship rather than a dominator system of social organization. These were
the kinds of ideas that in more modern forms reemerged during the

Enlightenment to find new growth in the intellectual salons of women
like Madame du Chatelet and Madame Geoffrin. At first, after so many
centuries of disuse or misuse, they were little more than novelties,

intellectual entertainment for a small, educated elite. But then, through
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better technologies of mass communication like the printing press, and
later also through mass education, these ideas—which did not fit a

dominator model of society—began to be replicated everywhere.

One of the earliest and most important of these ideas was the idea

of progress. For if the universe was not, as religious dogma had it, an
immutable entity controlled by an all-powerful deity, and if "man" was
not after all created in God's image, improvements in nature, in society,

and in "man" became real possibilities. This is a point usually stressed

by those who argue that the great break in Western culture was the

replacement of religious with secular ideas. But the point that is ig-

nored is that what was being rejected was not religion, but the andro-

cratic premise that a static and hierarchic social order was the will of

God. 3

When in 1737 Abbe de Saint-Pierre wrote his Observations on the

Continuous Progress of Human Reason, he expressed, perhaps for the first

time in such definite terms, the idea that ahead of humanity lies "the

vista of an immensely long progressive life."
4 This idea of vast oppor-

tunities for the improvement of social and individual life here on earth

was an outright rejection of Christian beliefs that this earth is a kind

of testing ground where human beings, under a divine plan, are

trained and disciplined for their ultimate destination—not here on
earth, but in an afterlife. No longer supportive of an authoritarian sta-

tus quo, but rather of ever-advancing human ideals and aspirations,

the idea of progress was integral to much of the legal, social, and eco-

nomic progress that in fact did occur in the eighteenth and nineteenth

centuries.

Two related ideas, equality and freedom, also represented a fun-

damental break with androcratic ideology. In 1651 Thomas Hobbes had
written in his Leviathan that "nature hath made men so equal in the

faculties of body and mind, as that . . . when all is reckoned together

the difference between man and man is not so considerable, as that

one man can thereupon claim to himself any benefit to which another

may not pretend as well."5

In the following century in France Jean Jacques Rousseau wrote that

not only were "men" born free and equal, but that this was a "natural

right" that entitled them to "sever their chains"6—a view of reality that

was to be central to the American and French revolutions. And in the

same century in England, Mary Wollstonecraft asserted that this "nat-

ural right" belongs to women as well as men—a view that was to be

central to the still ongoing feminist revolution. 7
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Then in the nineteenth century Auguste Comte wrote of positivism

and the law of human development. John Stuart Mill wrote of repre-

sentative government as best suited to foster desirable moral and in-

tellectual qualities. And Karl Marx, in part influenced by the first dis-

coveries of the preandrocratic era, wrote of a classless society in which
"the free development of each is the condition for the free development
of all ."

8

Overriding all the many differences among these modern secular

philosophers was the common antiandrocratic assumption that under
the proper social conditions, human beings could and would live in

free and equitable harmony. In other words, although not articulated

in those terms, what these women and men envisioned was the pos-

sibility of a partnership rather than a dominator society.

The term human being was then, as now, generally equated with
"men" or "mankind." Thus, the new eighteenth- and nineteenth-cen-

tury commitment to human rights was generally seen as applicable

only to men. In fact, this commitment was at first only to men who
were white, free, and propertied. Nonetheless, along with these fun-

damental ideological breaks with the past came equally fundamental
changes in social realities, which profoundly affected the lives of all

women and men.

In first the American and then the French revolutions, the institu-

tion of Kingship—for many centuries a cornerstone of androcratic so-

cial organization—was challenged. In the minds of more and more
people words like equality, freedom, and progress replaced words like

fealty, order, and obedience. In most of the Western world, republics grad-

ually replaced monarchies, secular schools replaced religious ones. And
less autocratic families began to replace rigidly male-dominated house-

holds in which the word of father and husband, like the word of kings,

had been absolute law.

Today the continued weakening of male control within the family

is presented by many as part of a dangerous decline in the family. But

the gradual erosion of the absolute authority of the father and husband
was a critical prerequisite for the entire modern movement toward a

more equalitarian and just society. As the sociologist Ronald Fletcher,

one of few to focus on this critical point, writes in The Family and Its

Future, "The fact is that the modern family has been created as a nec-

essary part of this larger process of approximating to the central ideals

of social justice in the entire reconstitution of society."9

A recent work shedding light on these critical, but still generally



162 THE CHALICE AND THE BLADE

overlooked, psychohistorical dynamics is Randolph Trumbach's The

Rise of the Equalitarian Family .

10 Trumbach shows that the fact that the

modern equalitarian family appeared earlier in England than it did on

the continent may have been an important factor in explaining why
England, unlike France, Russia and Germany, did not have violent

antimonarchic upheavals in the eighteenth and nineteenth centuries.

His research shows how the rising power of women in the families of

the British ruling classes brought important changes in the men who
governed England. And these changes made these men more ready to

accept social reforms, such as the move to parliamentary government

with the monarch retained only as titular head—in sharp contrast to

the lingering despotism of the Russian, German, and French kings.

The Secular Ideologies

If we pursue the analysis of modern history from the perspective

of the underlying conflict between androcracy and gylany as two dif-

ferent paths for our cultural evolution, the emergence of the progres-

sive modern secular ideologies acquires a new, and far more hopeful,

meaning. By using the new analytic tools provided by Cultural Trans-

formation theory, we can see how the replication of ideas like equality

and freedom gradually led to the formulation of new ways of looking

at the world. Acting as "attractors," such gylanic ideas served as the

nuclei for the formation of new systems of belief, or ideologies, which

were gradually disseminated through the social system and, at least in

part, replaced the androcratic paradigm. In bits and pieces, these ide-

ologies challenged a pyramidal world ruled from the very top by a male

God, with men, women, children, and finally the rest of nature in a

descending dominator order.

Ironically, one of the earliest of these progressive ideologies is one

of those most heavily criticized by progressives today: capitalism. The

ideological ground for capitalism had already been paved by the sev-

enteenth-century Protestant Reformation. With its stress on the mer-

cantile virtues of industry, individual attainment, and wealth—and

conversely on the mercantile sins of sloth, individual failure, and pov-

erty—the Protestant ethic was a prerequisite to the rise of capitalism .

11

But it was not until the eighteenth century that capitalism as a secular

ideology emerged. By all accounts, its principal author is the first of

the so-called worldly philosophers, Adam Smith .

12 The first economist.

Smith extolled a free market as the cornerstone of a free and prosperous

society.

In its radical departure from the older view in which men's social
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position and wealth were basically a function of birth, of being born a

nobleman, a craftsman, or a serf, capitalism was in fact a move toward

a freer society. It fundamentally challenged the rigid hierarchies of the

earliest or protoandrocratic social organization in which the strongest,

most brutal and violent men, the warrior-conquerors, and their de-

scendants, the nobles and kings, exerted despotic powers justified by
religious ideologies as divinely ordained.

Capitalism, the first modern ideology founded primarily on an eco-

nomic or material base, was thus an important step in the move from
a dominator to a partnership society. It also provided much of the

impetus for new and more socially responsible political forms, such as

constitutional monarchies and republics. Certainly capitalist economics
was infinitely preferable to feudal economics, which was based pri-

marily on violence: on those endless back and forth killings and pil-

lagings of lords and kings in their seemingly insatiable drive for more
real estate as a basis for power. But in its emphasis on individual ac-

quisitiveness, competitiveness, and greed (the profit motive), its in-

herent hierarchism (the class structure), and its continued reliance on
violence (e.g., colonial wars), capitalism remained fundamentally an-

drocratic.

Most critically, as modern capitalist ideologues like George Gilder

openly state, capitalism as we know it rests on male supremacy. In his

book Wealth and Poverty, hailed by President Reagan as one of the most
important works on capitalism since Adam Smith's The Wealth of Na-

tions, Gilder specifically extols what he terms "the male's superior

aggression" as the greatest of all social and economic values .

13

Socialism and communism were the next major ideologies to

emerge. Their early theorists rejected many of the androcratic premises

espoused by capitalism. The works of "utopian socialists" such as

Charles Fourier and the "scientific socialism" of Marx and Engels were
powerful factors in promoting the ideal of equality; that is, a social

organization based on linking or affiliation rather than ranking or dom-
ination .

14 And although it was only a sidelight in their voluminous
writings, Marx and Engels explicitly acknowledged the critical impor-

tance of the oppression of women by men, which Engels called "the

first class oppression" or "the world historical defeat of the female

sex ." 15

But while in many parts of the world socialist ideas (such as free

public education and a graduated income tax) helped achieve greater

social equality and brought relief from brutal poverty for millions of

peasants and industrial workers, socialism and communism also re-
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tained important androcratic components. Part of the problem lay in

communist theory. Marxism, which developed into one of the most

influential ideologies of modern times, did not abandon the androcratic

tenet that power is to be attained through violence, as attested by its

well-known adage "The end justifies the means." And part of the prob-

lem lay in how Marxism was applied in the first nation that adopted

communism as its official ideology: the Soviet Union. Marx and Engels

had recognized that a profound alteration of relations between women
and men during prehistoric times ushered in the class society they so

abhorred. Consequently, in the early years of the Russian Revolution

there were some efforts to equalize the position of women. But in the

end, men—and just as critically, "masculine" values—remained in con-

trol .

16

Indeed, one of the most instructive lessons of modern history is

how the massive regression to violence and authoritarianism under

Stalin coincided with the reversal of earlier policies to replace patriar-

chal family relations with an equal relationship between women and

men. As Trotsky was to remark (but only after his fall from power and

exile), the failure of the communist revolution to achieve its goals in

large part stemmed from the failure of its leadership to bring about a

change in patriarchal relations within the family .

17 Or in our terms, it

lay in the failure to bring about any fundamental changes in the re-

lations between the two halves of humanity, which continued to be

based on ranking rather than linking.

During the nineteenth and into the twentieth century other modern

humanist ideologies—abolitionism, pacifism, anarchism, anticolonial-

ism, environmentalism—also emerged. But like the proverbial blind

men describing the elephant, they each described different manifes-

tations of the androcratic monster as the totality of the problem. At the

same time, they failed to address the fact that at its heart lies a male-

dominator, female-dominated model of the human species.

The only ideology that frontally challenges this model of human
relations, as well as the principle of human ranking based on violence,

is, of course, feminism. For this reason it occupies a unique position

both in modern history and in the history of our cultural evolution.

Seen from the long view of cultural evolution detailed in earlier

chapters, feminism is clearly not a new ideology. Whereas the idea of

our affiliation or linking with other human beings can be given only

lip service in androcratic systems, for millennia of cultural evolution

this idea was operationally expressed in more equalitarian and peaceful

societies. And throughout recorded history—in ancient Greece and



BREAKING FREE 165

Rome, during the troubador and Elizabethan eras, during the Renais-

sance and the Enlightenment—the "woman question," as Marx and
Engels called it, has been a recurrent issue.

But feminism as a modern ideology did not emerge until the middle

of the nineteenth century. Although many of the philosophical foun-

dations for feminism had been articulated earlier by women like Mary
Wollstonecraft, Frances Wright, Ernestine Rose, George Sand, Sarah

and Angelina Grimke, and Margaret Fuller, its formal birthdate is July

19, 1848, at Seneca Falls, New York. 18 Here, at the first convention in

recorded history held for the express purpose of launching women's
collective struggle against subordination and degradation, Elizabeth

Cady Stanton made a pivotal statement. "Among the many important

questions which have been brought before the public," Stanton said,

"there is none that more vitally affects the human family than that

which is technically called 'Women's Rights.'
" 19

Though the mounting expression of this statement now challenges

our system with greater strength and certainty than ever before, fem-

inism still is perceived by many people as "just a women's issue." And
as a consequence—because feminism continues to be split off from the

ideological mainstream—the other progressive ideologies, from middle

to left, continue to be riddled by massive internal inconsistencies.

By contrast, in a fourth group of modern ideologies there is no such

difficulty, no problem with contradictory backward and forward pulls.

These are the ideologies that began to evolve in the eighteenth- and
nineteenth-century works of men like Edmund Burke, Arthur Scho-

penhauer, and Friedrich Nietzsche, who were squarely and una-

bashedly androcratic. 20

Nietzsche, whose philosophy reidealizes primitive or protoandro-

cracy, is still much cited and admired. Openly and without any pre-

tense or dissembling, Nietzsche declared that just as men must rule

over women, a few "naturally selected," "socially pure" men must rule

over the rest of mankind. For him, religion was a vile and despicable

form of superstition, and he based his opposition to such "degenerate"

and "effeminate" ideas as equality, democracy, socialism, women's
emancipation, and humanitarianism on strictly "rational" and nonre-

ligious grounds. 21

Nietzsche's philosophy, under which the "noble and powerful"

"may act toward persons of a lower rank just as they please," is the

forerunner of modern fascism. Going back to Indo-European myths,

Nietzsche despised the Judeo-Christian tradition as not androcratic

enough because it contained what he called an "effeminate" "slave-
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morality": ideas like "selflessness," "charity," "benevolence," and

"neighborly love." As in the "noble" days of Aryan or Indo-European

warriors, Nietzsche's ideal moral order was a world in which "the rul-

ers" alone determined what is "goodness" and "supermen" heroes

fought glorious wars. It was a world ruled by men who say, "I like

that, I take it for my own," who know how to "keep hold of a woman
and punish and overthrow insolence," and to whom the weak "will-

ingly submit . . . and naturally belong." In short, it was a world very

much like that imagined in that twentieth-century neoandrocratic doc-

ument par excellence, Hitler's Mein Kampf.

22

The Dominator Model of Human Relations

The modern rise of fascism and other rightist ideologies is much

lamented by those who still harbor hope that we may continue our

cultural evolution. They note with alarm that rightist ideologies would

reimpose authoritarianism and push us back to a time of even greater

injustice and inequality. They are particularly alarmed by the militarism

of rightists and neorightists, their idealization of violence, bloodshed,

and war, recognizing the imminent danger this way of thinking poses

to our safety and survival. But there is a third aspect of rightist ideology

that is rarely noted. This is that rightists—all the way from the Amer-

ican Right at the end of this century to the Action Frangaise at its

start—not only accept, but openly recognize the systems relationships

between male dominance, warfare, and authoritarianism .

23

If we objectively reexamine the political regimes of modern times,

we see that it is no accident that rigid male dominance, and with it

the dominance of "masculine" values, have marked some of the most

violent and repressive modern regimes. This was the case in Hitler's

Germany, in Franco's Spain, and in Mussolini's Italy. Such repressive

regimes as those of Idi Amin in Africa, Zia-ul-Haq in Pakistan, Trujillo

in the West Indies, and Ceausescu in Romania further illustrate the

point .

24

Most instructive (and sobering) is that in the "cradle of modern

democracy," the same U.S. administration that holds itself above the

law, carries out covert wars, and slashes public welfare spending to

fund the highest military budget in American history, also opposes the

constitutional amendment that would grant women legal equality,

backing instead an amendment to deprive women of reproductive free-

dom of choice. Moreover, if we look closely at the two most visible

religious neoandrocratic ideologies—that of American fundamentalist
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preachers like Jerry Falwell (a good friend and spiritual advisor of Pres-

ident Reagan) and that of the Ayatollah Khomeini in Iran—the link

between institutionalized violence, the suppression of women, and the

suppression of liberty becomes even more vividly apparent.

In the United States, Jerry Falwell preached to millions of television

viewers that God is against the Equal Rights Amendment. His stand

against freedom of speech, reproductive freedom of choice, and free-

dom to worship or not worship according to one's conscience consti-

tuted a threat to liberty. And his support for a more militaristic and
"strong" America, for the brutally repressive South African govern-

ment, and for other regimes that kill and torture their own people with

weapons provided by "God-fearing American leaders" put the stamp
of the will of God upon violence. In such ways, the Falwells of andro-

cratic Christianity demonstrate their "bread and butter" recognition of

the connection between male dominance, authoritarianism, and male

violence.

A similar recognition of these connections was displayed by the

Ayatollah Khomeini when he proclaimed the chuddar, the full-length

dress that traditional Muslim women are required to wear, as the sym-
bol of Iran's return to a theocratic androcracy run from the top by
Khomeini and his mullahs. 25 Indeed, seen from the perspective of cul-

tural transformation theory, the so-called Islamic resurgence is in fact

a resurgence of the androcratic system, violently resisting the strong

gylanic thrust of modern times.

The Ayatollah Khomeini was originally expelled from Iran after he

led a two-day riot in protest against the more equal treatment of

women. Upon his return one of his first official acts was to suspend
the Family Protection Act of 1967, which gave women greater equality

in divorce, marriage, and inheritance, and to exhort his followers to

reinstate the veil.
26 At the same time, rigid new laws sexually segre-

gating schools and beaches and lowering the minimum marriage age

for girls to thirteen were also swiftly imposed. 27

In Khomeini's new "moral" order that condoned, and indeed com-
manded, the violent taking of American diplomats as hostages and
plunged Iran into a "holy war" against Iraq, any disobedience of the

men now in power was proclaimed a crime against Islam, punishable

by imprisonment, torture, even death. Neither freedom of speech nor

press was tolerated. Any attempt to create a rival party was branded
heretical. 28 And for the crime of believing in a faith that encourages

equality between women and men, and for organizing women, in 1983

ten Baha'i women, including Iran's first woman physicist, a concert
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pianist, a nurse, and three teen-age college students were killed at a

public execution .

29

In sum, those who would reimpose strongman rule over both

women and men see so-called women's issues like reproductive free-

dom of choice and equal rights under the law as primary issues. In-

deed, if we look at rightist actions—from the American New Right to

their religious counterparts in both West and East—we see that to them
the return of women to their traditional subservient place is a top prior-

ity .

30

Yet ironically, for the majority of those committed to ideals like

progress, equality, and peace, the connection between "women's is-

sues" and the attainment of progressive goals remains invisible. For

liberals, socialists, communists, and others from middle to left the lib-

eration of women is a secondary or peripheral issue—to be addressed,

if at all, after the "more important" problems facing our globe have
been resolved.

Much of the ideological confusion, as well as the one-step-forward,

two-steps-back cultural movement of modern times can be traced to

the failure of those working for progress to perceive the logical im-

possibility of creating a just and equal society as long as a dominator-

dominated model of human relations remains in place. To the extent

that we still fail to see that an equalitarian society and inequality be-

tween the two halves of humanity are contradictory, reason indeed
seems to have failed us. One is reminded of Hans Christian Andersen's
tale of the emperor with no clothes, whose nudity is only perceived

by a small, as yet untutored, child. Having been tutored in the views
of reality required to maintain the prevailing system, even the great

logical powers of our minds have difficulty making the seemingly self-

evident connection between a dominator model of human relations and
a dominator society.

The two basic human types are male and female. The way the re-

lationship between women and men is structured is thus a basic model
for human relations. Consequently, a dominator-dominated way of re-

lating to other human beings is internalized from birth by every child

brought up in a traditional, male-dominated family .

31

In the case of racism, this model of human relations is generalized

from members of a different sex to members of a different race. In the

related phenomenon of colonialism, it is generalized one step further,

to members of a different nation (and usually also race). It is a model
that has throughout history lent itself to the rationalization of all pos-

sible variations of social and economic exploitation.
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Forward or Back?

Once we transcend the older ideological labels of liberal versus con-

servative, religious versus secular, or left versus right, modern history

becomes in many critical respects radically clarified. The progressive

modern ideologies can be seen as part of one mounting and continuing

revolution against androcracy.

The rebellions first of burghers, workers, and peasants (Marx's

bourgeoisie and proletariat), and later of black slaves, colonials, and
women are also part of this still evolving movement to replace andro-

cracy with gylany. For all these mass rebellions were and are funda-

mentally against a system in which ranking is the primary principle of

social organization.

But until now the ideological challenge to androcracy has been frag-

mented. Rightist or neoandrocratic ideology provides an internally con-

sistent and all-encompassing vision of both personal and public life.

But of the progressive ideologies, only feminism avoids internal incon-

sistency by applying principles such as equality and freedom to all

humanity—not just its male half. Only feminism offers the vision of a

reordering of the most fundamental social institution: the family. And
only feminism makes the explicit systems connection between the male
violence of rape and wife beating and the male violence of war. 32

In terms of our modern ideological system, feminism may be seen

as a powerful attractor. While still on the system's periphery, during

the nineteenth and twentieth centuries feminism has acted as a periodic

attractor, guiding intellectual movement toward a worldview in which
women and femininity are no longer devalued. But in our time of grow-
ing systems disequilibrium, feminism could become the nucleus for a

new, fully integrated gylanic ideology. Incorporating the humanistic

elements of both our religious and our secular ideologies, this modern
gylanic worldview would at long last provide the internally consistent,

overarching ideology required to replace a dominator with a partner-

ship society.

There is already movement toward such an ideology. For example,

at a 1985 New Paradigm Symposium sponsored by Fritjof Capra's Elm-

wood Institute, new paradigm thinking was specifically described as

"postpatriarchal," and the new epistemology was seen as representing

a "shift from domination and control of nature to cooperation and non-
violence."33 Male futurists such as Robert Jungk, David Loye, and John
Platt also recognize the link between equality for women and peace. 34

The 1985 Statement of the Baha'i Universal House of Justice, presented
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to world heads of state, expressly recognizes that "the achievement of
full equality between the sexes" is a prerequisite for world peace. 35

Feminist philosophers and activists from all over the world have
called for a new ethic for both women and men based on "feminine"
values like nonviolence and caring: women such as Wilma Scott Heide,
Helen Caldicott, Betty Friedan, Alva Myrdal, Elise Boulding, Fran Hos-
ken, Hilkka Pietila, Charlene Spretnak, Celina Garcia, Gloria Steinem,
Dame Nita Barrow, Patricia Ellsberg, Patricia Mische, Barbara Deming,
Mara Keller, Bella Abzug, Pam McAllister, Allie Hixson, and Elizabeth
Dodson-Gray. 36 And innumerable feminist artists, writers, theologians,
and scientists are providing both new theories and new images suitable
for a partnership rather than a dominator world: Jessie Bernard, Carol
Christ, Abida Khanum, Susan Griffin, Karen Sacks, Judith Plaskow,
June Brindel, Gita Sen, Rosemary Radford Ruether, Dale Spender, Na-
wal El Saadawi, Jean O'Barr, Betty Reardon, Starhawk, Paula Gunn
Allen, Carol Gilligan, Charlotte Bunche, Judy Chicago, Mayumi Oda,
Alice Walker, Margaret Atwood, Georgia O'Keeffe, Peggy Sanday,
Holly Near, Ursula Le Guin, E. M. Broner, Marge Piercy, Ellen Marie
Chen, Alix Kates Shulman to name but a few. 37

There are also attempts to found what are essentially gylanic polit-

ical movements based on linking rather than ranking. For example,
Petra Kelly's vision of an ecology-feminism-peace party provided much
of the impetus for the West German Greens. 38 And Sonia Johnson's
Citizen's Party Platform for the 1985 U.S. presidential elections clearly

articulated the centrality of feminism to any significant social, eco-
nomic, and political change.

These are all steps toward the fully integrated and coherent re-vi-

sion of reality necessary to effectively actualize a partnership society.

Although we don't usually think of them this way, most social reali-

ties—schools, hospitals, stock exchanges, political parties, churches
are actualizations of ideas that once existed only in the minds of a few
women and men. This also is true of the abolition of slavery, the re-

placement of monarchies with republics, and all the other progress we
have made in the last few hundred years. 39 Even physical realities

tables, books, pots, airplanes, violins—are actualizations of human
ideas. But for new ideas to be translated into new realities requires not
only clarity of vision but also the opportunity to change old realities.

The ferment of our modern age as a time of unprecedented tech-
nological change is providing the opportunity for social change—and
potentially for a fundamental social transformation. As we may see all

around us, rapid technological change creates social instability. And,
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as transformation theory shows, when there are unstable states a shift

from one system to another can occur.

The modern rebellions of women and men against a dominator so-

ciety have come along with great technological advances. Moreover,
every major technological change has given impetus to the gylanic

thrust by forcing changes in the roles of both women and men. Now
even nature seems to be rebelling against androcracy: in soil erosion,

resource depletion, acid rain, and environmental pollution. But this

rebellion of nature is not, as is sometimes argued, a rebellion against

technology. Rather, it is a rebellion against the exploitive and destruc-

tive uses to which technology is put in a dominator society, in which
men must keep conquering—be it nature, women, or other men.

It is said that modern technology is a danger not only to our cultural

but also to our biological evolution. To the extent that androcracy re-

mains in place, advanced technology does pose a major threat to our
survival. Yet even this threat provides further impetus for a funda-

mental systems transformation.

On this most basic level, the modern gylanic thrust may be seen as

an adaptive process impelled by the survival impulse of our species.

As we will examine in the chapter that follows, the evidence mounting
from every quarter is that the prevailing system is rapidly nearing its

logical evolutionary end, the end of the line for a five thousand-year
androcratic detour. What may lie ahead is the final bloodbath of this

dying system's violent efforts to maintain its hold. But the death throes

of androcracy could also be the birth pangs of gylany and the opening
of a door into a new future.



CHAPTER 12

The Breakdown of

Evolution: A Dominator
Future

What was once merely a science fiction scenario for our future is now
a serious possibility. This is that after humanity has wiped itself out

in a nuclear war our earth will be taken over by cockroaches, one of

few life-forms immune to radiation. If that should happen it would be

a fitting finale for androcracy—and a grim evolutionary joke on us.

The system that has stunted our cultural evolution would finally have

succeeded in producing the kinds of creatures it is best suited for: in-

sects rather than humans.

In his pioneering work The Human Use of Human Beings Norbert

Wiener points out that the rigidly hierarchic organization of social in-

sects such as ants and bees is perfectly appropriate for these less

evolved life-forms. 1
Insects, Wiener observes, have bodies that are im-

prisoned in hard outer skeletons, or shells. Their minds too are im-

prisoned, in miniscule brains with little room for the memory storage

or the complex information processing that is the basis of learning.

Therefore a social organization in which each member fulfills a nar-

rowly circumscribed and predetermined role and the sexes are com-
pletely specialized is appropriate for social insects like bees and ants.

Here the queen bee's or ant's only function is the laying of eggs. The
drone's only function is impregnation. And the worker bees or ants,

as their names imply, do nothing except the nonreproductive work that

keeps the insect colony fed and housed.

By contrast, humans are the life-forms with the most flexible and
least specialized physical structures. Both women and men have the
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erect posture that frees our hands to make and use tools. Both sexes

have the highly evolved brains, with the immense memory storage and
extraordinary information processing capacity, that make us as flexible,

as versatile—in short, as human—as we are. 2

Thus, although a rigidly hierarchical social structure like andro-

cracy, which imprisons both halves of humanity in inflexible and cir-

cumscribed roles, is quite appropriate for species of very limited ca-

pacity like social insects, it is truly inappropriate for humans. 3 And at

this juncture in our technological evolution, it may also be fatal.

The Insoluble Problems

Wiener's book on cybernetic processes was a forerunner of the dy-

namic new way of understanding our world now being advanced in

the natural sciences. In his work he stressed that what gives our species

its evolutionary edge is our vastly superior ability to change our be-

havior in response to what he called feedback: changing information

about the effectiveness or lack of effectiveness of past behavior and
new information about present conditions. 4

Moreover, as Wiener writes, we have a further evolutionary advan-
tage in that we can change our behavior quickly. Other species also

evolve new patterns of behavior in response to changing conditions.

If they don't, they die out. But for most species these changes occur

in the course of their biological evolution and involve changes in their

bodily and mental structure. By contrast, we humans can if necessary

change our patterns of behavior very fast, even instantly, by using our

vastly superior minds.

But to do so successfully requires three things: that we perceive the

feedback, that we interpret it correctly, and that we use it to change.

The feedback now bombarding us about present conditions on our

globe is summed up by futurists in one phrase: the world problematique .

5

On the basis of computerized data analyses like the first and second
Club of Rome reports, government reports like Global 2000 , and a mul-
titude of United Nations and other international studies, what most
scientists project if present trends continue is that we are moving to-

ward an even more chaotic time, when our world will see increasingly

massive political, economic, and environmental dislocations. 6

Already we are seeing serious ecological imbalances and environ-

mental damage. We are seeing the effects of acid rain, rising levels of

radioactivity, and toxic dumps and other forms of industrial and mil-

itary pollution. Scientists fear increasing concentrations of ozone-de-
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pleting chemicals could even alter the world's climate. The rapid de-

struction of tropical rain forests is also grave cause for concern. Many
species are dying out, and predictions are that by the year 2000

hundreds of thousands, perhaps as many as 20 percent of all species,

will be irretrievably lost.
7

Serious losses of arable soil are another problem, particularly in

famine-torn Africa, as each year areas of crop and grasslands approx-

imately the size of Maine become barren wasteland. And forecasts are

that the spread of desertlike conditions is likely to accelerate. 8

Famine and poverty are already catastrophic. In 1983, eleven million

babies died before their first birthday. Two billion people lived on in-

comes below five hundred dollars per year. Four hundred fifty million

suffered from hunger and severe malnutrition. Two billion had no de-

pendable supply of safe water to drink. 9 In the United States, one of

the richest nations of the world, the national poverty rate was the high-

est in seventeen years, with thirty-four million people, about one fifth

of the population, classified as poor under official poverty standards. 10

On the basis of current trends, projections are that conditions will

worsen, not improve. The gap between rich and poor and between

poor and rich nations will continue to widen. And despite greater ma-

terial output, because of population growth, the lives of the world's

growing numbers of poor will in coming years be even worse than

they are today. 11

In short, from all around us we are getting danger signals: feedback

that our global system is beginning to break down. Of these signals,

the most urgent is what futurists call the population explosion. As

more and more people are born and in turn give birth to more and

more people, population is growing at a fantastic rate.
12 In fact, if the

present rate of population growth continues, it is projected that more

people would be added to our planet in one year during the middle of

the twenty-first century than during the entire first fifteen hundred years

after the death of Christ! 13

The population crisis—the fact that present policies have failed to

slow down growth rate significantly—lies at the heart of the seemingly

insoluble complex of problems futurists call the world problematicjue

.

For

behind soil erosion, desertification, air and water pollution, and all the

other ecological, social, and political stresses of our time lies the pres-

sure of more and more people on finite land and other resources, of

increasing numbers of factories, cars, trucks, and other sources of pol-

lution required to provide all these people with goods, and the wors-

ening tensions that their needs and aspirations fuel.
14 And it is in con-



THE BREAKDOWN OF EVOLUTION 175

nection with this population explosion that we can most clearly see

how and why under an androcratic system our worsening problems
are in fact insoluble.

Human Issues and Women's Issues

Looking at our past, we saw how the prevailing paradigm so

blinded scholars that in prehistoric figures of the Mother Goddess they

could see only fat Venuses—obese sex objects for men. Looking at our
future through this same mind-set, the troubles afflicting our globe are

also seen in a distorted way.

The problem begins with the fact that the information gathered by
most experts chronically leaves out women. Thus, most policymakers

work with only half a data base. But even if the data is before their

eyes, policymakers still cannot take appropriate action if the present

system is maintained.

For example, in many overpopulated and economically underde-
veloped Muslim nations, high birthrates are not considered a problem.

Leaders like the Ayatollah Khomeini and Zia-ul-Haq seem to make no
connection between the terrible poverty of their people and the fact

that in these cultures women are viewed as male-controlled technol-

ogies of reproduction. Similarly, at the 1984 Population Conference in

Mexico City—held in the world's most notoriously overpopulated city,

in a country from which every year millions of illegal migrant workers
flee north to escape the terrible poverty caused by burgeoning over-

population—Reagan administration representatives flatly announced
that there is no population problem. 15

The implication from the world's press, and even most scholarly

studies, is that instances such as these mainly show a lack of intelli-

gence or awareness on the part of the governments involved. But this

impression can be dangerously misleading. For in actuality they reflect

an acute awareness of what is required to maintain the androcratic

system worldwide.

Ironically, in this time of massive androcratic regression, a dramatic

example of such policies comes from a nation that was once an example
of a very different kind in its striving toward the gylanic ideals of jus-

tice, equality, and social progress. The United States—which both ex-

erts a disproportionate influence on the policies of overpopulated na-

tions and consumes a disproportionate percentage of world
resources—recently regressed to policies that would increase rather

than decrease birthrates. Not only did the Reagan administration rad-
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ically cut funding for Third World family planning programs; at the

same time that hunger and poverty were increasing in the United

States, this administration also pressed for a constitutional amendment
that would again outlaw abortion. And in a move calculated to deny

women fair and equal access to nonbreeding life options, the Reagan

administration also firmly opposed the proposed Equal Rights Amend-
ment to the U.S. Constitution and ignored or effectively repealed ear-

lier laws designed to equalize women's employment and educational

opportunities. 16

Elsewhere in the world, with the notable exception of nations like

China, Indonesia, Taiwan, and more recently Kenya and Zimbabwe,

family planning is rarely a top priority. On the contrary, in communist

Romania, one of the poorest Eastern bloc countries. President Nicolae

Ceausescu declared it women's "patriotic duty" to bear four children,

requiring women to undergo monthly pregnancy tests at their work-

place and provide medical explanations for "persistent nonpreg-

nancy." 17 And in many of the most overpopulated and poorest nations

of the developing world, women are specifically denied access to birth

control. 18

Although in a historic first the 1984 International Conference on

Population declared "improving the status of women" worldwide an

important goal both for its own sake and because of its significance in

lowering fertility,
19 policies creating the opportunities and motivations

for women to limit birth are almost everywhere extremely low priori-

ties.
20 Moreover, this continues to be the case—despite the clear mes-

sage from population experts worldwide that if population planning is

to succeed, creating satisfying and socially rewarded roles for women
other than those of wives and mothers is even more important than

the availability of birth control education. 21

Logically, the alternatives are simple. The traditional means of stem-

ming population growth have been disease, hunger, and war. Giving

top priority to reproductive freedom and equality for women is the

only other way to halt the population explosion. But to give these

"women's issues" top priority would mean the end of the present sys-

tem. It would mean a transformation from a dominator to a partnership

society. And to the androcratic mind—the mind of many of our world's

present leaders—this is not a possibility.

So these men find and fund "think tanks" that tell them what they

want to hear. Funded by extremely conservative interests in the United

States is the Heritage Foundation, which in turn funded studies by the
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well-known futurist Herman Kahn, by economist Julian Simon, and
others that argue there is no global population problem. 22 In essence,

they project that, short-range, widespread famine will help reduce ex-

cess population, and long-range, the men who run the world's eco-

nomic empires will, through unbridled, aggressive competition,

produce so much wealth that enough will "trickle down" to feed as

many billions as come. 23

These modern successors of the men who in our prehistory stood
reality on its head use the same approach to the problem of "solutions"

for hunger and poverty. As a first step, the existence of global hunger
and poverty is either denied or minimized. 24

If then presented with
irrefutable evidence—for example, that every minute thirty children die

for want of food and inexpensive vaccines25—they retort that this "un-
fortunate situation" is only temporary. Poverty and hunger too will

gradually go away as the "free market" takes over. 26

Even those who seem less callous about human suffering, and are

in fact deeply concerned, often fall into the conventional traps that

obscure and distort reality. They continue to talk of hunger and poverty
in general terms—when the evidence clearly shows that, in keeping
with the rank-ordering for the androcratic/dominator system, poverty
and hunger are in fact primarily "women's issues.''27

According to U.S. government figures, families headed by women
are the poorest in America, with a poverty rate triple that of other

families, and two out of three older Americans living in poverty are

women.-8 In the developing world the realities are even grimmer. 29 In

Africa, inside and outside refugee camps where thousands are starv-

ing, the poorest of the poor and the hungriest of the hungry are women
and their children. 30 And as the United Nations State of the World's

Women 1985 report and many other official and unofficial reports doc-
ument, the situation in Asia and Latin America is the same. 31

Again, logic would dictate that national and international policies

would make programs dealing with the poverty and hunger of women
a top priority. But what is the response to these realities?

In the United States, despite heavy female unemployment, the un-
employment relief programs passed in the 1970s and 1980s character-

istically created only a fraction of the jobs outside male-dominated oc-

cupations like construction and road repair. In Africa, despite famines
and despite the fact that women do from 60 to 80 percent of the food
growing, technical agricultural aid, loans, land grants, and money sub-
sidies go almost exclusively to men. In Asia and Latin America, despite
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the fact that women are doomed by unequal education and training to

the lowest paid occupations, economic development and foreign aid

programs are likewise geared almost exclusively to men. 32

The androcratic system's rationale is that it is men who as "heads

of households" take care of women and children. But this rationale is

based on a model of reality that, once again, ignores masses of data.

For there are more than ample data demonstrating that a major reason

so many women and children all over our globe live in abject misery

is that in both "intact" and "broken" families men do not adequately

provide for their wives and children.

The problem is not only that in industrialized countries like the

United States over one half of divorced fathers fail to obey court orders

to pay child and spousal support. 33 Nor is it only that in many parts

of Africa and Asia men now flock to cities leaving the women and

children behind to fend as they may—returning only occasionally to

sire still another child. 34

The problem is that in male-dominated societies women's poverty

and hunger is far more deeply rooted. It is not only confined to families

headed by women. It is integral to a family organization in which the

male "head" of household has the socially sanctioned power to deter-

mine how resources or money are to be distributed and used.

For example, in our own Western history, be it among Russian

serfs, Irish miners, or American "hard hats," many men considered it

an affront to their masculinity to "hand over" their wages so that their

wives could buy food for the family. Instead, as many Western men
still do today, they drank up or gambled away these earnings, beating

their wives for "nagging" if, by objecting, the women challenged their

male authority. This also is still a frequent pattern in many Latin Amer-

ican countries and in large regions of Africa.

Moreover, in much of the developing world the women who pre-

pare—and frequently also grow—the food for their families do not get

to eat until after the men have had their fill.
35 Once again, there is a

rationale for such sexually discriminatory eating patterns. Often in

places where women do backbreaking work from dawn to dusk it is

argued that men need more food, or that these are "ethnic traditions"

that should not be tampered with by Western outsiders. These are also

the rationales for food taboos that forbid women, particularly pregnant

ones, from eating the very foods they need to maintain their health.

As a consequence. World Health Organization studies show that nu-

tritional anemia afflicts close to half of all Third World women of child-

bearing age and 60 percent of pregnant women!36
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But such sexually discriminatory patterns in the distribution of re-

sources do not "only" seriously affect women. They also have horren-
dous implications for men—and for human evolution. It is well known
that mothers suffering from malnutrition tend to give birth to children
who are more prone to debility and disease. This obviously affects both
male and female children, who are born physically under par and often
also mentally defective, or at best endowed with lower intelligence than
they would have had if their mothers had been adequately fed.

Thus, because our world systematically ignores those human issues
that are still called women's issues," millions of human beings of both
sexes are deprived of their birthright: the chance to lead healthy, pro-
ductive, and rewarding lives. And because the rights of women are
not considered human rights, not only our cultural evolution, but also
our biological evolution, is unnecessarily stunted.

Again, it would seem logical to take immediate steps to change
sexually discriminatory patterns of food distribution. But as in the case
of population policies and development policies, there are in andro-
cracies overriding systems constraints.

The basic problem is that in male-dominated societies there are two
fundamental obstacles to formulating and implementing the kinds of
policies that could effectively deal with our mounting global problems.
The first obstacle is that the models of reality required to maintain male
dominance require that all matters relating to no less than half of hu-
manity be ignored or trivialized. This monumental exclusion of data is

an omission of such magnitude that, in any other context, scientists

would immediately pounce upon it as a fatal methodological flaw. But
even when this first obstacle is somehow overcome and policymakers
are provided with complete and unbiased data, a second and even
more fundamental obstacle remains. This is that the first policy priority

in a male-dominated system has to be the preservation of male dom-
inance.

Hence, policies that would weaken male dominance—and most policies that

offer any hope for the human future will—cannot be implemented. Even if

they are formulated, such policies must be shelved, given inadequate
funding, or otherwise diverted from being effective.

The Totalitarian Solution

When their elected leaders fail to solve economic, social, and po-
litical problems, people look to others for answers. In the androcratic
mind, valuing above all rank-orderings and conditioned to equate right
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with might, these answers tend to be equated with violence and strong-

man rule.

It is thus not surprising that besides progressive systems breakdown

and/or nuclear holocaust, a frequent futures scenario is global totali-

tarianism. This has been the theme of many science fiction stories, from

Orwell's prophetic 1984 to movies like Rollerball and Fahrenheit 451. It

has also been the subject of scholarly futurist studies such as Jacques

Ellul's prediction of a dehumanized world ruled by inhuman techno-

crats.
37 Even the "optimistic" scenario predicted by The Hudson Insti-

tute's Herman Khan of a future of incredible prosperity resulting from

the business-as-usual course of the institute's giant corporate and mil-

itary clients is of a world ruled by what Kahn called a new "Augus-

tinian Empire."38

It has often been suggested that the great psychic appeal of a to-

talitarian future is its promise of a "strong leader" who, like the "strong

father" of childhood, will "take care of things" in return for faithful

obedience. Certainly a mind socialized to submit to male authority will

tend to turn to this "protection" in times of crisis. But there is another

reason for the strong appeal—and great danger—of modern totalitar-

ianism.

The conventional view of totalitarianism is that it is an entirely mod-

ern affliction, a special horror of our secular, scientific age. 39
It is true

the technological efficiency of German mass extermination camps was

unprecedented. But, as prehistory and history amply demonstrate, at-

tempts to slaughter entire populations are far from unusual. And nei-

ther is the reign through terror that is the hallmark of modern totali-

tarian regimes.

What we may now see through our repossession of our lost past is

that, in its methods of control and its basic structure, modern totali-

tarianism is the logical culmination for a cultural evolution based on

the dominator model of social organization. In the efficiency of its con-

trol through terror, it is the ultimate advancement for this type of so-

ciety. In essence, it is a technologically advanced version of the rigidly

androcratic city-states that first emerged in our prehistory.

The twentieth-century totalitarian state is the modern successor of

the theocratic city-state of antiquity where, as the cultural historian

Lewis Mumford writes, the mass of people were no more than rigidly

controlled cogs in giant social machines. 40 And the elites of fascist and

communist totalitarian state hierarchies are in essence the successors

of the old warrior/priest dominator castes. Both claim a direct and ex-

clusive line to the Word—be it the Word of God, Marx, the Fuhrer,
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Stalin, or Mao. Both also claim the exclusive right to interpret that Word
through law and to impose it by force or the threat of force.

As in androcratic theocracies, where there was no separation be-
tween Church and State, the men who rule fascist and communist so-
cieties wield both spiritual and temporal power. Like androcratic reli-

gions, neither communism nor fascism tolerate any deviation from the
“true" faith. And unlike other modern political ideologies, but like an-
drocratic religions, both offer a comprehensive worldview, encom-
passing most, if not all, aspects of familial, social, and political life.

Extreme rightists still cite the Bible as authority for male-dominated
families. In Nazi Germany the Fuhrer proclaimed that not only women
but also "weak" and "effeminate" men like Jews were the natural in-

feriors to his new race of "supermen." And in the Soviet Union, the
official model for family relations, replicated in endless stories and pic-

tures of women serving meals to their men, is the same as that of the
German hausfrau idealized in Nazi propaganda .

41

In communist and fascist totalitarian states, as in the Bible, the Ko-
ran, and other traditional scriptures, obedience and conformity are the
supreme virtues. And in both, violence is not only permitted but also

ordered if it is in the service of the officially approved ideology—be it

through the reign of terror of a medieval priesthood, with its book
burnings and people burnings, or the more efficient technologies of
brainwashing and torture of modern totalitarian regimes.

The charismatic or hypnotic leader who successfully rallies his fol-

lowers to "destroy the enemy" is another integral feature of both mod-
ern and traditional totalitarianism. In medieval Europe, for example,
androcratic religious fervor and greed were successfully whipped up
in mammoth pageant-filled rallies by men like Pope Urban II and Ber-
nard of Clairvaux, catapulting Europe and Asia Minor into the cen-
turies-long bloodbath of the Crusades .

42 In Nazi Germany, at equally
long and pageant-filled torchlight rallies. Hitler's fiery speeches cata-

pulted the modern world into World War II. More recently, reaching
into millions of homes through the hypnotic medium of television, a
new breed of charismatic demagogues have been exhorting Americans
to go out and battle the "heathen and immoral humanists, feminists,

and communists"—whom they blame for all our world's ills.

Both traditional and modern totalitarian regimes require the con-
stant study of holy or officially sanctioned scriptures—be it a Bible or
a Koran, or a Mein Kampf, or Quotations from Chairman Mao. These pro-
vide all the answers: the ultimate "truth." And, serving the same pur-
pose as the rigid religious censorship of androcratic prehistory and



182 THE CHALICE AND THE BLADE

history, all the mass media are rigidly controlled in modern totalitarian

regimes.

In fact, although it is on a much smaller scale than during the pre-

historic imposition of androcracy, perhaps the most striking character-

istic of modern totalitarian societies is that (as in Orwell's 1984) one of

their main industries is the manufacture of myths. In Nazi Germany,

Adolf Hitler, an unattractive dark-haired man, was successfully my-
thologized into the Fiihrer, the strong-man leader of the "racially pure,"

blond, blue-eyed, and beautiful Aryan supermen. In Russia, God the

Father and his surrogate, the tyrannical Little Father or Czar, were re-

placed by first Lenin, the Father of the Revolution, whose mummified

body became an object of cult veneration, and then Stalin, who cold-

bloodedly butchered millions of his own people.

In both communist and fascist mythologies, we may see exactly the

same processes at work as were used during the first androcratic take-

over to stand reality on its head. Not only new myths, but also new
symbols were created. For example, the swastika and the hammer and

sickle have in the twentieth century been almost as powerful as the

symbol of Christ on the Cross in mobilizing men for "holy" crusades

and wars. And in place of the old religious ceremonies and rituals have

come new ceremonies and rituals: mass rallies, torchlight parades,

rhythmic marches, and the righteous thunder and fury of the Leader's

words exhorting the "enlightened" to go forth and violently spread the

"truth."

New Realities and Old Myths

If we reexamine Nazi myths from the perspective of Cultural Trans-

formation theory, we see it is not coincidental that they were a return

to the mythology of the Indo-European or Aryan invasions. For Nazi

Germany was a return to Kurgan times not only in its myths, but in

its realities.

In their wholesale slaughter of Jews—whose homes, businesses,

private possessions, and even the gold in their teeth served to fill of-

ficial coffers and to reward party faithfuls—the Nazis were simply re-

peating the way the Kurgans had gone about obtaining wealth. They

killed, plundered, and looted.

The Nazi view of women as male-controlled property was likewise

a throwback to Kurgan norms. In Nietzsche's words, for the new Aryan

supermen of Germany, women were to be like some "often pleasant

domestic animal," to be used by men for sexual enjoyment, personal
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service, entertainment, and procreation .

43 Even beyond that, as in Hit-

ler's plan to reward decorated soldiers with the right to have more than
one wife, basically women were for the Nazi what they were for Kur-
gan men: warrior's booty .

44

The rule of the all-powerful Fiihrer or Leader on a larger scale du-
plicated the autocratic strongman rule of the Kurgan chief. In the same
way, the Nazi elite corps, the feared S.S. and S.A., duplicated the
Kurgan warrior caste, who as living exemplars of "manly" virtues

sought glory, honor, and power by unleashing destruction and terror.

In its faithful replication of rigid male dominance, authoritarianism,
and a high degree of institutionalized male violence, Nazi Germany
was one of the most violent reactions to the gylanic thrust. It was also

one of the first modern regressions to the earliest and most brutal form
of proto-androcracy—and the foreshadower of a neo-androcratic fu-

ture.

For be it rightist or leftist, Christian or Muslim, the totalitarian solution

is nothing more nor less than an updating of the androcratic solution. Its basic

premises are contempt for "effeminate," or peaceful, approaches, a
conviction that obedience to orders, be they divine or temporal, is the
ultimate virtue, and a creed that—starting with male and female

—

divides humanity into in-groups and out-groups that must forever be
at war.

That this solution was, and still is, accepted by so many people is

not because it offers any viable answer to the mounting problems of

our world. Its attraction comes from the entrenched power of andro-
cratic and neoandrocratic symbols and myths. For these images and
stories continue to inculcate in our unconscious minds the fear that

even to contemplate any deviation from androcratic premises and so-

lutions will be severely punished, not only in this life but also in the
next.

An important lesson to be learned from the rise of modern totali-

tarianism is that it can be a fatal error to underestimate the power of
myth. The human psyche seems to have a built-in need for a system
of stories and symbols that reveal" to us the order of the universe
and tell us what our place within it is. It is a hunger for meaning and
purpose seemingly beyond the power of any rationalistic or logical sys-

tem to provide.

Modern history shows that the way to stop the horrors that have
been humanity's lot under the guidance of androcratic myths is not to

suppress everything that cannot be reduced to "masculine" reason. It

is not to try to hold down the intuitive, nonlinear, nonrational functions
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of our mind that in neoandrocratic dogma have so often been called

"the feminine ."45 For the problem is not that symbols and myths are

of a lower and therefore less desirable order than logic or rationality.

The problem is rather what kinds of symbols and myths are to fill and

guide our minds: prohuman or antihuman, gylanic or androcratic.

Just as the Kurgan invasions truncated our early cultural evolution,

totalitarians and would-be totalitarians still block our cultural evolution

at every turn today, aided by both old and new androcratic myths. In

the last few centuries, the partial shift from a dominator to a partner-

ship society has partly freed humanity, allowing some movement to-

ward a more just and equalitarian society. But at the same time there

has been a strong countermovement, on both left and right, to more

deeply entrench the dominator society in its modern or totalitarian

form.

Given the strong inertial pull of androcratic social and ideological

organization and the new technologies of both body and mind control

(modern propaganda, drugs, nerve gases, and even experiments in

psychic control), a totalitarian future is a real possibility. Such a world

order, however, probably would not last very long.

For be they religious or secular, modern or ancient. Eastern or West-

ern, the basic commonality of totalitarian leaders and would-be leaders

is their faith in the power of the lethal Blade as the instrument of our

deliverance. A dominator future is therefore, sooner or later, almost

certainly also a future of global nuclear war—and the end of all of

humanity's problems and aspirations.



CHAPTER 13

Breakthrough in Evolution:

Toward a Partnership Future

Science fiction writers' visions of the future are filled with incredible

technological inventions. But by and large, theirs is a world singularly

bereft of new social inventions. In fact, more often than not, what they
envision takes us backward while seeming to go forward in time. Be
it in Frank Herbert's Dune' or George Lucas's Star Wars, what we fre-

quently find is actually the social organization of feudal emperors and
medieval overlords transposed to a world of intergalactic high-tech
wars.

After five thousand years of living in a dominator society, it is in-

deed difficult to imagine a different world. Charlotte Perkins Gilman
tried in Herland. 2 Written in 1915, this was a tongue-in-cheek utopia
about a peaceful and highly creative society in which the most valued
and rewarded work—and the top social priority—was the physical,

mental, and spiritual development of children. The catch was that this

was a world where all the men had wiped themselves out in a final

orgy of war, and the handful of surviving women had, in an amazing
mutation, saved their half of humanity by learning to reproduce them-
selves all by themselves.

But as we have seen, the problem is not men as a sex, but men
and women as they must be socialized in a dominator system. There
were men and women in the Neolithic and in Crete. There are men
and women among the peaceful IKung and BaMbuti. And even in our
male-dominated world not all women are peaceful and gentle, and
many men are.

Clearly both men and women have the biological potential for many
different kinds of behaviors. But like the external armor or shell that
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encases insects and other arthropods, androcratic social organization

encases both halves of humanity in rigid and hierarchic roles that stunt

their development. If we look at our evolution from the perspective of

androcracy and gylany as the two possibilities for human social orga-

nization, we see that it is not by accident that the sociobiologists who
are today trying to revitalize androcratic ideology with yet another in-

fusion of nineteenth-century social Darwinism so frequently cite insect

societies to support their theories. Neither is it accidental that their

writings reinforce the view that the normative model for rigidly hier-

archic social rankings—the male-dominator/female-dominated model

of human relations—is preprogrammed in our genes .

3

As many scientists have pointed out, evolution is not predeter-

mined .

4 On the contrary, from the very beginning we have been active

co-creators in our own evolution. For example, as Sherwood Washburn

wrote, our invention of tools was both the cause and effect of the bi-

pedal locomotion and erect posture that freed our hands to fashion

ever more complex technologies .

5 And, as both technology and society

have grown more complex, the survival of our species has become

increasingly dependent on the direction, not of our biological, but of

our cultural evolution.

Human evolution is now at a crossroads. Stripped to its essentials,

the central human task is how to organize society to promote the sur-

vival of our species and the development of our unique potentials. In

the course of this book we have seen that androcracy cannot meet this

requirement because of its inbuilt emphasis on technologies of destruc-

tion, its dependence on violence for social control, and the tensions

chronically engendered by the dominator-dominated human relations

model upon which it is based. We have also seen that a gylanic or

partnership society, symbolized by the life-sustaining and enhancing

Chalice rather than the lethal Blade, offers us a viable alternative.

The question is how do we get from here to there?

A New View of Reality

Scientists like Ilya Prigogine and Niles Eldredge tell us that bifur-

cations or evolutionary branchings in chemical and biological systems

involve a large element of chance .

6 But as the evolutionary theorist

Erwin Laszlo points out, bifurcations in human social systems also in-

volve a large element of choice. Humans, he points out, "have the

ability to act consciously, and collectively," exercising foresight to

"choose their own evolutionary path." And he adds that in our "crucial
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epoch" we "cannot leave the selection of the next step in the evolution
of human society and culture to chance. We must plan for it, con-
sciously and purposefully."7 Or as the biologist Jonas Salk writes, our
most urgent and pressing need is to provide that wonderful instru-
ment, the human mind, with the wherewithal to image, and thereby
create, a better world .

8

Initially this may seem an impossibly difficult task. But as we have
seen, our views of reality—of what is possible and desirable—are a
product of history. And perhaps the best proof that our ideas, symbols,
myths, and behaviors can be changed is the evidence that such changes
were in fact effected in our prehistory.

We have seen how the image of woman was once venerated and
respected in most of the ancient world and how images of women as
merely sexual objects to be possessed and dominated by men became
predominant only after the androcratic conquests. We have also seen
how the meaning of symbols such as the tree of knowledge and the
serpent that sheds its skin in periodic renewal were completely re-

versed after that critical bifurcation in our cultural evolution. Now
seemingly firmly associated with terrible punishment for questioning
male dominance and autocratic rule, these same symbols were not so
long ago in evolutionary time seen as manifestations of the human
thirst for liberation through higher or mystical knowledge.

We have seen that even after the imposition of androcratic rule, the
meaning of our most important symbols has often shifted radically
through the impact of gylanic resurgence or androcratic regression. A
striking example is the cross. The original meaning of the crosses in-

cised on prehistoric figurines of the Goddess and other religious objects
appears to have been her identification with the birth and growth of
plant, animal, and human life. This was the meaning that survived
into Egyptian hieroglyphics, where the cross stands for life and living,

forming part of such words as health and happiness .

9
Later, after im-

paling people on stakes became a common way to execute them (as

shown in Assyrian, Roman, and other androcratic art), the cross be-
came a symbol of death. Later still, the more gylanic followers of Jesus
again tried to transform the cross on which he was executed into a
symbol of rebirth—a symbol associated with a social movement that
set out to preach and practice human equality and such "feminine"
concepts as gentleness, compassion, and peace .

10

In our time, centuries after this movement was co-opted by the
androcratic/dominator system, the way we interpret ancient symbols
and myths still plays an important part in how we shape both our
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present and our future. At the same time that some of our religious

and political leaders would have us believe a nuclear Armageddon may

actually be the will of God ,

11 we are seeing a vast reaffirmation of the

desire for life, not death, in an accelerated, and indeed unprecedented,

movement to restore ancient myths and symbols to their original gy-

lanic meaning .

12

For instance, artists like Imogene Cunningham and Judy Chicago

are for the first time in recorded history using female sexual imagery

in ways that are strikingly reminiscent of Paleolithic, Neolithic, and

Cretan symbolisms of birth, rebirth, and transformation .

13 Also for the

first time in recorded history, images from nature, such as seals, birds,

dolphins, and the green forests and grasses—in earlier times symbols

of the unity of all life under the Goddess's divine power—are being

used by the ecology movement to reawaken in us the consciousness

of our essential link with our natural environment .

14

Often unconsciously, the process of unraveling and reweaving the

fabric of our mythical tapestry into more gylanic patterns—in which

"masculine" virtues such as "the conquest of nature" are no longer

idealized—is in fact already well under way .

15 What is still lacking is

the "critical mass" of new images and myths that is required for their

actualization by a sufficient number of people.

Perhaps most important is that women and men are increasingly

questioning the most basic assumption of androcratic society: that both

male dominance and the male violence of warfare are inevitable.

Among studies by anthropologists bearing on this point, a cross-cul-

tural study conducted by Shirley and John McConahay found a sig-

nificant correlation between the rigid sexual stereotypes required to

maintain male dominance and the incidence of not only warfare, but

wife beating, child beating, and rape .

1(1 As will be detailed in a second

book continuing our reports, these systems correlations are verified by

a growing number of new studies undertaken precisely because sci-

entists in many disciplines are beginning to question the prevailing

models of reality .

17 Moreover, by studying both halves of humanity,

scientists are today in ground-breaking ways expanding our knowledge

about the possibilities for human society, as well as for the evolution

of human consciousness .

18

Indeed, from the perspective of Cultural Transformation theory, the

much written about modern "revolution in consciousness" can be seen

as the transformation of androcratic to gylanic consciousness .

19 An im-

portant index of this transformation is that, for the first time in

recorded history, many women and men are frontally challenging de-
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structive myths, such as the "hero as killer."20 They are becoming aware
of what "heroic" stories ranging from those of Theseus to Rambo and
James Bond actually teach us and demanding that children of both
sexes be taught to value caring and affiliation instead of conquest and
domination .

21 In Sweden, laws have already been enacted to phase out
the sale of war toys, which have traditionally served to teach boys lack

of empathy with those they hurt, as well as all the other attitudes and
behaviors that men require for killing others of their kind .

22 And peace

demonstrations by millions of people all over this planet are dramatic

evidence of a renewed consciousness of our connectedness with all of

humanity.

Women and men all over the world are, for the first time in such
large numbers, frontally challenging the male-dominator/female-dom-

inated human relations model that is the foundation of a dominator
worldview .

23 At the same time that the idea of the "war of the sexes"

is being exposed as a consequence of this model, its further result of

seeing "the other" as "the enemy" is also being challenged .

24 There is,

most significantly, a growing awareness that the emerging higher con-

sciousness of our global "partnership" is integrally related to a fun-

damental reexamination and transformation of the roles of both women
and men .

25

As the psychiatrist Jean Baker Miller writes, in society as presently

constituted only women are "geared to be carriers of the basic necessity

for human communion"26—and to in fact value their affiliations with
others more highly than even themselves. In contrast to men, who are

generally socialized to pursue their own ends, even at the expense of

others, women are socialized to see themselves primarily as responsible

for the welfare of others, even at the expense of their own well-being .

27

This dichotomization of human experience, as Miller extensively

documents, creates psychic distortions in both women and men.
Women tend to be so overidentified with others that the threatened

loss, or even disruption, of an affiliation can be, as she writes, "per-

ceived not as just a loss of a relationship but as something closer to a

total loss of self." Men, on the other hand, often tend to see their

human need for affiliation as "an impediment" or "a danger." Thus,
they can perceive service to others not as something central but rather

secondary to their self-image, something a man "may desire or can
afford only after he has fulfilled the primary requirements of man-
hood ."28

These views of gender roles and of reality are, as we have seen,

fundamental to androcratic society. But, as Miller writes, "it is ex-



190 THE CHALICE AND THE BLADE

tremely important to recognize that the pull toward affiliation that

women feel in themselves is not wrong or backward. . . . What has

not been recognized is that this psychic starting point contains the

possibilities for an entirely different (and more advanced) approach to

living and functioning—very different, that is, from the approach fos-

tered by the dominant culture. ... It allows for the emergence of the

truth: that for everyone—men as well as women—individual devel-

opment proceeds only by means of affiliation ."
29

These new ways of imaging reality for both women and men are

giving rise to new models of the human psyche. The older Freudian

model saw human beings primarily in terms of elemental drives such

as the need for food, sex, and safety. The newer model proposed by

Abraham Maslow and other humanistic psychologists takes these el-

emental "defense" needs into account but also recognizes that human
beings have a higher level of "growth" or "actualization" needs that

distinguish us from other animals .

30

This shift from defense needs to actualization needs is an important

key to the transformation from a dominator to a partnership society.

Hierarchies maintained by force or the threat of force require defensive

habits of mind. In our type of society, the creation of enemies for man
begins with his human twin, woman, who in prevailing mythology is

blamed for nothing less than our fall from paradise. And for both men
and women, this ranking of one half of humanity over the other, as

Alfred Adler noted, poisons all human relations .

31

Freud's observations bear out that the androcratic psyche is indeed

a mass of inner conflicts, tensions, and fears .

32 But as we move from

androcracy to gylany, more and more of us can begin to move from

defense to growth. And as Maslow observed in studying self-actual-

izing and creative people, as this happens, rather than becoming more

selfish and self-centered, more and more of us will move toward a

different reality: the "peak-experience" consciousness of our essential

interconnectedness with all of humanity .

33

A New Science and Spirituality

This theme of our interconnectedness—which Jean Baker Miller

calls affiliation, Jessie Bernard calls the "female ethos of love/duty," and

Jesus, Gandhi, and other spiritual leaders have simply called love—is

today also a theme of science. This developing "new science"—of

which "chaos" theory and feminist scholarship are integral parts—is
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for the first time in history focusing more on relationships than on
hierarchies.

As the physicist Fritjof Capra writes, this more holistic approach is

a radical departure from much of Western science, which has been
characterized by a hierarchic, overcompartmentalized, and often me-
chanistic approach. 34

It is in many ways a more "feminine" approach,

as women are said to think more "intuitively," tending to draw con-

clusions from a totality of simultaneous impressions rather than
through step-by-step "logical" thinking. 35

Salk writes of a new science of empathy, a science that will use
both reason and intuition "to bring about a change in the collective

mind that will constructively influence the course of the human fu-

ture."36 This approach to science—successfully used by the geneticist

Barbara McClintock, who in 1983 won a Nobel Prize—will focus on
human society as a living system of which all of us are a part. 37 As
Ashley Montagu said, it will be a science congruent with the true, and
original, meaning of education: to draw forth and cause to grow the

innate potentialities of the human being. 38 Above all else, as Hillary

Rose writes in "Hand, Brain, and Heart: A Feminist Epistemology for

the Natural Sciences," it will no longer be a science "directed toward
the domination of nature or of humanity as part of nature.''39

Evelyn Fox Keller, Carol Christ, Rita Arditti, and other scholars

point out how, under the protective mantle of "objectivity" and "field-

independence," science has often negated as "unscientific" and "sub-

jective" the caring concerns considered overly feminine by the tradi-

tional view. 40 Thus, science has until now generally excluded women
as scientists and focused its study almost entirely on men. It has also

excluded what we may call "caring knowledge": the knowledge that,

as Salk writes, we now urgently need to select those human forms that

are "in cooperation with evolution, rather than those that are antisur-

vival or antievolutionary."41

This new science is also an important step toward bridging the mod-
ern gap between science and spirituality, which is in large part the

product of a worldview relegating empathy to women and "effeminate"

men. Scientists are further beginning to recognize that—like the arti-

ficial conflict between spirit and nature, between woman and man, and
between different races, religions, and ethnic groups fostered by the

dominator mentality—the way we view conflict itself needs to be reex-

amined.

As Miller writes, focusing her research on actualization rather than
defense, the question is not how to eliminate conflict, which is impos-
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sible. As individuals with different needs and desires and interests

come into contact, conflict is inevitable. The question directly bearing

on whether we can transform our world from strife to peaceful coex-

istence is how to make conflict productive rather than destructive .

42

As a result of what she terms productive conflict. Miller shows how
individuals, organizations, and nations can grow and change. Ap-
proaching each other with different interests and goals, each party to

the conflict is forced to reexamine its own goals and actions as well as

those of the other party. The result for both sides is productive change

rather than nonproductive rigidity. Destructive conflict, by contrast, is

the equation of conflict with the violence required to maintain domi-

nation hierarchies.

Under the prevailing system, Miller points out, "conflict is made to

look as if it always appears in the image of extremity, whereas, in fact,

it is actually the lack of recognition of the need for conflict and pro-

vision of appropriate forms for it that leads to danger. This ultimate

destructive form is frightening, but it is also not conflict. It is almost

the reverse; it is the end result of the attempt to avoid and suppress

conflict."43

Although this suppressive dominator approach to conflict still over-

whelmingly prevails, the success of less violent and more "feminine"

or "passive" approaches to conflict resolution offers concrete hope for

change. These approaches have ancient roots. In recorded history Soc-

rates and later Jesus both used them. In modern times they are best

known as embodied by men like Gandhi and Martin Luther King, Jr.

—

whom androcracy handled by killing and canonizing. But by far their

most extensive use has been by women. A notable example is how in

the nineteenth and twentieth centuries women nonviolently fought

against unjust laws. For access to family planning information, birth

control technologies, and the right to vote, they permitted themselves

to be arrested and chose to go on hunger strikes, rather than using

force or the threat of force to gain their ends .

44

This use of nonviolent conflict as a means of attaining social change

is not merely passive or nonviolent resistance. By refusing to cooperate

with violence and injustice through the use of violent and unjust

means, it is the creation of the positive transformative energy Gandhi
called satyagraha or "truth force." As Gandhi said, the aim is to transform

conflict rather than to suppress it or explode it into violence .

45

Just as critical in recharting the course of cultural evolution is the

current reexamination of the way we define power. Writing about the

still prevailing view of power, Miller notes how the so-called need to
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control and dominate others is psychologically a function not of a feel-

ing of power but rather of a feeling of powerlessness. Distinguishing

between "power for oneself and power over others," she writes: "The
power of another person, or group of people was generally seen as

dangerous. You had to control them or they would control you. But

in the realm of human development, this is not a valid formulation.

Quite the reverse. In a basic sense, the greater the development of each

individual the more able, more effective, and less needy of limiting or

restricting others she or he will be ."46

A central motif of twentieth-century feminist literature has been the

probing not only of existing power relations but also of alternative ways
of perceiving and using power: of power as affiliation. This theme has

been explored by Robin Morgan, Kate Millett, Elizabeth Janeway, Berit

Aas, Peggy Antrobus, Marielouise Janssen-Jurreit, Tatyana Mamonova,
Kathleen Barry, Devaki Jain, Caroline Bird, Birgit Brock-Utne, Diana
Russell, Perdita Huston, Andrea Dworkin, Adrienne Rich, to name but

a few .

47 Described in such phrases as "sisterhood is powerful," this

nondestructive view of power is one that women are increasingly bring-

ing with them as they move into the "men's" world from their

"women's" place. It is a "win-win" rather than a "win-lose" view of

power, in psychological terms, a means of advancing one's own de-

velopment without at the same time having to limit the development
of others.

In visual or symbolic terms, this is the representation of power as

linking. It has from time immemorial been symbolized by the circle or

oval—the Goddess's cosmic egg or Great Round—rather than by the

jagged lines of a pyramid where, as gods or as the heads of nations

or families, men rule from the top. Long suppressed by androcratic

ideology, the secret of transformation expressed by the Chalice was in

earlier times seen as the consciousness of our unity or linking with one
another and all else in the universe. Great seers and mystics have con-

tinued to express this vision, describing it as the transformative power
of what early Christians called agape. This is the elemental linking be-

tween humans that in the distortion characteristic of androcracy is

called "brotherly" love. In essence, it is the kind of selfless love a

mother has for her children, once mythically expressed as the divine

love of the Great Mother for her human children.

In this sense, our reconnection with the earlier spiritual tradition of

Goddess worship linked to the partnership model of society is more
than a reaffirmation of the dignity and worth of half of humanity. Nor
is it only a far more comforting and reassuring way of imaging the
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powers that rule the universe. It also offers us a positive replacement

for the myths and images that have for so long blatantly falsified the

most elementary principles of human relations by valuing killing and

exploiting more than giving birth and nurturing.

In the early chapters of this book we saw how at the outset of our

cultural evolution the feminine principle embodied in the Goddess was
the image not only of the resurrection or regeneration of death into

life, but also of the illumination of human consciousness through di-

vine revelation. As the Jungian psychoanalyst Erich Neumann notes,

in ancient mystery rites the Goddess represented the power of physical

transformation of the "godhead as the whirling wheel of life" in its

"birth-bringing and death-bringing totality." But she was also the sym-

bol of spiritual transformation: "the force of the center, which within

this cycle passes toward consciousness and knowledge, transformation

and illumination—the higher goals of humanity from time immemo-
rial ."

48

A New Politics and Economics

In our time, a good deal is being said and written about transfor-

mation. Futurists like Alvin Toffler write of great technological trans-

formations from "first wave," or agragrian, to "second wave," or in-

dustrial, and now to "third wave," or postindustrial society .

49 Indeed,

we have in recorded history seen major technological transformations.

But within the perspective of the Cultural Transformation theory we
are developing, it can be seen that what have often been described as

major cultural transformations—for example, the shift from classical to

Christian times and more recently to the secular or scientific age—have

only been changes within the androcratic system from one type of

dominator society to another.

There have been other bifurcation points, points of social disequi-

librium when a fundamental systems transformation could have oc-

curred, when new fluctuations or more gylanic patterns of functioning

appeared. But these have never gone beyond the nucleation thresholds

that would signal a shift from androcracy to gylany. To use a familiar

analogy, until now the androcratic system has been like a rubber band.

During periods of strong gylanic resurgence, for example, in Jesus'

time, the band has stretched quite far. But always in the past, when
the boundaries or limits of androcracy were reached, it snapped back

toward its original shape. Now, for the first time in recorded history,

instead of snapping back this band may break—and our cultural evo-
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lution may at last transcend the confines that have for millennia held

us back.

What, at our level of technological development, would be the po-

litical and economic implications of a complete shift from a dominator
to a partnership society? We have the technologies that in a world no
longer governed by the Blade could vastly accelerate our cultural evo-

lution. As Ruth Sivard records in her yearly report World Military and

Social Expenditures, the cost of developing one intercontinental ballistic

missile could feed 50 million children, build 160,000 schools, and open
340,000 health care centers. Even the cost of a single new nuclear sub-

marine—equal to the annual education budget of twenty-three devel-

oping countries in a world where 120 million children have no school

they can go to and 11 million babies die before their first birthday

—

could open new opportunities for millions of people now doomed to

live in poverty and ignorance. 50

What we lack, as futurist writings stress again and again, is the

social guidance system, the governing values, that would redirect the

allocation of resources, including our advanced technological know-
how, to higher ends.

Willis Harman, who has headed major futurist studies at the Stan-

ford Research Institute, writes that what is needed—and evolving—is

a "metamorphosis in basic cultural premises and all aspects of social

roles and institutions." He describes this as a new consciousness in

which competition will be balanced with cooperation and individualism

will be balanced with love. It will be a "cosmic consciousness," a

"higher awareness," which "relates self-interest to the interests of fel-

low man and of future generations." And it will entail nothing short

of a fundamental transformation of "truly awesome magnitude."51

Similarly, in the second Club of Rome report we read that in order

"to avoid major regional and ultimately global catastrophe," we must
develop a new world system "guided by a rational master plan for long-

term organic growth," held together by "a spirit of truly global coop-

eration, shaped in free partnership."52 This world system would be

governed by a new global ethic based on a greater consciousness of

and identification with future as well as present generations and will

require that cooperation, rather than confrontation, and harmony with,

rather than conquest of, nature become our normative ideals. 53

A striking aspect of these projections is that these futurists do not

see technology or economics as the main determinants of our future.

They recognize instead that our roads to the future will be shaped by
human values and social arrangement, in other words, that our future
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will be primarily determined by the way we human beings conceive its

possibilities, potentials, and implications. In the words of the futurist

John McHale, "Our mental blueprints are its basic action programs ." 54

But what is most remarkable is that what many futurists are actually

saying—practically in so many words—is that we must leave behind

the hard, conquest-oriented values traditionally associated with "mas-

culinity." For is not the need for a "spirit of truly global cooperation,

shaped in free partnership," "a balancing of individualism with love,"

and the normative goal of "harmony with rather than conquest of na-

ture," the reassertion of a more "feminine ethos"? And to what end
could "drastic changes in the norm stratum" or a "metamorphosis in

basic cultural premises and all aspects of social institutions" relate if

not to the replacement of a dominator with a partnership society?

The transformation from a dominator to a partnership society would
obviously bring with it a shift in our technological direction: from the

use of advanced technology for destruction and domination to its use

for sustaining and enhancing human life. At the same time, the waste-

fulness and overconsumption that now robs those in need would also

begin to wane. For as many social commentators have observed, at the

core of our Western complex of overconsumption and waste lies the

fact that we are culturally obsessed with getting, buying, building

—

and wasting

—

things, as a substitute for the satisfactory emotional re-

lationships that are denied us by the child-raising styles and the values

of adults in the present system .

55

Above all, the shift from androcracy to gylany would begin to end

the politics of domination and the economics of exploitation that in our

world still go hand in hand. For as John Stuart Mill pointed out over

a century ago in his ground-breaking Principles of Political Economy, the

way economic resources are distributed is a function not of some inex-

orable economic laws, but of political—that is, human—choices .

56

Many people today recognize that in their present form neither cap-

italism nor communism offers a way out of our growing economic and
political dilemmas. To the extent that androcracy remains in place, a

just political and economic system is impossible. Just as Western na-

tions like the United States, where slates of candidates are financed by

powerful special interests, have not yet reached political democracy,

nations like the USSR, ruled by a powerful, privileged, and mostly

male managerial class, are still far from economic democracy.

In particular, the politics of domination and the economics of ex-

ploitation are in all androcracies exemplified by a "dual economy" in
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which women's unpaid, or at best low paid, productive activities are

systematically exploited. As the United Nations State of the World's

Women 1985 points out, globally women are half the population, per-

form two thirds of the world's work in terms of hours, earn one tenth

as much as men earn, and own one hundredth the property that men
own. 57 Moreover, the unpaid labor of women—who in Africa do most

of the food growing and who worldwide provide as many health serv-

ices for free as all formal health care sectors combined—is routinely

excluded from calculations of national productivity. 58 The result, as the

futurist Hazel Henderson points out, is global economic projections

based on "statistical illusions."59

In The Politics of the Solar Age, Henderson describes a positive eco-

nomic future in which the roles of women and men are fundamentally

rebalanced. This will entail facing up to the fact that our "masculine"

militarism is the "most energy-intensive entropic activity of humans,
since it converts stored energy directly into waste and destruction with-

out any useful intervening fulfillment of basic human needs." Follow-

ing the present period "marked by the decline in systems of patriar-

chy," Henderson predicts neither economic nor ecological reality will

be governed by the "masculinized" values "now deeply associated with

male identity."60

Similarly, in The Sane Alternative, the British writer James Robertson

contrasts what he terms the "hyper-expansionist" or HE future with a

"sane, humane, ecological" or "SHE future."61 And in Germany Pro-

fessor Joseph Huber describes his negative economic scenario for the

future as "patriarchic." By contrast, in his positive scenario, "the sexes

are on a socially equal standing. Men and women share in paid po-

sitions, as well as household tasks, child rearing, and other social ac-

tivities."
62

The central theme unifying these and other economic analyses,

though of critical importance for our future, still remains largely un-

articulated. This is that traditional economic systems, be they capitalist

or communist, are built upon what, borrowing from Marxist analyses,

may be called the alienation of caring labor.
63 As this caring labor—the

life-sustaining labor of nurturing, helping, and loving others—is fully

integrated into the economic mainstream, we will see a fundamental

economic and political transformation. 64 Gradually, as the female half

of humanity and the values and goals that in androcracy are labeled

feminine are fully integrated into the guidance mechanisms of society,

a politically and economically healthy and balanced system will
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emerge. Then, unified into the global family envisioned by the femi-

nist, peace, ecology, human potential, and other gylanic movements,
our species will begin to experience the full potential of its evolution.

Transformation

The move to a new world of psychological and social rebirth will

entail changes we cannot yet predict, or even envision. Indeed, because
of so many failures following earlier hopes for social betterment, pro-

jections of a positive future elicit skepticism. Yet we know that changes
in structure are also changes in function. Just as one cannot sit in the

corner of a round room, as we shift from a dominator to a partnership

society, our old ways of thinking, feeling, and acting will gradually be
transformed.

For millennia of recorded history, the human spirit has been im-

prisoned by the fetters of androcracy. Our minds have been stunted,

and our hearts have been numbed. And yet our striving for truth,

beauty, and justice has never been extinguished. As we break out of

these fetters, as our minds, hearts, and hands are freed, so also will

be our creative imagination.

For me, one of the most evocative images of the transformation from
androcracy to gylany is the caterpillar metamorphosed into the butter-

fly. It seems to me a particularly fitting image to express the vision of

humanity soaring to the heights it can attain, as the butterfly is an
ancient symbol of regeneration, an epiphany of the transformative

powers attributed to the Goddess.

Two further books. Breaking Free and Emergence, will explore this

transformation in depth. They will lay out a new blueprint for social

actualization—not for a utopia (which literally means “no place" in

Greek), but for a pragmatopia, a realizable scenario for a partnership

future. Though a few pages obviously cannot even begin to cover what
will be developed in two books, I would like to close this chapter by
briefly sketching some of the changes I envision as we resume our
interrupted cultural evolution .

65

The most dramatic change as we move from a dominator to a part-

nership world will be that we, and our children and grandchildren,

will again know what it means to live free of the fear of war. In a world
rid of the mandate that to be “masculine" men must dominate, and
along with the rising status of women and more "feminine" social

priorities, the danger of nuclear annihilation will gradually diminish.

At the same time, as women gain more equality of social and economic
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opportunities—so that birthrates can come into better balance with our
resources—the Malthusian "necessity" for famine, disease, and war
will progressively lessen .

66

Since they also are to a large extent related to overpopulation, to

"man's conquest of nature," and to the fact that environmental "house-
keeping" is not in androcracies a "masculine" policy priority, our prob-

lems of environmental pollution, degradation, and depletion should

likewise begin to lessen during the years of transformation. So also

should their consequences in shortages of energy and other natural

resources and in health problems from chemical pollution .

67

As women are no longer systematically excluded from financial aid,

land grants, and modernization training, Third World economic de-

velopment programs for advancing education and technology and rais-

ing standards of living will become much more effective. There will

also be far less economic inefficiency and less of the terrible human
suffering that is the lot of millions of people, in both the developed

and developing world today. For, as women are no longer treated as

breeding animals and beasts of burden and have greater access to

health care, education, and political participation, not only the female

half of humanity, but all of humanity will benefit .

68

Along with more rational measures aimed at successfully reducing

the poverty and hunger of the mass of the world's poor—women and
children—the growing consciousness of our linking with all other

members of our species should gradually also narrow the gulf between
rich and poor nations. Indeed, as billions of dollars and work hours
are rechanneled from technologies of destruction to technologies that

sustain and enhance life, human poverty and hunger could gradually

become memories of a brutal androcratic past .

69

The changes in woman-man relations from the present high degree
of suspicion and recrimination to more openness and trust will be re-

flected in our families and communities. There will also be positive

repercussions in our national and international policies. Gradually we
will see a decrease in the seemingly endless array of day-to-day prob-

lems that now plague us, ranging from mental illness, suicide, and
divorce to wife and child battering, vandalism, murder, and interna-

tional terrorism. As research to be detailed in the second book of our
report shows, these types of problems in large part derive from the

high degree of interpersonal tension inherent in a male-dominated so-

cial organization and from dominator child-rearing styles heavily based
on force. Thus, with the move to more equal and balanced relations

between women and men and the reinforcement of gentler, more pro-
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human and caring behavior in children of both sexes, we may realis-

tically expect fundamental psychic changes. These, in a relatively short

time, will in turn exponentially accelerate the tempo of transformation.

In the world as it will be when women and men live in full part-

nership, there will, of course, still be families, schools, governments,

and other social institutions. But like the already now emerging insti-

tutions of the equalitarian family and the social-action network, the

social structures of the future will be based more on linking than rank-

ing. Instead of requiring individuals that fit into pyramidal hierarchies,

these institutions will be heterarchic, allowing for both diversity and

flexibility in decision making and action. Consequently, the roles of

both women and men will be far less rigid, allowing the entire human
species a maximum of developmental flexibility .

70

In keeping with present trends, many of our new institutions will

also be more global in scope, transcending national boundaries. As the

consciousness of our linking with one another and our environment

firmly takes hold, we can expect to see the old nation-state as a self-

absorbed political entity wither away. However, rather than more uni-

formity and conformity, which is the logical projection from the dom-

inator system viewpoint, there will be more individuality and diversity.

Smaller social units will be linked in matrices or networks for a variety

of common ends, ranging all the way from the cooperative cultivation

and harvesting of oceans and space exploration to the sharing of

knowledge and the advancement of the arts .

71 There will also be other,

as yet unforeseeable, global ventures to develop more equitable and

efficient ways of utilizing all our natural and human resources, as well

as new material and social inventions that we at this point in our de-

velopment cannot yet foresee.

With the global shift to a partnership society will come many tech-

nological breakthroughs. There will also be adaptations of existing tech-

niques to new social requirements. Some of these may, as Schumacher,

and others have predicted, be better, more labor-intensive technologies

in areas of craft—for example, a return to the pride of creativity and

individuality in weaving, carpentry, pottery, and other applied arts.

But at the same time, since the goal is to free humanity from insectlike

drudgery, this will not mean a return to more labor-intensive technol-

ogies in all fields. On the contrary, allowing us the time and energy

to actualize our creative potentials, we can expect that mechanization

and automation will play an even more life-supporting role. And both

small- and large-scale methods of production will be utilized in ways

that encourage, and indeed require, worker participation, rather than.
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as required in a dominator system, turning workers themselves into

machines or automatons.

The development of safer and more reliable birth control methods
will be a top technology priority. We will also see much more research

on understanding and slowing down the aging process, ranging from

already emerging techniques to replace worn-out body parts to means
of regenerating body cells. We might also see the perfection of labo-

ratory-created life. But rather than replacing women, or converting

women into incubators for artificially developed cells, such new tech-

nologies of reproduction would be carefully evaluated by both women
and men to ensure they serve to actualize both sexes' full human po-

tential .

72

Since technologies of destruction would no longer consume and

destroy such a vast portion of our natural and human resources, as

yet undreamed (and presently undreamable) enterprises will be eco-

nomically feasible. The result will be the generally prosperous economy
foreshadowed by our gylanic prehistory. Not only will material wealth

be shared more equitably, but this will also be an economic order in

which amassing more and more property as a means of protecting

oneself from, as well as controlling, others will be seen for what it is:

a form of sickness or aberration.

In all this, there will be a number of economic stages. The first of

these, already emerging, will be what is termed a mixed economy,

combining some of the best elements of capitalism and communism

—

and in the sense of a variety of decentralized cooperative units of pro-

duction and distribution—also anarchism .

73 The socialist concept that

human beings have not only basic political but basic economic rights

will certainly be central to a gylanic economy based on caring rather

than domination. But as a partnership society replaces a dominator

one, we can also expect new economic inventions.

At the heart of this new economic order will be the replacement of

the presently failing "dual economy," in which the male-dominated

economic sector that is rewarded by money, status, and power must
in its industrial stages, as Henderson documents, "cannibalize both

social and ecological systems." Instead we can expect that the non-

monetized "informal" economy—of household production and main-

tenance, parenting, volunteer community service, and all the cooper-

ative activities that permit the now "over-rewarded competitive

activities to appear successful"—will be appropriately valued and re-

warded .

74 This will provide the now-missing basis for an economic sys-

tem in which caring for others is not just given lip service but is the
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most highly rewarded, and therefore most highly valued, human ac-

tivity.

Practices like female sexual mutilation, wife beating, and all the

other more or less brutal ways through which androcracy has kept

women "in their place" will of course be seen not as hallowed traditions

but as what they are—crimes spawned by man's inhumanity to

woman .

75 As for man's inhumanity to man, as male violence is no
longer glorified by "heroic" epics and myths, the so-called male virtues

of dominance and conquest will also be seen for what they are—the

brutal and barbaric aberrations of a species turned against itself.

Through the reaffirmation and celebration of the transformative

mysteries symbolized by the Chalice, new myths will reawaken in us

that lost sense of gratitude and the celebration of life so evident in the

artistic remnants of the Neolithic and Minoan Crete. By reconnecting

us with our more innocent psychic roots—before warfare, hierarchism,

and male dominance became our ruling norms—this mythology will

not move us back psychically to the world as it was in the technological

childhood of our species. On the contrary, by intertwining our ancient

heritage of gylanic myths and symbols with modern ideas, it will move
us forward toward a world that will be much more rational, in the true

sense of the word: a world animated and guided by the consciousness

that both ecologically and socially we are inextricably linked with one
another and our environment.

Along with the celebration of life will come the celebration of love,

including the sexual love between women and men. Sexual bonding
through some form of what we now call marriage will most certainly

continue. But the primary purpose of this bonding will be mutual com-
panionship, sexual pleasure, and love. Having children will no longer

be connected with the transmission of male names and property. And
other caring relationships, not just heterosexual couples, will be fully

recognized .

76

All institutions, not only those specifically designed for the social-

ization of children, will have as their goal the actualization of our great

human potentials. Only a world in which the quality rather than the

quantity of human life is paramount can have such a goal. Hence, as

Margaret Mead predicted, children will be scarce, and thus highly val-

ued .

77

The life-formative years of childhood will be the active concern of

both women and men. Not just biologicak parents, but many other

adults will take various responsibilities for that most precious of all

social products: the human child. Rational nutrition as well as physical
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and mental exercises, such as more advanced forms of yoga and med-
itation, will be seen as elementary prerequisites for healthy bodies and
minds. And rather than being designed to socialize a child to adjust

to her or his place in a world of rank orderings, learning will be—as

we are already beginning to see—a lifelong process for maximizing
flexibility and creativity at all stages of life.

In this world, where the actualization of our higher evolutionary

potentials—our greater freedom through wisdom and knowledge—will

guide social policy, a primary focus of research will be the prevention
of personal and social illness, of both body and mind. Beyond this,

our as yet untapped, but increasingly recognized, mind powers will be
extensively researched and cultivated. The result will be that as yet

undreamed of mental and physical potentials will be uncovered and
developed .

78

For above all, this gylanic world will be a world where the minds
of children—both girls and boys—will no longer be fettered. It will be
a world where limitation and fear will no longer be systematically

taught us through myths about how inevitably evil and perverse we
humans are. In this world, children will not be taught epics about men
who are honored for being violent or fairy tales about children who
are lost in frightful woods where women are malevolent witches. They
will be taught new myths, epics, and stories in which human beings
are good; men are peaceful; and the power of creativity and love-
symbolized by the sacred Chalice, the holy vessel of life—is the gov-
erning principle. For in this gylanic world, our drive for justice, equal-

ity, and freedom, our thirst for knowledge and spiritual illumination,

and our yearning for love and beauty will at last be freed. And after

the bloody detour of androcratic history, both women and men will at

last find out what being human can mean.





Special Epilogue for the

Twenty-Fifth Printing

For this special edition of The Chalice and the Blade, marking its

twenty-fifth printing, the editors have asked Riane Eisler to briefly com-
ment on how she views the continuing tension worldwide between the

dominator and partnership models.

Since the first publication of The Chalice and the Blade in 1987, many
things have happened, both in the world at large and in my own im-
mediate world. Globally, the movement against domination in all its

forms has continued to mount. At the same time, the resistance to

fundamental change through long-established patterns of domination
and violence has also escalated, sometimes taking extremely regressive

and brutal forms.

Among the most dramatic developments were those in the former
Soviet Union. Mikhail Gorbachev's policies of glasnost and perestroika

permitted, indeed encouraged, overt rebellion against rigid top-down
hierarchies and centralized rule. His personal partnership with his

wife, Raisa; his perception that a fundamental shift in values is needed;
his unilateral reduction in Soviet military systems; and his obviously
sincere desire for a more just, egalitarian, and peaceful world held out
enormous hope. Not only was an end to the Soviet-American arms race

in sight, but people everywhere, from China to the United States, were
inspired to envision a better future.

But those acquainted with the realities in the Soviet Union were less

sanguine. There were reports of behind-the-scenes economic sabotage,

of the deliberate creation of shortages, of members of the Soviet elite,

or apparatniks, particularly in the provinces, doing their utmost to main-
tain control through massive obstruction and destabilization. When
added to the inefficiency and corruption already built into the system
and the inevitable dislocations of trying to shift from a state-controlled

to a so-called free market economy, this posed a threat of total eco-

nomic collapse. On top of that, as the fear of brutal reprisals lessened,
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what was once a Soviet empire began to break into ever more pieces.

And in the end, Gorbachev himself fell from power.

During the period when Gorbachev and Yeltsin were still fighting

for leadership, I was invited to participate in a meeting with a handful

of Soviet intellectuals and politicians. One of the politicians who came

was a highly placed colleague of Yeltsin. There was also an economist,

a television producer, and several members of the Soviet Academy of

Sciences. It was a fascinating meeting— one that opened my eyes to the

remarkable illusion held by most of the Soviet participants that if they

could only replace communism with capitalism all would be well.

Subsequent events have of course shown the fallacy of this view.

Instead of combining the better elements of socialism and capitalism

with intensive exploration of a completely new economic course, Rus-

sia's economic planners chose instead the same capitalist prescription

for economic restructuring that had already caused so much hardship

in many parts of the developing world, particularly for women, chil-

dren, and the elderly. Rather than moving toward any real democra-

tization in the family, abuse and violence against women has been

mounting, along with other forms of violent crime. And in the 1993

elections Russians gave the largest number of votes to an anti-Semitic,

ultra-nationalistic fascist who subsequently boasted that if elected pres-

ident of Russia, he would create new Hiroshimas and Nagasakis, as he

would not hesitate to use nuclear weapons.

In the course of this book I have suggested that the struggle for our

future is not between capitalism and communism, but rather between

a social and ideological organization (be it Eastern or Western, North-

ern or Southern) orienting primarily to a partnership or dominator

model of society. If we look at recent developments in Russia from this

perspective, we see this borne out by a number of underlying dynam-

ics. We see that the problems facing democracy in Russia are rooted not

in communism but in a characteristic common to societies orienting

closely to a dominator model: the fact that even before the Soviet "dic-

tatorship of the proletariat," under tsarist and/or feudal regimes,

Russians have only known authoritarian and hierarchic structures. Sim-

ilarly, the communist apparatniks' all too successful sabotage of Gor-

bachev's attempts to steer a course toward more partnership can be

seen in terms of the dominator system's maintenance mechanism of

creating artificial scarcities. For this is one way elites maintain control,

as illustrated during an earlier period of dominator regression in the

United States, when Reaganomics, with its diversion of funds from

social programs to armaments and its reduction of taxes for the rich,
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further widened the gap between those on top and those on the

bottom— thereby bringing to the fore, as in the former Soviet Union,
diversionary enmities between different ethnic, racial, and religious

groups.

Moreover, despite the mass entry of women into the labor market
and into lower and middle government levels, as I observed firsthand

when I visited the Soviet Union in 1984, Russia is extremely male dom-
inant and male centered, with a strong belief (backed up by traditions

of wife-beating) that in the family women must defer to and serve men.
And unfortunately this male-supremacist ideology did not change even
during the Gorbachev years—when the Soviet outlawing of feminism
as counter-revolutionary began to be somewhat relaxed— as drama-
tically illustrated by Soviet television's removal of the portion of

Gorbachev's famous American interview in which he spoke of his part-

nership with Raisa.

Given the continuing persistence of such strong dominator gender
stereotypes, it was predictable that as a substitute for the overarching

enmity between the Soviet Union and the United States, violent enmi-
ties based on ethnic, racial, and religious differences should again flare

up. For, as we have seen, the superior-inferior, in-group versus out-

group species model of "mankind" and (as in the legend of Eve) a

"dangerous" and "inferior" female "other" is a key component in the

construction of the enemy mentality so central to the maintenance of

dominator systems.

It is also predictable that, particularly in those cultures and subcul-

tures that are more rigidly male dominant—where "masculinity" con-

tinues to be defined primarily in terms of domination and conquest—
violence will be especially severe during periods of great economic
upheavals. Some of this violence will be justified on the basis of ethnic

and racial differences. Most of it will be in the name of nationalism, as

in Yugoslavia, Kashmir, and Sri Lanka. Some of it will be in the name
of religion, as in many parts of the Islamic world. And occasionally it

will still be based on an ideology of communist revolution, as in Peru,

Guatemala, El Salvador, and most recently Mexico. But in the end,

rather than bringing either political or economic democracy, the rebel-

lion of the "angry young men" against the equally angry and repressive

old men will generally produce no more than a changing of the

guard— as tragically evidenced in many regions of the world where,

instead of colonial armies, indigenous armies now maintain tyrannical

and exploitive regimes. For the underlying commonality between the

battling warlords of Somalia, the continuing bloodshed in the Middle
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East, the skinhead attacks against foreigners in Germany, and the ma-

cho gang wars of the United States is still a male socialization that

equates real masculinity with violence and domination, playing itself

out in a variety of different contexts.

Certainly the persistence of dominator gender stereotypes— today

fueled by an unprecedented barrage of media propaganda glamorizing

male violence— is not the only factor we need to look at if we analyze

the much-decried violence in our world today using the templates of

the partnership and dominator models. For violence is how the dom-

inator system ultimately maintains the ranking of man over woman,

man over man, and nation over nation.

A related factor is this system's emphasis on technologies of de-

struction and how in recent years this has led to an enormous pro-

liferation of weapons, as "obsolete" technologies of destruction were

continuously replaced by even more lethal ones. This is dramatically

illustrated by Saddam Hussein's use during the Gulf War of a weapons

arsenal to a large extent earlier provided by the United States and its

allies— a war that the United States then used to combat-test some of its

newest weaponry, by some reports killing hundreds of thousands of

Iraqis.

Another contributing factor has been the spread, through ever more

powerful electronic media, of programs and advertisements idealizing

a supermaterialistic and environmentally unsustainable consumerist

lifestyle, at the same time that dominator economics have maintained,

and in most world regions actually widened, the gap between rich and

poor nations as well as between rich and poor within nations. The

continuing shift in the industrialized world away from manufacturing

as the primary provider of employment (due to the export of jobs to

lower-wage regions and to technological changes replacing human

labor with automation) without adequate attention to the resulting

hardships (particularly to male members of dark-skinned races and

women and children of all races) has worsened the situation. Even

more harmful have been the structural adjustment policies imposed on

developing nations by the World Bank and other international financial

institutions, which, when combined with lack of financial aid to the

subsistence production sectors (often, as in Africa, primarily female)

have considerably worsened economic and social conditions.

But at the same time that the last seven years have brought not only

continuing bloodshed but still further economic and environmental

problems rooted in the hegemony of dominator beliefs and institutions,

there have also been important developments on the partnership side.
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And what these developments indicate is that, in the long run, despite

the powerful dominator resistance, the partnership thrust continues to

mount.

Thus, the worldwide movement against authoritarian regimes that

maintain their rule through force and fear continues to grow. Some-
times it is still expressed violently, in terrorism and armed rebellion.

But increasingly it is manifesting itself in nonviolent forms. This was
dramatically illustrated by the peaceful 1989 Chinese student demon-
strations in Tiananmen Square (significantly utilizing the symbol of the

Goddess of Democracy), which were so tragically repressed. But there

are many less dramatic illustrations— for example, the democracy
movement in Burma (now Myanmar) inspired and led by Daw Aung
San Suu Kyi, who in 1991 received the Nobel Peace Prize.

The revulsion of world public opinion against violent repression is

another signpost in a partnership direction. So also are the embryonic
United Nations efforts to set up a war crimes commission in the after-

math of the Bosnian atrocities. For if such a commission should begin

to really function, it could strengthen the growing revulsion against

war itself as a brutal and atrocious means of resolving conflicts.

Still another sign of important changes in consciousness is the in-

creased attention worldwide to the long-ignored prevalence of violence

against women—be it through wife-beating, rape, genital mutilation,

female infanticide, or the selective starving of female children. For what
this points to is a new systems approach to violence.

Similarly, as illustrated by the 1989 United Nations Convention on
the Rights of the Child and the designation of 1994 as the United Na-
tions Year of the Family, there is growing condemnation of what was
once also socially sanctioned violence against children. There is also a

spreading consciousness that child abuse and violence play a major
part in perpetuating repressive and unjust social institutions.

In short, there is an emerging consciousness that the so-called pub-
lic and private spheres are inextricably interconnected. Simply put,

people all over the world are becoming aware that there can be no
sustainable change without changes in the foundational relations be-

m men and women and parents and children,

his matter of sustainability leads to another sign of changing con-

isness: the growth of the environmental movement, with its

hasis on partnership with, rather than conquest of, nature. Unfor-

tely, much is still merely rhetoric, particularly on the part of mul-

ional corporations that continue to pollute our air and water while

icly espousing ecological concerns. However, there are signs—
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such as the strong commitment to ecologically sound policies expressed

by United States vice president A1 Gore in his book Earth in the Balance

and the inclusion of environmental provisions in international

treaties— that some of this consciousness is beginning to affect govern-

ment policies.

Of particular importance are some of the changes in consciousness

relating to the global population explosion. This is sharply underscored
by the shift in discourse from the first international population meeting
in Bucharest in 1974 to today. For increasingly there is recognition that

any hope for population stabilization lies in attention to so-called

women's issues: not only free access to family planning for women, but

access for women to equal educational and occupational opportunities

so that their security and status no longer depend so heavily on breed-

ing sons.

Indeed, this recognition of the centrality not only to successful pop-
ulation planning but to successful economic and social development of

so-called women's issues has slowly been making inroads in interna-

tional programs. For instance, Lawrence Summers, the former chief

economist at the World Bank, recently pointed out that the most cost-

effective investment for development is investment in the education of

women, particularly in those nations of the developing world where
the literacy ratio of men to women is sometimes as high as two to one.

This attention to the female half of humanity—which in many
places means attention to the welfare of children, since women are

often primarily responsible not only for their care but their main-
tenance— is also beginning to be reflected in nongovernmental, or pri-

vate development, aid. For example, modeling itself on the successful

Grameen banking project of Bangladesh, the California-based Katalysis

North-South Development Partnership has successfully been making
small loans to village women in Central America, with very promising

results. Similarly, the California-based Global Fund for Women has to

date supported many important grassroots women's endeavors all over

the world.

All this reflects still another important partnership trend: the grow-
ing entry of women into both governmental and nongovernmental
decision-making positions, and with this (as dramatically shown by the

voting records of the women elected to the United States Senate and
House of Representatives in 1992) more attention to stereotypically

"feminine" social priorities such as health, welfare, and education. The
political representation of women is still highest in the Scandinavian

nations. But there have recently been gains in other Western nations—
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although an opposite trend has, not surprisingly, also manifested itself

in the wake of the dominator regression now taking place in the Soviet

Union and other former Eastern bloc nations.

Still, this very regression is fomenting the birth of women's move-
ments in the former Soviet Union and Eastern Europe, with some can-

didates from a Women's Party even elected in the 1993 Russian
election. In the United States, the shift from the Bush to the Clinton

administration marked a major turning point for the American wom-
en's movement, which has now begun to shift from a defensive posi-

tion to one of actively advancing its goals. The relationship between
President Clinton and his wife, Hillary Rodham Clinton, is obviously a

very important modeling of partnership. The Clinton cabinet also in-

cludes an unprecedented number of women. Formerly stalled bills

dealing with matters such as parental leave and violence against

women, as well as with such "feminine" social priorities as health care,

are starting to make some headway.

Still another important development is the attention that the human
and economic costs of the international arms trade are beginning to

receive. Measures to halt the proliferation of guns in the United States

are also being proposed by Janet Reno, Clinton's appointment for

Attorney General. At the same time, the glamorization of male
violence, along with the trivialization of the suffering it causes, is

finally being addressed— as illustrated by Reno's pressure on the tele-

vision and video games industries to curtail their use of these kinds of

images.

Even in the corporation, patterned on the traditional dominator or

military model of rigid top-down chains of command, there are signs

of movement toward partnership. Although this is not happening ev-

erywhere, there is a growing perception that rigid top-down
structures—be they centrally planned socialist bureaucracies or cap-

italist corporate bureaucracies— are inefficient in an era of rapid

technological and economic change. And, though still largely as an
afterthought, the fact that such structures are destructive of human
potentials is also being discussed.

It remains to be seen whether this will lead to any real structural

changes, or just more books and consultants extolling the virtues of

greater teamwork and more nurturant or stereotypically "feminine"

management styles. But that even some of the transnational corpora-

tions that already control a major portion of the world's wealth are

talking of changes in their corporate cultures is a significant develop-

ment.
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So also is the fact that at the 1993 Human Rights Conference in

Vienna there was a strong female presence. Also, the notion of cultural

relativism (so fashionable now under the guise of postmodern thinking)

as a justification for human rights violations suffered a massive setback.

And there were signs of an incipient recognition of the absurdity of

splitting off from "human rights" the rights of the majority as just

"women's rights" and "children's rights."

I should here say that by and large the continuing movement to-

ward partnership in all these different spheres has been due not to the

leadership of heads of government, but to the continuing pressure on
governmental and international organizations by a myriad of grassroots

nongovernmental groups— groups that are today mushrooming all over

the world. Indeed, it is this grassroots partnership movement that I

think is the most important long-range development in our world to-

day. For it is here that politics, as conventionally understood, is be-

ginning to be redefined to focus on power imbalances not merely on

the top of the dominator pyramid (the economic and political relations

traditionally confined to relations between males), but in our most

foundational relations: the parent-child and woman-man relations

where, in dominator societies, people first learn that violations of other

people's human rights are "just the way things are."

But here we are moving into the subject of the book that I have just

finished, which, as it turned out, will not be called Breaking Free but

Sacred Pleasure. Because during the past eight years my focus has in-

creasingly been on our intimate relations— particularly on the interre-

lationship between sexuality, spirituality, politics, and economics—and

even beyond this, on how the social construction of pain and pleasure

is very different in societies orienting primarily to partnership rather

than domination.

As with The Chalice and the Blade, the research and writing for this

book has greatly enriched my life, expanding not only my intellectual

horizons, but my personal sense of place and purpose. And it has done

this in a deep emotional and spiritual sense I did not foresee.

It is on this more personal note that I want to bring this epilogue to

a close. I have been amazingly fortunate during the past two decades

to have had the opportunity to do work that so passionately engages

me. And I have been particularly fortunate that through The Chalice and

the Blade I have been privileged to come into contact with some of the

most extraordinary people I have ever met.

Thousands of women and men have written me to say that The

Chalice and the Blade has changed their lives, many of them reporting
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that it is a useful tool in their work for fundamental social and ideo-

logical transformation. It is in response to some of their requests, as

well as to the adoption of The Chalice and the Blade by university pro-

fessors and high school teachers in their classes, that— together with

my husband and partner, the social psychologist David Loye— I wrote

The Partnership Way: Nezv Tools for Living and Learning (also published by
Harper San Francisco) as a practical companion for The Chalice and the

Blade.

Also because of this strong grassroots response, a Center for Part-

nership Studies was formed. This was followed by a network of over

twenty U.S. Centers for Partnership Education, self-organizing, self-

governing, and self-financing groups that actively promote the appli-

cation of partnership principles in their communities. And in the last

two years. Centers have begun to form in such diverse places as Ger-

many, the Philippines, and Argentina.

The Chalice and the Blade has now been translated into French, Span-

ish, German, Portuguese, Greek, Danish, Finnish, Japanese, Russian,

and Chinese. A British edition with distribution to Australia and India

also appeared, and a Norwegian translation is now in process.

In October of 1992, I saw a dream come true: the first International

Partnership Conference, attended by five hundred people from over

forty countries, was held in Crete. In October of 1993, I co-chaired a

conference drawing attention to the critical importance of focusing on
the human rights of the female half of humanity. This conference, at-

tended by almost one thousand people from many parts of the United

States, was organized by a committee of volunteers that, in accordance

with partnership principles, was composed of many men. In 1993 a

Chinese Partnership Research Group was formed in Beijing following

the publication of The Chalice and the Blade by the Chinese Academy of

Social Sciences. And to date over fifty books have made use of the

partnership model introduced in The Chalice and the Blade, including

Alfonso Montuori's and Isabella Conti's From Power to Partnership,

based on interviews with well-known personalities, and a book of in-

terviews with David and me by the avant-garde San Francisco rock

musician Matthew Callahan called Sex, Death, and the Angry Young Man.
I have spent a great deal of my time supporting these kinds of

endeavors, advising people who are writing doctoral theses drawing
from cultural transformation theory, traveling a good part of the year

lecturing about the partnership alternative at universities, corporations,

and conferences, and generally devoting myself to strengthening the

partnership movement worldwide. In 1993, when the Goldmann pa-
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perbound edition of The Chalice and the Blade came out in Germany with

a foreword by Daniel Goeudevert, the former chairman of the board of

Volkswagen, I traveled twice to Germany to speak. The second time—
when I was invited to Bonn for an event introduced by Professor Rita

Siissmuth, president of the German Bundestag—was particularly

meaningful to me. Indeed, to have such a high official in the German
government not only display strong interest in my work, but receive

me and my husband so warmly, was a very healing experience—
considering that I was almost killed when I was a child because of what
happened when that government was in Nazi hands. On that same
trip, as I stood in front of the former Berlin Wall, I could not help

thinking how ironic it is that, instead of armed communist guards,

Russian peddlers now sell tourists souvenirs, including Soviet war

medals, at the Brandenburg Gate. I also could not help thinking, as I

stood in front of the Reichstag, how different my life and the entire

course of world history would have been if in the 1930s and 1940s there

had been more women and men such as Professor Siissmuth with the

courage to take a strong stand.

In 1994, I had the opportunity to express my gratitude to a country

that did take such a strong stand. That year marked the publication of

The Chalice and the Blade in Denmark, the only European country in

which the people joined together to nonviolently resist Hitler's

orders—where, beginning with King Christian, people openly refused

to collaborate in the Nazi extermination of those who, like me, hap-

pened to be born to Jewish parents.

That publication— for which I wrote a special epilogue that honored

the courage of the Danes—was also intensely meaningful for me. It was
a reminder that if enough of us join together, we can halt the drift back

to domination, that if we hold fast in our resolve, we can put into action

our vision of creating a partnership world. And particularly at a time

when what is daily presented to us by the media as "news" focuses

almost exclusively on the bad news, on violence and regression and

repression, we need many such reminders— lest we forget that each of

us can make a difference, that, in the end, the choice of what kind of

world we live in is up to every one of us.

August 1994
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Figure 1. Major Sites of Paleolithic Cave Art in Western Europe
Paleolithic art also has been found at sites in Eastern Europe.

Source: Adapted from AndrS Leroi-Gourhan, "The Evolution of Paleolithic Art," Scientific American 218,
no. 2 (February 1968): 62.
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Figure 2. Andre Leroi-Gourhan's Chronology of Paleolithic Cave Art

(ca. 30,000 b.c.e. to ca. 10,000 b.c.e.)

Source: AndriS Leroi-Gourhan, "The Evolution of Paleolithic Art," Scientific American 218, no. 2 (February
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Chart reads from bottom to top. Larger numerals indicate older levels. Roman
numerals indicate levels of excavation corresponding to levels of development.
Source: James Mellaart, Qalal Hiiyiik (New York: McGraw-Hill, 1967): 52.
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Figure 4. The Near East Showing Epipaleolithic and Neolithic Excavation Sites

The term Epipaleolithic is used to designate the transitional period between the

Paleolithic and the Neolithic (or beginning of agriculture). Proliferation of sites

shows extent of early cultural development.

Source: Adapted from James Mellaart, The Neolithic of the Near East (New York: Charles Scribner's Sons,
1975): 20, 21 (copyright Thames and Hudson, London).
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Figure 5. Approximate Area for Early Civilization of Old Europe
(ca. 7000 b.c.e. to 3500 b.c.e.)

The term Old Europe was introduced to designate the civilization that lasted

from ca. 7000 to 3500 b.c.e. in southeastern Europe, but the term may also be
used for all of Europe before the Indo-European invasions, including the me-
galithic cultures of western Europe (Ireland, Malta, Sardinia, and parts of Great
Britain, Scandinavia, France, Spain, and Italy) from the 5th to the 3rd millen-
nium B.C.E.

Source : Adapted from Marija Gimbutas, Goddesses and Gods of Old Europe (Berkeley and Los Angeles: Uni-
versity of California Press, 1982): 16.
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Figure 6. Kurgan Wave One (ca. 4300 b.c.e. to 4200 b.c.e.)

Arrows show main invasion routes for earliest Kurgan incursion primarily into

Old European cultures of Karanova, Vinfa, Lengyel, and Tiszapolgar.

Source: 1986 revision for this book by Marija Gimbutas of map originally appearing in The Journal of Indo-
European Studies 5, no. 4 (Winter 1977): 283.

Figure 7. Kurgan Wave Three (ca. 3000 b.c.e. to 2800 b.c.e.)

Arrows and shaded areas show later incursions by Kurgans from steppes (east-

ern area of dark bars) and from hybridized cultures (e.g., oblong area in center

of map). Dotted line shows possible route to Ireland.

Source: 1986 revision for this book by Marija Gimbutas of map originally appearing in The Indo-Europeans in

the Fourth and Third Millennia (Karoma Publishers, 1982).
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Figure 8. Marija Gimbutas's Chronology of the Flowering and Destruction of Old
European Culture (ca. 7000 b.c.e. to 2500 b.c.e.)

Source: 1986 revision for this book by Marija Gimbutas of chronology originally appearing in syllabus for

Indo-European Studies 131, UCLA, 1980, pp. 5-7.

B.C.E.

7000-6500:

Major Events

Beginning stage of food production and settled village life in the

valleys of the coastal zones of the Aegean Sea.

6500-6000:

6000-5500:

5500-5000:

5000-4500:

Full-fledged Neolithic, with pottery, in the Aegean, central Balkan,

and Adriatic regions. Cultivation of wheat, barley, vetch, and peas.

All domesticated animals except the horse. Large agglomerated vil-

lages appear. Closely grouped rectangular houses of mudbrick and
timber with courtyards. First temples. Coastal and deep sea navi-

gation. Trade in obsidian, marble, and spondylus shells.

Spread of the agricultural economy to the lower and middle Dan-
ube basin (Yugoslavia, Hungary, Romania), to the Marica plain in

central Bulgaria, and emergence in the Dniester-Bug region.

Spread of the food-producing economy from east central to central

Europe: Moravia, Bohemia, southern Poland, Germany, and Hol-
land (the Linear Pottery culture). Beginning of copper metallurgy in

Yugoslavia, Romania, and Bulgaria. Increase in size of villages. Sa-

cred script emerged for use in the religious cult. Rise of the Vinca,

Tisza, Lengyel, Butmir, Danilo, and Karanovo cultures.

Climax of Old European culture. Efflorescence of ceramic art and
architecture (including two-story temple buildings). Emergence in

Moldavia and the western Ukraine of the Cucuteni (Tripolye) cul-

ture; the Petre§ti in Transylvania.

4500-4000: Continuous florescence of Old Europe. Proliferating use of copper
and gold, and increase of trade. Vehicles (models of miniature
wheels in clay) and domesticated horse appear. The latter brought
by the Steppe pastoralist Wave One which started the disintegra-

tion of the Karanovo, Vinca, Petre§ti, and Lengyel cultures.

4000-3500: Initial Kurganization: marked changes in habitation pattern, social

structure, economy, and religion. Dwindling of Old European art;

cessation of figurines, polychrome ceramics, and temple building.

Emergence in the lower Danube basin and Dobruja of a Kurganized
Cernavoda culture.

3500-3000: Wave Two of the Kurgan people from north of the Black Sea. Begin-

ning of the Bronze Age. Formation of the Circum-Pontic metallurgi-

cal province. Disintegration of the Cucuteni civilization, and the

emergence of the Usatovo-Gorodsk-Folte§ti complex, an amalgam
of Cucuteni with Kurgan. The Ezero complex in Bulgaria and the

Baden culture in the mid-Danube region are formed from the cross-

ing of the Old European substratum with eastern (Kurgan) ele-

ments. Emergence in northern central Europe of the Globular Am-
phora culture.
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3000-2500: A new upheaval throughout east-central Europe caused by Kurgan
Wave Three (or "Jamna ') from the lower Dnieper-lower Volga

steppe. Ethnic shifts: late Baden and Vucedol into Bohemia and
central Germany, Bosnia, and the Adriatic coast. Long range wan-
derings of the Bell Beaker people (probably Kurganized Central Eu-

ropeans) into western Europe. Formation between Rhine and Dnie-

per of the Corded Ware complex from the fusion of the Globular

Amphora, Funnel-necked Beaker cultures, and new eastern

("Jamna") elements, followed by the wide dispersal of the Corded
Pottery carriers to southern Scandinavia, the East Baltic, and areas

of the upper Dnieper and upper Volga.

Figure 9. Comparison of Old European and Kurgan Cultures
Source : 1986 revision for this book by Marija Gimbutas of chart originally appearing in The Journal of Indo-
European Studies 5, no. 4 (Winter 1977): 283.

Old

European

Culture

Kurgan

Culture

Economy Agricultural (without the

horse), sedentary

Pastoral (with the horse)

Habitat Large aggregates

villages and townships

no hillforts

Small villages with semi-

subterranean houses

chieftains ruling from the hillfort

Social

Structure

Egalitarian matrilinear Patriarchal, patrilocal

Ideology Peaceful, art-loving

woman creatress

Warlike

man creator
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MEDITERRANEAN SEA

Figure 1 1 . Principal Sites of Minoan Crete

Source: Adapted from Jacquetta Hawks, Dawn of the Gods: Minoan and Mycenaean Origins of Greece (New
York: Random House, 1968): 59.

Figure 12. Minoan and Mycenaean Trade Routes

Source : Adapted from Jacquetta Hawks, Dawn of the Gods: Minoan and Mycenaean Origins of Greece (New
York: Random House, 1968): 21.
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