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This research is dedicated to Ida Craddock and all who seek deeper contact with the denizens of extraordinary reality.



SPIRIT MARRIAGE
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“Megan Rose offers a well-researched path to meaningful, long-term relationships in the unseen realm. This is the book to read if you are interested in developing intimacy with spirits close to you and being relationally well about it.”

PAVINI MORAY, PH.D.,
SEX AND RELATIONSHIP EDUCATOR, FOUNDER OF WELLCELIUM, 
AND HOST OF THE BESPOKEN BONES 
PODCAST

“Broadens our usual conceptions about romantic love to include the dimension of the more-than-human. In tending and nourishing these sacred connections we step into traditions long suppressed or ignored but vital to our rounder sense of what it means to love and be loved.”

CRAIG CHALQUIST, PH.D.,
AUTHOR OF TERRAPSYCHOLOGICAL INQUIRY

“An inspired and inspiring exploration of the phenomenon of the Hieros Gamos, and how it can contribute to the spiritual regeneration of human life on Earth. Regardless of whether you think you will ever enter into a spirit marriage—or are already in one—you will find Rose’s book to be a heartfelt and deeply engaging exploration of this widespread spiritual practice. Read it, and prepare for new and compelling insights into the spiritual destiny of humanity.”

BRUCE MACLENNAN, PH.D.,
AUTHOR OF THE WISDOM 
OF HYPATIA

“Have you heard the call of the Beloved? You are not alone. Megan Rose captures stories of people in loving relationships with spirits and provides a road map to enter into a relationship for those who have heard the call. She combines insights gained from these interviews with her extensive academic and magical training to arrive at a profound and nuanced understanding of the experience. Spirit Marriage is that rare book that grants voice to what has been hidden and encourages those who dare to follow the call to love.”

BRANDY WILLIAMS,
AUTHOR OF PRACTICAL MAGIC 
FOR BEGINNERS

“There is a certain amount of intimacy in all forms of spirit contact, but for a small part of the community of practitioners the contact is as deep as that of a beloved spouse. Spirit Marriage is the first book to explore this phenomenon in depth. The book is particularly valuable because it contains stories from the lives of beings engaged in spirit marriages today.”

IVO DOMINGUEZ JR.,
AUTHOR OF THE FOUR 
ELEMENTS OF THE WISE

“Megan Rose’s exploration of this widely practiced but little-known phenomenon is illuminated with impeccable scholarship and a deep intuition born of her own experiences in this area. I know of no finer book on this important topic. It belongs in the library of anyone seeking to understand the emerging possibilities of connection and collaboration with allies in the realms of Spirit.”

DAVID SPANGLER, SPIRITUAL 
DIRECTOR OF THE LORIAN ASSOCIATION 
AND AUTHOR OF APPRENTICED TO SPIRIT

“Spirit Marriage is not only a guidebook to forming bonded 
relationships with Spirit, it is an invitation to awaken our own spiritual 
potential.”

SALICROW, PSYCHIC MEDIUM AND AUTHOR OF THE 
PATH OF ELEMENTAL WITCHCRAFT

“Megan Rose takes us on an engaging journey through the history of spirit marriage, from its ancient roots to contemporary accounts of its modern-day practitioners. An important and illuminating study of a fascinating subject!”

VERE CHAPPELL, AUTHOR OF
SEXUAL OUTLAW, EROTIC 
MYSTIC

“It is through her embodiment of the three ‘keys’ of devotion, discernment, and discipline that the book becomes a catalyst for the reader’s own journey of divine or extraordinary embodiment. This book will phenomenologically alter you.”

MONICA MODY, PH.D.,
POET, AUTHOR, AND ADJUNCT PROFESSOR AT THE CALIFORNIA 
INSTITUTE OF INTEGRAL STUDIES

“This is a book that deserves careful reading with an open mind, not something to dismiss out of hand. It comes from the personal experience of the author and is not a new viewpoint—relationships between humans and other level beings have been recorded down the ages. An interesting and thoughtprovoking book.”

DOLORES ASHCROFT-NOWICKI, 
AUTHOR OF THE RITUAL MAGIC 
WORKBOOK AND THE 
SHINING PATHS
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Foreword

Orion Foxwood

 

To the Sub-Prior

That which is neither ill nor well.

That which belongs not to Heaven nor to hell,

A wreath of the mist, a bubble of the stream,

’Twixt a waking thought and a sleeping dream;

A form that men spy

With the half-shut eye.

In the beams of the setting sun, am I.

SIR WALTER SCOTT

There are many reasons why I am honored to write this foreword for Spirit Marriage: Intimate Relationships with Otherworldly 
Beings by Megan Rose, Ph.D. First and foremost, it is written by a dedicated and accomplished seer, priestess, and spiritual advisor. Many academics have written on topics such as spirit possession, but few and cherished are those who write with academic clarity, years of personal experience, and rigorous training on the subject of human-spirit companionship and symbiosis. Megan is one of those rare treasures and her book reflects sound research, deep understanding, and the type of clarity that will make it a classic for the researcher and practitioner alike. To these qualities, Megan offers a broad survey of types of spirit-beings encountered, traditional and contemporary approaches to the topic, and a view into the benefits and challenges of these companionships. Additionally, she offers us a rare glimpse into the lived experience of her research subjects as well as herself, and into subtleties that can only be known by experience. There is an old saying, “See and you will know, but do and you will understand—therein lies the difference between knowledge and wisdom.” This is wisdom in your hands.


AN IN-SPIRITED LIFE

I have been in a spirit marriage for well over twenty years. In those years I have gleaned transformative wisdom from traditional folkloric material and revealed information that came through from my spirit companion as well as personal revelation. In fact, there was so much powerful material that I created a seven-year Faery Seership apprenticeship program that fosters these kinds of relationships for hundreds of people worldwide. Their lives have been deeply enriched by the material, and the spirit contacts that have been nurtured during the trainings have led my apprentices to become cocreative agents of change—especially as it relates to ecology and ancestral healing.

My own life with an ancient nonphysical being led me to push off from all that was familiar, and journey into ancient and often uncharted landscapes of the soul of humanity, Earth, and the cosmos. My spirit marriage has expanded my positive impact on the world in ways I could never have imagined. Layers upon layers of wisdom have been gleaned from this profound symbiosis.

My spirit wife, Brigh, and I have tested each other, as her nature had to recalibrate my nature to ensure that we could cocreate together in a healthy way. Conversely, I did not just accept her as benevolent, helpful, or real. You see, when a powerful being like Brigh approaches it is foolhardy to surrender or share your interior until you are clear that: (1) they are real; (2) they are benevolent and/or do not come to do harm; (3) they are helpful; (4) they are accurate and relevant; and (5) they can demonstrate this to not only the human counterpart but to many other witnesses. Brigh has done this in manifold ways. It is my hope that everyone who finds themselves in a potential spirit encounter—where a long-term or permanent merging and mingling of essence is possible—will develop this level of clarity as well.

Because of Brigh it has become normal for me to know of important scientific insights prior to any contact with the science behind them and often before the discovery has been released by the scientific community. Once, while teaching a group of over four hundred people, an astrophysicist approached me and asked if I had studied or been to school for astrophysics. I exclaimed, “No, not at all.” To which he responded, “You sure are speaking about it, and quite accurately, though using metaphors.”

When he asked how I had come to this knowledge my response was, “I know it the way any seer, shaman, or other mediator of spiritual wisdom knows—I ask, I wait, I allow myself to know.” You see, the universe is very interactive. It withholds nothing to those who ask and then allow themselves to know. Many a genius has reported that their moment of revelation felt as if something or someone had guided them or whispered into their ear the answer—a discovery, pertinent directions, a warning alert, or the right selection among various options.




THE ORIGINS OF GENIUS

The Mystic’s Prayer

Lay me to sleep in sheltering flame,

O Master of the Hidden Fire!

Wash pure my heart, and cleanse for me My soul’s desire.

In flame of sunrise bathe my mind, O Master of the Hidden Fire,

That, when I wake, clear-eyed may be My soul’s desire.

FIONA MACLEOD1

Whether it is the “fire in the head” (a sudden flash of illumination) of the Celtic tradition, or an inner-heating force that reveals the spiritual light of vision and inspiration, or a spiritual force or a spiritual being that is mediated or indwelled by a human host, profound wisdom and healing is often found in the spirit or invisible realm. In ancient Rome, when a person had an uncommonly high intellect, its source was thought to be a particularly potent guiding spirit known as a genius. Thus to this day we refer to a brilliant person as a genius.

We all have these helpful spirits but most of us never allow ourselves to be open to them. And when they do come through, too often they are called demons—a word derived from the Greek word daemon, which originally denoted a divine being, not an infernal one.

In this book many types of informing spirits are discussed. They include human ancestral, faery, divine, and more. Each spirit marriage has its own nuances, challenges, and benefits, and each has changed its human counterpart forever. In the spirit marriage accounts relayed herein, Megan gives ample room for each individual subject to invite the reader into the intimacy of their spirit marriage, sharing information often closed to others who are not appropriately trained, initiated, and part of their community or culture. I can assure you, I shared aspects of my Faery marriage that I never discussed with anyone but my apprentices. Why am I sharing it now? Because it’s time to pull back the curtain, and because Megan was the right person to receive this material and share it with the world. She feels, as I do, that spirit and human partnerships have always been important to the spiritual and intellectual development of humanity. The farseeing eyes of the ancient, immortal, divine, unseen, human ancestral, and other beings are crucial if we are to see outside of our limits and beyond time.

Now more than ever we need clarity, as runaway human technology, overpopulation, ecological threats, and increasingly complex diseases and other maladies affect the destiny of humanity and our planet. We need the wisdom of the past, a sage view of the future, and a vision that is inclusive. We need to view the world and all its beings in ways that are transcendent, ancestral, and internal. We also need objective views that are as intelligent as humans, but can also see beyond the illusion of isolation, the desire for possessions and power, fear or resentment of change, and the desire for absolutes. We need spirit sight that is disentangled from our issues, one that sees, cares, loves, and wants us whole, healed, and evolved and living in a healthy world for us, our ancestors, our descendants, and other beings yet to come.




WHY THIS SUBJECT, WHY NOW, AND WHY THIS BOOK?

There are three overarching reasons why I feel that the subject of human and spirit symbiosis, or marriage, is important. It is relevant; it is necessary; and it is timely.

Its relevance is in the different lenses it provides for understanding that there are modes of existence beyond the range of our “normal” senses. These modes can offer information, insight, and understanding that may give new perspectives and answers to the dilemmas of our world, particularly those that derive from invisible modes of life such as ancestral traumas, ecological concerns, spiritual ailments, and the invisible connections between visible things. There is also the illusive concept called consciousness, which challenges scientists. There are many things science does not understand about consciousness, including what it really is and where it comes from. Nor does science understand that everything in the universe is conscious. It seems that the great conceptual hurdle for contemporary science is to consider that consciousness is a dynamic that is ever present in everything. It does not need any nervous system to perceive it, body to contain it, or eye to behold it. Our sciences are already considering the ranges of life that we will encounter when we journey past familiar elements of our Earth-based periodic table, into ranges of light beyond the spectrum of our sun—when we set foot onto other worlds. There are vistas of awareness far beneath our consensus range here on Earth and in the heavens beyond. We invent mechanical antennae to receive signals in greater ranges.

Perhaps nature and the evolution of humanity has already placed those capacities in some of us, where it lay dormant until necessity, opportunity, and resources awaken it. The message, messenger, and medium now come together in a symbiosis of intelligence where humans and other beings are the bridge to a new humanity—sharing information and insights that pass into us on a stream that never ends.

Then there is the very necessary need to understand and engage with conscious life on other worlds, which will be a challenge as we prepare to travel to them. The springboard for understanding other worlds starts here on Earth where we need a deeper understanding of each other, our shared past, and the invisible but felt connection between us and all Earth life. Our senses and sensibilities need to be refined, and that’s an inside job. Inner contacts see the necessary invisible wounds and the possibilities that exist to resensitize us to each other and return us to our roots. Our inner senses have dulled to the subtle rhythms of our lives that are intertwined with each other, but they can be brought outward and awakened with the help of those who are fully awake in consciousness.

Finally, the time is now. The bottom line is that humans are moving rapidly into an era of expanded and fluid states of consciousness, and we must perceive the invisible relationships between visible things if we are to grow with our own destiny. We are human-becoming; we are not finished growing in our understanding of healing, the intimate workings of our planet, the causes and cures for maladies likely induced by human technology, and actions that impact nature in ways we cannot see. If we are to thrive and if we are to save our Earth from a forthcoming extinction event, then we must perceive beyond the perspectives that challenge the life of our species and our world. The eyes that are invisible see what is invisible to our eye, whereas the ear that extends beyond the audible may hear a silent tongue of wisdom. Our ancestors held in highest esteem those who heard beyond the range of sound, who were guided by ancient forces, who knew the very beginning of life, and whose reach was into the unfolding future—for they knew the unknowable.

Perhaps the “invisibles” will guide all things toward their highest potential if we allow them. More cocreative relationships are emerging, with information that answers many questions and guidance that is sound. Perhaps the time to know beyond knowing, sense beyond feeling, and dance in balance to a tune of helpful harmony is now. This book offers insights from finely tuned human instruments of the eternal, who historically often come forth in times of great change. I think we have arrived at that place of change where we must thread the pearls of knowing with an integrative cord that is woven of a finer thread. This finer thread is made of the invisible that becomes visible, silence that becomes sound, darkness that becomes color. It is ripe with uncontaminated inspiration.

I end this foreword with a quote from Albert Einstein, “Everything is determined, the beginning as well as the end, by forces over which we have no control. It is determined for the insect, as well as for the star. Human beings, vegetables, or cosmic dust, we all dance to a mysterious tune, intoned in the distance by an invisible piper.”2

Through spirit marriages, the song of this piper is placed within our voice, but only if we ask and allow. Let us become what has never been and leap to vistas yet unknown. All that is visible begins as being invisible. Our ancestors had a more expanded experience of all life as sentient, interpenetrating, and imbued with a fluid expression of gender, shape, and power, and expressed as seen, unseen, and the thresholds in between. Tribal, indigenous, and folk culture still have living awareness of this. Formal religion may have retained some glimmerings, but it too often pales, drained by fear, overintellectualism, humano-centrism, and a belief that matter and spirit are at odds and humanity is the treasured child caught in the middle.

A great deal of lore and wisdom has been lost in the wars of religion, the displacement and genocide of indigenous people, the rejection of the spiritual for the intellectual, and the demonization and trivialization of the existence and helpfulness of the “unseen company.” However, my elders used to say to me, “No wisdom leaves the world and love is eternal.” And my mother advised, “God left everything in the hands of helpful spirits.” The book you hold in your hands represents a collective treasury of wisdom that fulfills these two wise statements. Perhaps you will feel a kindred spirit in its message, for you may have already felt

a sacred hand upon your shoulder,

a holy whisper in your ears,

a fire within that makes you bolder.

An unseen hand that wipes your tears.

ORION FOXWOOD

AUTHOR, 
TRADITIONAL WITCH, AND FAERY 
SEER NEW CARROLLTON, 
MARYLAND OCTOBER 31, 2021





Preface

This is a love story—a love story disguised as a piece of scholarly research. Or maybe it’s a piece of scholarly research about true love; the kind of love one can only find within one’s True Self. Either way, the jury is still out on ultimately what genre of literature wants to fully lay claim to this book, as it is both academic and esoteric. Erudite and down-to-Earth. Visionary and embodied. You get the picture. This research, as the poet once said, “contains multitudes.”

I began this research inquiry out of necessity. I am by training and inclination a practitioner-scholar of subaltern, or oppressed, spiritualities. I have been studying and practicing them since 1994 when, while attending seminary at the Graduate Theological Union in Berkeley, California, I discovered the world-altering purview of women’s spirituality and Paganism. Although in my undergraduate work I had already identified myself as a feminist, it had never occurred to me that the very religions I was devoting good time and money to studying might be built on the shoulders of other spiritual traditions that in many cases were supplanted—often persecuted into nonexistence—by dominator religions. This was a revelation, and I vowed to question and deconstruct every assumption I held about my own spiritual experiences. In short, I became an agnostic mystic with a penchant for Paganism.

Then in 2002 I began to experience numinous encounters with what seemed to be a spirit lover, primarily in my dreams. What was remarkable about this phenomenon was the felt-sense knowing I had of a separate presence, something extraordinary that felt different from my experiences of other dream figures. I choose not to reduce the presence of a recurring dream being to gestalt or metaphor. Initially, when these kinds of extraordinary beings first began to show up in my dreams, I did look at how they might represent aspects of myself. Yet over time I began to determine that these dreams were different from the more psychological dreams I was having—those in which I was rehashing old stories, working out problems, dealing with relationships, and so forth. These extraordinary dreams included visitations, prophecies, lucid consciousness, and other parapsychological phenomena. In addition, they were almost always accompanied by a deep sense of wholeness, heart-opening, and oftentimes orgasm, which I understand to be Kundalini Shakti rising and releasing.

These experiences led me to an in-depth study of sacred sexuality, also called erotic mysticism. Since then I have received training in the yogic practices of Shakta Tantra, the Taoist practices of sexual alchemy, and the Western Hermetic practices of sex magick. In 2007 I was initiated as a Ceremonial Magician within a Western Hermetic lineage, and in 2010 I began my apprenticeship as a Faery Seership practitioner. I have also done an introductory study of the African Traditional religion of the Dagara people of Burkina Faso, as well as the folk magic traditions of the American South—known as conjure, hoodoo, and rootwork. I began exploring these traditions because each one had something to teach me about spirit lovers and spirit marriage.

I take the presence of my dream figures—particularly ones that elicit a somatic response—seriously. I have come to the conclusion that when a spirit contact visits in a dream, it is a bona fide extraordinary being with its own energy signature, felt-sense, attitude, personality, and agenda—just like that of any human person. This is similar to the conclusion that ethnographer Irving Hallowell arrived at in his research with the Ojibwa people. He came to the understanding of “the Ojibwa concept of personhood as relational: persons were not classified according to whether they were human or physical, but rather according to their capacity to engage in relationships with other persons.”1 Over the years I have searched for spiritual and esoteric systems that would help me contextualize this phenomenon. I am particularly interested in those living traditions in which the relationship with a spirit lover is still practiced. This personal inquiry, which I elaborate upon in greater detail in my personal story “The Erotic Mystic,” in chapters 12 and 13, forms the basis of Spirit Marriage.

The challenge I faced in 2002 when I experienced first contact was that very few books or articles explicitly discussed spirit marriage as a living practice and its importance as a spiritual undertaking. So I decided to undertake that research both for myself and for future readers who I imagined might be encountering some of the same phenomenon I was. After independently researching as much of the literature and tradition of spirit marriage as I could, I decided to undertake a formal study of spirit marriage as a doctoral student to give my research a container, a cauldron within which I could grow this fledgling inquiry into a full-blown undertaking—namely to write this book.

I also decided that instead of just looking at the past history of spirit marriage in religion, anthropology, folklore, and the like, I needed to understand how it was currently being practiced and why. This is because I was absolutely positive that I was not the only contemporary person having these kinds of extraordinary encounters. I sought out practitioners (whom I call my coresearchers for reasons we’ll unpack later) from well-established lineage traditions. I felt that they could significantly expand upon my understanding of this rarely discussed and often hidden tradition as well as contribute this knowledge to the field of religious studies. I also wanted to contribute to the growing field of Earth-based spirituality, or Animism, by elaborating on this practice in marginalized, sometimes called subaltern, traditions: Traditional Witchcraft, African Diaspora religion, African Traditional religion, and Goddess*1-centered Eastern Tantra. As such, this research sheds light on a practice sacred to these traditions, offering academic, psychological, and spiritual context—and perhaps guiding readers who may encounter or wish to cultivate similar experiences for themselves.



[image: image]

INTRODUCTION

Feminizing and Decolonizing Our Perceptions of Reality

Spirit marriage is a form of embodied spirituality and a transpersonal phenomenon. To put it as clearly as I can, it is the bonded or intimate relationship between a human and a subtle or discarnate entity such as a deity, spirit, or extraordinary intelligence.

In this practice, the consciousness of the practitioner is linked or wedded to a specific entity, and the two beings share a cocreative consciousness forthwith. This practice has appeared in many cultures, among a strikingly large number of religious traditions ranging from African indigenous spirituality to Tantric yoga to Christian mysticism. The practice of union with a spirit can manifest in many different forms—channeling, possession, sexual encounters, visitations, and the like. However, for the purposes of this book, I have limited my definition of spirit marriage*2 to practitioners who have gone through a ritual or ceremony of union, designed to align them with a particular spirit.

The term invisible is often used to describe the realms of spirit, but my research indicates reports of spirit-beings taking on human form, thereby rendering them corporeal and visible to the human eye, as well as manifesting in nature. Therefore, the adjectives invisible, incorporeal, and nonhuman are technically inaccurate descriptors of these beings. The terms otherworldly, supernatural, and paranormal are also problematic in that they could imply that these beings do not share our world, are not a part of nature, or behave abnormally, rendering them alien rather than native.*3 Similarly, I find the term nonordinary problematic insomuch as it is phrased in the negative and suggests that encounters such as these might not be a typical way of perceiving—whereas my research suggests just the opposite. Therefore, I have mostly chosen to use the term extraordinary, which Merriam-Webster defines as “1a: going beyond what is usual, regular, or customary; 1b: exceptional to a very marked extent.”

The practice of spirit marriage has allegedly been with us since the dawn of civilization. Through folklore and mythology we hear of its ancient roots. We first start to see textual records of the practice in the ancient Mesopotamian sacred marriage, where it is reportedly undertaken to aid humans in the development and expansion of consciousness, both spiritual and everyday.1 It is said to result in the development of extrasensory perception (ESP), esoteric revelation, and personal and societal transformation. Quite lofty outcomes! With that in mind, in this book we’re going to explore the possibility that spirit marriage is a viable means of personal and planetary evolution, and to investigate why it has seemingly been marginalized and obfuscated throughout history.

Personally I believe that spirit marriage has the potential to be a kind of liberation spirituality. At crucial moments in history it seems that it has offered spiritual empowerment, cocreative engagement, and conscious evolution to its practitioners. And in cases wherein dominant religions and their God(s) are mediated by a human oppressor, many have chosen to offer themselves to what they contend are spirits that predate or dwell outside the oppressive regime; beings that are believed to have a higher authority and more power than their human persecutors. In fact, I once had a mentor tell me that if the Gods you’re worshipping don’t seem to be on your side, then you need to choose new Gods!

However, not all spirit marriages are undertaken to free someone from oppression. In fact, most seem to be undertaken at the request of the spirit who wishes to cocreate with a human. This book will demonstrate how spirit marriage offers a means to personal agency, individuation of the Self, and an avenue for personal awakening—often against widespread cultural oppression and religious intolerance.

Spirit marriage currently can be found as a living practice in the African Diaspora traditions of Haitian Vodou and New Orleans Voodoo; the folkloric Faery tradition of Faery Seership; the African Traditional religion of the Dagara people in Burkina Faso; and in IndoTibetan Tantric sadhana.*4 These are all traditions that have experienced colonialism, religious oppression, and/or persecution. Because of this history I tread lightly in seeking to interview spirit marriage practitioners. I wanted to be invited in as someone my interviewees would trust and respect, and not seen as an outsider trying to project my own opinion or ideas on the subject. Fortunately, because I am both a scholar and a practitioner of subaltern spiritualities, I was very graciously given access to the personal stories and experiences of contemporary spirit marriage practitioners. These stories illuminate and elucidate upon the living, breathing practice of “marrying the Gods.”

When I began this inquiry, I also included achievement of Knowledge and Conversation with the Holy Guardian Angel by a Ceremonial Magician as a kind of spirit marriage,2 the logic being that it expresses a form of divine union. Over the years my opinion has evolved, alternating between the Holy Guardian Angel (HGA) practice not qualifying for inclusion (because can someone really marry themselves?) and then, by the end of the research process, again qualifying (because marrying one’s HGA is an extraordinary union, albeit not necessarily an erotic one). I will discuss this in greater detail in chapter 14, “Cultivating a Spirit Marriage,” however, and in any event, I have decided to include it (the achievement of Knowledge and Conversation with the Holy Guardian Angel) as an outlier example of what union with Spirit might look like through the spiritual technology of embodying the Divine Self.*5

One of my not-so-subtle goals in writing this book, particularly from the perspective of a practitioner-scholar, is to offer a much needed counterpoint to traditional academic scholarship. That type of scholarship tends to invalidate and deny the occurrence of extraordinary spiritual encounters by assuming Western scientistic reality as the norm. Research and reporting from within a colonialist framework tend to devalue the embodied and numinous experience of the practitioners in favor of a psycho-social analysis of the phenomenon.

Therefore I’m using a decolonizing indigenous research framework to reclaim the embodied spiritual experience of spirit marriage practitioners, particularly in the subaltern spiritual context.3 I’m arguing that, in most instances, the practice of spirit marriage involves personal awakening, the establishment of self-worth, and the claiming of sovereignty in a world that in many cases relegates members of marginalized traditions to categories of slave, evil-doer, or subversive influence. Further, I demonstrate that in most cases, the practice of spirit marriage has been upheld predominantly through oral tradition or in the twilight or coded language of metaphor—only revealed to the trusted initiate—so as to preserve the practice of spirit marriage against the overarching tide of religious and cultural persecution.

I’m not interested in answering the question “Are spirits real?” Nor am I interested in deconstructing views on reality versus nonreality. Instead, I’m embracing the worldview of an enchanted universe, which assumes that parapsychological phenomena and transpersonal encounters within an indigenous and ecofeminist framework are valid and worthy of serious study.4 Following the precedent set by transpersonal anthropologists, ethnographers, and animist psychologists, I assume that these experiences are completely real for my coresearchers, who deserve the kind of respect that any religious studies scholar would afford a mainstream religion.

As paranthropologist*6 Jack Hunter observes, “The ultimate aim of this type of approach, then, is to interpret religious, spiritual and paranormal beliefs and experiences from a perspective that does not, from the very outset, reduce the complexity of the phenomenon or ignore the significance of personal, subjective experience.”5 Instead, following American ecofeminist philosopher Caroline Merchant’s clarion call in The Death of Nature,6 which critiques modern scientific method as a specifically masculinist endeavor, I seek to reclaim the organic and feminist nature of extraordinary experience. I do this though a willingness to listen with an open mind and to enter the extraordinary worldview of my coresearchers as much as possible.

Common assumptions within masculinist science require distance and quantification for validation of content. These same assumptions underpin the hetero-masculinist worldview. In this approach both scientism and mainstream religion agree. In fact, both areas have become allies and, as such, suppress and marginalize the subaltern stories of extraordinary spiritual and mystical experience. Therefore, from a feminist-indigenous approach, I have allowed my coresearchers’ accounts, their beliefs, and their experiences to inform this research, instead of attempting to shoehorn their stories into some prescribed category of psychological diagnosis that fits neatly into a Western scientistic framework.

Craig Chalquist is a terrapsychologist,*7 depth psychologist, and faculty member in East-West psychology at the California Institute of Integral Studies in California. As such, he promotes a philosophy of being called enchantivism. Enchantivism is an activist approach that seeks to inspire deep societal change. It does this either locally or more widely by working with story, myth, dream, and the presence of place to inspire and envision alternative possibilities for our future as a species and a planet. I am specifically taking an enchantivist approach with the material I present in this book. In so doing, I seek to “make lasting change by sharing reenchanting stories about our relations with ourselves, each other, and our ailing but still-beautiful planet; and then letting these stories lead us into creative and thoughtful responses to how things are.”7

I argue that the primary goal of spirit marriage is not only liberation and transformation of the individual but ultimately the transformation of society and evolution of the planet. I take the position that spirit marriage practices have led and continue to lead to the development of a cocreative consciousness between humanity and other-thanhuman intelligences—a partnership that helps the human species evolve, through the cultivation of extraordinary powers, acceleration of our evolutionary development, and progression of the human race, all of which is articulated further in the pages of this book.

Spirit Marriage has been divided into three parts: Past, Present, and Future. The Past deals primarily with the historical, folkloric, and religious 
accounts of spirit marriage as they’ve been documented and as they’ve impacted 
various cultures. I think it’s important to give a historical overview so that the reader may better understand the current manifestation of spirit marriage in our culture today. This work, being first of its kind and highly transgressive, necessitates giving you a solid foundation before throwing you willy-nilly into the initiatory energy of the stories. I hope you will indulge me as I wear my scholar hat—never to lecture, always to illuminate!

The Present tells the stories of ten contemporary practitioners of spirit marriage. These stories are based on conversations in which both the spirit-spouse and the practitioner were invited to tell me their story. They are powerful transmissions, heavy with encoded language, metaphor, and lineage teachings often given only to the adept. Perhaps as you read them you may hear the voice of one of the spirits reach out and beckon you into relationship.

Finally, the Future takes these stories and weaves them into guidelines, recommendations, and precautions for how one might evolve a spirit marriage relationship oneself.

The bottom line is that hidden within this research is magic—magic that is meant to please your intellect, delight your senses, and inspire a sense of wonder and awe at the extraordinary capacity of humans to love beyond the bounded notions of what’s deemed “normal” or “real.” This is a magical book written not only by me but by all the extraordinary beings—human and Otherworldly—who cocreated it with me. And like all books of magic, if you allow it, it will transform you, leave you altered, quickened, and hopefully awakened to the extraordinary nature of your being.



PART I

The Past

✶

A Druid chant for waking the living memory of Earth

............................

Earth Mother,

we honor your body,

Earth Mother,

we honor your bones,

Earth Mother,

we enter your body,

Earth Mother,

we sing to your stones.

Awake, Awake, Awaken.

Awake, Awake, Awaken.
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Hidden in Plain Sight

As we explore the history of spirit marriage in the next few chapters, we’ll discover that the practice has been alive and well since the beginning of recorded time, and it continues to this day to shape our evolution as a species. We’re also going to explore some of the best-concealed evidence in history, folklore, religion, and the like as to the prevalence of spirit marriage transculturally. And if you are a history buff like I am, you will find it a bit of a jaw-dropping good time!


A TRANSCULTURAL PHENOMENON

Sifting through the transcultural evidence of spirit marriage found in academic and religious literature, mythology, and folklore makes it pretty clear that the concept and practice of spirit marriage has existed since the dawn of civilization. Spirit marriage appears on almost every continent and is still practiced today. According to my research, the phenomenon of the spirit-spouse or spirit lover—an entity to which a human is psychically bonded—appears to be a widespread element of embodied spiritual practice distributed throughout most continents and in many disparate cultures. The spirit-spouse typically visits a person in dreams or nonordinary states; female shamans have even reported that they can give birth to spirit children conceived through these entities.1 The person dreaming will habitually dream of having a spouse who is both Otherworldly and able to assist in waking-world activities.

Through the intersection of human and divine coupling, the human is reportedly transfigured into a kind of suprahuman being, now endowed with mediumistic capabilities, and in some cases becoming the progenitor of forces or “children” who characterize the two parallel planes of reality.2 For example, in 1964 religious historian Mircea Eliade reported a Buryat tale wherein the first shaman was purportedly created through the offspring of a human woman and a celestial eagle—or, alternately, the woman herself became the first shaman through the encounter.3 Religion scholar Stuart Ray Sarbacker points out that important cosmological parallels are “tied to the sexual joining of primordial or archetypal forces [with humans] and are characteristic of religions throughout the world (with numerous examples in Ancient Near Eastern, Greek, Japanese, Chinese, and Indian traditions).” These include “the formulations of Abrahamic theism such as in Christianity, where God the celestial Father, paired with human mother Mary, begets Jesus the Son, Mary being the ‘mediatrix of humanity.’”4




IN THE MARGINS OF HISTORY

Many spirit marriage traditions have survived over and against socioreligious forces that sought to subdue or erase this practice from such accounts. Traditional research relies heavily on these surviving written and scholarly accounts of spirit marriage practices. The eighteenth century saw the height of the Atlantic slave trade, indentured servitude, and the oppression of indigenous people native to the colonies. Ultimately this diaspora of oppressed and marginalized practitioners led to the hybridized beliefs and practices now known as Vodou, Voodoo, hoodoo, rootwork, conjure, and the like.*8 These hybrid traditions combined African Traditional religion, Christianity, and indigenous spirituality under the yoke of slavery, indentured servitude, and colonization and were practiced predominantly by nonwhites, servants, and slaves.

Likewise, Faery Seership is a specific form of eco-spirituality or folk magic that rose out of the Pagan and folkloric Faery beliefs and practices of the Celts who, according to Scotsman and hereditary Faery Seer R. J. Stewart, were forced to protect their lineage during the witch trials of the Middle Ages by hiding it in plain sight.5 According to oral tradition, Faery magic is considered by some to be the foundational lineage that underpins many forms of Traditional Witchcraft and Earth-based spirituality, Faeries being the prehuman inhabitants and cocreators of Earth.6

The Indic Tantra and the Tibetan Buddhist practice of deity yoga includes the practice of visualizing a deity as divine consort. A subset of Tantric practice known as Shakta Tantra emphasizes the relationality of the human to transpersonal or divine forces through the worship of the female principle. This principle is embodied both as the human yoni (vulva/womb) and Earth—as the prime mover at the foundation of all Creation. The tradition itself is borne out of the pre-Vedic indigenous North Indic tribal practices of yogini worship and veneration of Earth as the physical body of the Goddess—known as shakti pitha. It is further informed by the struggle of Indian women to maintain Goddess worship and the agency of women in an increasingly patriarchal system.7

In all these traditions, spirit marriage is an encouraged and practiced form of initiation and spiritual development. Subtler forms of spirit marriage may be implied or covertly practiced in other traditions—most notably in the Christian monastic tradition where nuns become the brides of Christ. However, with the exception of the aforementioned practices, very few religions openly encourage and practice a marriage-like union with a spirit.*9

Like the Faery Seership tradition of the Celts, these traditions hid their knowledge and practice in plain sight: in the folkloric and oral histories of their lineage. Their members preserved spirit marriage rites through ritual, song, poetry, magical practice, and esoteric teachings. Therefore, in addition to surveying the academic literature on spirit marriage, I have also looked to both esoteric and mythopoetic sources as well as occult and transpersonal accounts. This could have been a lifetime undertaking, however. Thus I limited myself to investigating accounts that dealt specifically with the bonded marriage relationship between a human and any predominantly incorporeal entity. These included deities (Gods, Goddesses; Lwa/Loa), angels (fallen angels, the Watchers or Grigori), Faery (including Sidhe, pronounced “Shee,” and djinn), elementals (gnomes, undines, salamanders, sylphs), ancestors (beloved dead, ghosts and tutelary spirits), as well as daimons (also spelled daemons).8

The fact remains that literature on spirits dates back to the origin myths of humankind, and it appears that the range and breadth of spirits who may be contacted and betrothed are numerous. Much like various ethnic groups of humans, these extraordinary beings are typically distinguished according to their geographic and cosmological locale. Unfortunately, while general communication with spirits is better documented and researched in academic and parapsychology circles, literature on present-day practices of spirit marriage is scant.

This book, then, offers a transcultural assessment of spirit marriage, piecing together the appearance of this practice in various traditions as well as filling in the knowledge gap on contemporary practice and experience. I seek to situate the current practice of spirit marriage against the cultural and historical backdrop of mythology, folklore, and religion, setting aside the psychological and philosophical considerations of spirit contact and cosmology for another day. That said, to better ground this research in a transpersonal framework, I briefly discuss key scholarly figures who have reported having a bonded relationship with a spirit or daimon who influenced and enhanced their life and work.

My survey of the historical, religious, folkloric, and occult accounts of spirit marriage leads me to believe that, to date, accounts of spirit marriage are predominantly found in mystical and experiential literature written by practitioners of this phenomenon. Very little has been done on the subject by serious academics or religious scholars, particularly from a psycho-spiritual approach. This, I believe, indicates a great opening and a calling for this research. It is my hope that the research contained in this book contributes unique and heretofore undocumented experiences of extraordinary interaction with Otherworldly entities in a variety of traditions, showing the similarities and differences when spirit marriage is surveyed transculturally with an open mind.
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History, Folklore, and Religion

 


ANTHROPOLOGY AND HISTORY

When examining the validity of the spirit marriage down through time, scholars have found it helpful to trace evidence of this practice from six different areas of study, as follows: Assyriology (firstand secondmillennium love lyrics and rituals); biblical studies (the Song of Songs); Classics (Graeco-Roman philosophies, Chaldean Oracles); gnostic studies; Jewish mysticism (Kabbalah); and Indology (Hindu rites and myths), including ancient Egyptian and Ugaritic evidence.

Although much is known of this practice esoterically, much remains undocumented. This is largely due to a lack of evidence in the written record. As well, a longstanding debate—about whether or not the sacred marriage, or Hieros Gamos, was an actual sexual rite between a priestly representative of the God/Goddess and the ruler, or whether it was a metaphorical union—continues to simmer among scholars today.

But what if the scanty and unclear evidence of the sacred marriage ritual is due to the fact that it was a secret rite passed down orally, leaving us with only fragmentary evidence of what actually took place and for what purpose? I argue that most scholars assume that the text on sacred marriage is always referring to a mundane kind of union, whether by two human proxies or on the level of metaphor. But based on the oral histories I have collected from my coresearchers, I offer that the rites of sacred marriage may be just that—sexual unions between an extraordinary entity and a human being. Furthermore, many of the stories I collected bolster the theory that these rites were not exclusive to the priestly or kingly class but were used to support human evolution at a time when humanity needed to take great cultural strides forward.

Given the secret and initiatory nature of most Hieros Gamos rituals, the lack of explicit language describing the ritual doesn’t mean that these marriages weren’t happening. We should also recall the ancient tendency to use coded language when referring to sexual mysteries in most esoteric traditions, which would make written evidence more inaccessible. To protect the inner mysteries that are shared only with the initiate, coded or twilight language is often used, accessible only to those with ears to hear. In my view, instead of continuing to seek written records that may or may not exist, it would behoove us to avail ourselves of the rich information found in oral traditions, practices and folklore that back up our belief that these types of unions between humans and spirits were in fact happening.

An important theme within the sacred marriage tradition is that of gender reflexivity and queerness as exemplified by the transgender devotees of the Goddess Ištar. Feminist scholar and Assyriologist Saana Teppo argues that although devotees did not participate in a “‘ritual enactment of the marriage’ with Ištar, in their performances they were joined with Ištar in a union comparable to sacred marriage.”1 Notable among these devotees are the gender-variant priests called Assinnu, whose cuneiform sign means “man-woman.”

It is in this ancient cult of Ištar that we first discover the recurring theme of gender transfiguration and transgender identity development through sacred union with a deity. This same theme—the fluidity of sexual orientation and gender identity—was present in many of my coresearchers’ stories as we sought to understand the kinds of agency that spirit marriage offers its practitioners.

Moving on from ancient Assyria, we find evidence of spirit marriages in ancient Greek texts as well. Herodotus in the Histories gives two non-Greek examples, which may offer some of the earliest recorded accounts of spirit marriage–like unions in the West.

First, he reports that Bel, a Babylonian deity akin to Zeus, chooses a Chaldean woman to spend the night with him in his temple—presumably so that they can have sexual intercourse.2 Second, he reports that in Egyptian Thebes a priestess of Zeus spends the night with the God in his temple, but is forbidden sexual intercourse with men.3

On the European continent, Faery lore and practices pointing to the existence of the institution of spirit marriage were in evidence and only seemed to prevail as time went on. Although members of the clerical elite officially did not believe in faeries, at least not as “credible entities,” it did not prevent the church from attempting to rationalize, negate, and/or dismiss faery beliefs among the laity. In fact, the fervor with which the medieval church sought to eradicate the Faery faith actually tells us a great deal about both the vigor and prevalence of Faery belief.4 This is supported by medieval historian Richard Firth Green in his work on the subject, entitled Elf Queens and Holy Friars: Fairy Beliefs and the Medieval Church. In his introduction he reports that fundamental to his approach “is the assumption that the beliefs of those for whom fairies were a living presence were sincerely held and that we should do them the courtesy of taking their beliefs seriously.”5

Coupled with a persistent belief in faeries is the idea of the Faery lover, or incubi, as well as offspring of faeries as a result of the faery lover having mated with humans. Indeed, the idea that the famed wizard Merlin, the celebrated British seer and adviser to kings, was the child of faery-human coupling persists in many Merlin tales. In fact, in Geoffrey of Monmouth’s Historia Regum Britannie, Merlin’s parentage—that of a human woman and an incubus—was stated as historical fact.6 Celtic folklore is rife with tales of faery-human coupling. Medieval writer Walter Map chronicled several stories of love affairs between humans and Otherwordly beings, notably Eadric the Wild—an eleventh-century Anglo-Saxon magnate—and his faery bride, who lived in the forest where they would meet for their trysts. Apparently, the untamed edges of domestic versus wild, the betwixt and between places, is a common location for the faery lover to dwell.7

Moving forward in time, written records of early modern European witchcraft and sorcery trials have documented the accused speaking of a familiar spirit not only as a guide but also as a spouse. According to British historian and author Emma Wilby in her book Cunning Folk and Familiar Spirits, for some witches, sexual relations with the familiar were part of the marriage. Alleged witch Ellen Driver, a seventeenthcentury woman, claimed in her confession that she had lived with her spirit husband (a cloven-footed devil-like figure) for three years and bore him two children.8 That same year, Rebecca West confessed to having been visited by the devil, who told her he would marry her and be a loving husband until death.9

In both instances it is important to understand these confessions were extracted often under duress and colored with the prejudices of the witch-trial prosecutors. The prosecutors, who were informed by the Christian Church, sought to label any form of unorthodox spirit contact as nefarious and evil, hence the repeated identification of the spirit-spouse as a devil figure.10 It should be noted, however, that folk magic practitioners of early modern Britain did venerate a vegetative horned deity, whom the church sought to demonize and supplant with the Christian God (a subject we will return to later).

According to Emma Wilby, popular belief of that period incorporated the idea that humans had sexual relations with spirits. She makes a connection between the marriage of a witch and her familiar to the relationship between a shaman and their helping spirits.11 This references Eliade’s research on the Siberian Goldi shaman’s marriage to his ayami, which we will explore momentarily.12

In Ireland it was traditionally believed that the successful and prosperous governance of society was due to a sacred marriage. Scholar of medieval Irish history Máire Herbert draws upon the tradition of the Hieros Gamos when she cites various Irish legends that illustrate the belief in this early Celtic practice. Here again, most scholars only view this practice through a ritualized, metamythic context to legitimize the status of current political claims to sovereignty. I argue that the early Irish understood that something much more Otherworldly was going on, namely the sacred, sexual union between the Goddess of the land and its sovereign.13

Moving to India, we find tantric yogini cults and temples arising in the ninth century CE. The Yogini Sadhana—a ritual performed to worship the yogini—specifies that if a man worships a yogini—an Indic regional Goddess—as a wife he will become the “king of kings,” presumably ensuring the sovereignty and prosperity of his domain.14 In both instances the conferring of land, power, and community was believed to be a by-product, or perhaps the intended outcome, of the spirit marriage.

In the last hundred years, it is clear that the practice of spirit marriage remains alive and well. This is according to various anthropologists and ethnographers who have uncovered evidence that this is indeed the case. Specific examples include reports on the use of the Yin Ch’u or “ghost” marriage in Singapore. The Yin Ch’u is a marriage in which one or both parties are deceased. This practice is replete with elaborate marriage rites and ceremonies and provides a means for unmarried deceased children to be venerated as ancestors. Alternately, it solves the problem of unmarried daughters by marrying them to a spirit. The practice of the ghost marriage also appears in five other cultures—those of the African Nuer tribe and the African Atout tribe, as well as the cultures of China, Japan, and ancient Greece. The reasons for a ghost marriage can arise from a few different motivations: property, maintenance of the family name; appeasement of the spirit of the deceased, creation of interfamilial bonds, and marriage hierarchy among brothers.15

Evidence also exists for the practice of spirit marriage among Siberian shamans and women of the Goldi tribe. According to Mircea Eliade, who gives perhaps the most widely referenced documentation of spirit marriage in From Primitives to Zen: A Thematic Sourcebook of the History of Religion in his chapter entitled “Mystical Marriage of a Siberian (Goldi) Shaman,” not only is spirit marriage prevalent there but the women of the Goldi tribe also claim they can even be made pregnant by such entities.16

However, Eliade gives little mention of this practice in the remainder of his study on shamanism. And apart from explicitly calling out the sexual nature of the relationship between the shaman and his ayami—or spirit-spouse—this leaves many open questions about the nature and function of this relationship in the shaman’s lived experience. Questions arise as to how the spirit-spouse manifests for the shaman, how the spirit assists in the shaman’s work, and how the relationship is integrated into the tribe. These questions were foundational to my inquiry into current practices of spirit marriage transculturally.

Transgender or two-spirited shamans also exist. These are shamans who are called by their spirit-spouse to adopt the dress and behavior of the opposite sex. In Shamanism, Eliade cites numerous accounts in which the calling of the shaman involves a gender inversion by the shaman, most often a male to female transition.17 He reports, “This transvestitism [sic], with all the changes that it involves, is accepted after a supernatural command has been thrice received in dreams; to refuse would be to seek death.”18

It is also true that transgender people are more frequently called by their tribe to serve as a spiritual leader because in these traditions a transgender or genderqueer person is generally considered to be better suited for performing shamanic duties. They are seen as being naturally capable of the kinds of transformation and metamorphosis required to be a shaman.19

This is discussed in the work of queer scholar and Paganism expert Randy P. Conner, who points out that gender-variant or transgender shamans are considered to be more powerful because of their ability to transgress the male-female polarity. Thus they are often seen as supernatural or Godlike. This gives them prestige within their culture due to their intimate contact with the spirit world.20

We will revisit the theme of gender identity and spirit marriage in part III, specifically when I discuss how gender identity relates to spirit marriages between a human partner identified with a binary sexual orientation—homosexual or heterosexual—and the request for marriage from an entity representing the inverse of one’s ordinary sexual orientation. For example, among my coresearchers are a homosexual male called into a spirit marriage by a female entity and a mostly heterosexual female called into marriage with a female deity.

Anthropologist Karen McCarthy Brown’s groundbreaking study of a Haitian Vodou priestess entitled Mama Lola: A Vodou Priestess in Brooklyn details her journey toward spirit marriage. Although Brown first approached Mama Lola as a research subject for an ethnography on the Haitian Vodou community in Brooklyn, her relationship with Mama Lola deepened to the point that she initiated into the Vodou tradition—ultimately leading to her marriage to a Vodou spirit. Brown’s work is monumental in that she brought attention to the widespread practice and validity of the Vodou religion. This helped to begin to break down ignorant negative associations with Vodou, as well as portraying the complex influences that affect Haitian women’s lives.

South Asia yields another variation on the theme of the spirit marriage. There we find the female temple priestess, or devadasi, who married the deity Jagannatha, a form of Vishnu.*10 Although the term devadasi is sometimes understood to be synonymous with a dancing girl or prostitute, this is a degeneration from the original role of her service as a temple priestess.21

Historical debate continues around the role and position of the devadasi through the lens of feminist scholarship, challenging the traditional academic assumption that the devadasi were simply courtesans. They do not marry any mortal men because their dedication to temple service is regarded as constituting, as we have already stated, a marriage with the deity Jagannatha. They are called “the auspicious women” who sing “the auspicious songs.” They are also ritual specialists, the only women allowed to participate in the rituals and festivals of Puri. However, because of their association with sex, the devadasi are also considered to be impure and barred from entering the inner sanctum of the temple. This tradition, that of the temple devadasi, began to die out in the 1980s or thereabouts. Its demise is a complex topic that involves the loss of income due to the state government takeover of the temples in 1955, and the desire of the devadasi to disassociate themselves from the more erotic components of their lineage. As well, the refusal of the daughters of the devadasi to follow in their mothers’ footsteps was a significant factor in its eventual demise.22*11

In South India the God Paandi Muneeswarar—a form of Shiva—is reported to join with barren women and engender virgin births. Similarly, in the Nepalese Kathmandu Valley the Newar people have a tradition called the ihi wherein prepubescent girls are married to a bel fruit—generally believed to be a gloss either for the God Vishnu Narayana or Shiva’s son Survarna Kumara.23 As a result of the ihi ritual, Newar girls are not forced into child marriage and women in general hold a higher status than other ethnic groups in Nepal. Some Newar believe the purpose of the ihi ceremony, in fact, is to give the young girls a protector spirit that will keep away malicious and unwanted attention. The girl keeps the fruit with her—even when she marries her human husband—thereby reinforcing the primacy of her spirit-spouse.

It might seem like spirit marriage is not as prevalent in cultures of the world that are not discussed here, most notably Africa,†12 South and Central America, Australia, and the Pacific Islands. In my opinion, this is not because spirit marriage does not appear in these regions—in fact, given the data I’ve collected I’m fairly certain that this is a global phenomenon. Instead, it’s probably due to the lack of research being conducted into traditions that incorporate the practice of spirit marriage. As you can see, the topic of spirit marriage as a viable spiritual practice receives scant serious attention in traditional anthropological literature, which often consigns it to the realm of sympathetic magic or metaphor. It is in the field of folklore and mythology that we find a much richer narrative evidence of its presence.




FOLKLORE AND MYTHOLOGY

Let’s return to Greece (and the Hieros Gamos) where there is strong evidence of spirit marriage as it was originally practiced within the mystery traditions of ancient Greece. Practitioner-scholar of the ancient Mediterranean mystery traditions Marguerite Rigoglioso takes a literal interpretation of Hieros Gamos in classical mythology. Rigoglioso argues that one stage of Hieros Gamos was the visitation of a male being (God) who possessed the power to impregnate a human woman.24 Rigoglioso goes on to say that the intended purpose of the Hieros Gamos was the conception of divine beings, destined for the roles of priest/priestess, hero/heroine, demi-God/demi-Goddess, or king/queen.25

Later in this work, I will postulate that the use of spirit marriage was and is a theurgic undertaking used by humans as a tool for personal transformation and evolution of consciousness—an assertion rooted in prehistorical hints of the phenomenon of Gods and Goddesses mating with humans. At this point, the Hieros Gamos began to move away from its original purpose of an individual entheotic relationship with the ineffable, into what Dutch historian Kees Bolle refers to as a stylized form of royal sexual ritual.26 Rigoglioso posits the ultimate goal of this practice was divine birth. I offer that we can expand upon this theory by including discussion of the Hermetic undertaking of the Great Work—that is, the evolution of the species through apotheosis of the Self, what I refer to as entheosis, which we will discuss at length in part III.

Greek mythology offers up some clues as to the nature of spirit marriage as reflected in the mytho-historical life of Numa Pompilius, the second Sabine king of Rome, and his spirit consort and counselor Egeria, a nymph. Egeria is credited with counseling Numa to establish the original framework of laws and rituals in Rome; giving oracular guidance and divination of omens; assisting as an intermediary with other divinities, namely Jupiter; and perhaps cultivating an intimate relationship with Numa. According to Plutarch, “The Goddess Egeria loved him and bestowed herself upon him, and it was his communion with her that gave him a life of blessedness and a wisdom more than human.”27 This is an example of a committed, cocreative relationship between a human and a spirit-being.

Apuleis’s myth of Cupid and Psyche—although often interpreted as a metaphor for the evolution of the soul—can also be viewed through the lens of spirit marriage.28 In this case, a mortal woman Psyche is wooed by a divine being—Cupid—and through overcoming trial and tribulation is finally united in a sacred marriage with her divine husband and given the gift of immortality. The significance of this myth is that it hits many of the major tropes found in spirit marriage narratives—the initially opaque identity of the spirit-spouse, loss and longing, testing of the human spouse, enactment of the sacred marriage ritual, and ultimately bestowal of some form of suprahuman quality upon the human spouse. (We’ll keep all these themes in mind as we explore the contemporary lived experience of this practice in part II.)

Moving to the northwestern European traditions, in the Middle Ages the human-faery marriage was accepted as fact.29 This might cause us to ponder: How could such couplings go largely undetected? Perhaps the offspring of such unions, unlike ancient Greek heroes and demiGods, “differed in no respect from the normal human child, though they were usually very handsome and possessed intelligence above the average.”30 There is also evidence, however, that the bestowing of “faery blood” was not necessarily dependent upon the mating of a human and faery but could also be bestowed as a “gift of powers” from the nonhuman realm to the devout human.

This theme is echoed repeatedly in the fairy tales of mystical power being given to the worthy human, most notably in Sleeping Beauty by way of blessing and cursing by thirteen fairies. Later we will expand upon this idea by discussing the nature and form of changes that humans allegedly experience as a result of being wedded to a spirit.

An excellent example of the complexity of the human-faery marriage can be found in the Irish myth of Oisín, son of Irish hero Fionn mac Cumhaill and his faery wife, Niamh Chinn Óir, daughter of the sea God Manannán mac Lir.31 In this tale Niamh visits Oisín and falls passionately in love with him, whisking him off to the land of the everyoung, Tír na nÓg. There they have children and are presumably happy. However, after what seems to Oisín to be only three years he becomes homesick and asks Niamh if he can return to Ireland to see how his homeland is faring. She agrees and gives him her magical white steed, Embarr, warning him not to dismount under any circumstance.

Unfortunately, when Oisín arrives he discovers three hundred years have passed and his home and country is in disarray. Oisín dismounts—some say by accident, others due to dismay—and he immediately ages three hundred years and dies. This tale is an excellent example of the geas, an idiosyncratic taboo or vow often placed upon a human when they enter into union with an extraordinary being.

Echoing the story of Oisín and Niamh is the Scottish initiatory ballad of Thomas Rhymer, or Sir Thomas of Erceldoune, a thirteenthcentury Scottish laird who was famous for his prophetic abilities. In The Ballad of Thomas Rhymer Thomas encounters the Faery Queen who whisks him away to the land of Faery where he receives initiation into the Faery mysteries and presumably becomes her consort. However, unlike Oisín, after seven years Thomas is returned to the human realm with blessings and gifts, namely the gift of prophecy.32 Thomas Rhymer’s story is significant in that he was a historical figure who was well respected—not only for his prophecy, but also for his poetry and social standing.

Finally, in the Welsh folkloric account of the Physicians of Myddfai we find not only evidence of the Faery marriage but also of the by-product of that marriage—offspring who sire a line of famous healers whose descendants practiced medicine well into the eighteenth century. The folktale centers on the story of a young man who supposedly lived in the parish of Myddfai in Carmarthenshire in the twelfth century. This fellow marries a faery woman and they have a son, Rhiwallon, who is gifted by his faery mother with the secrets of making effective herbal remedies derived from local plants. Rhiwallon became a skilled practitioner, his reputation spreading beyond his immediate locality, and along with his sons Cadwgan, Gruffydd, and Einion, he was appointed court physician to Rhys Grug (1165–1233) of the House of Dinefwr.33

The brothers created a collection of treatises on humors, medicinal herbs, and similar topics that were included in the Red Book of Hergest, a fourteenth-century manuscript collection under the title Meddygon Myddfai. This story is noteworthy not only because of its account of spirit marriage but also because there is generally believed to be a taboo against the creation of human-faery offspring lest they spawn monsters. Yet here we find the establishment of a reputable lineage of healers as a result of this human-faery coupling!

Looking East, we can examine spirit marriage through the lens of Indian culture and specifically through Shaivite mythology.34 In this we note the humanness of Shiva’s consorts, specifically in his marriage ritual to the king’s daughter Minakshi, celebrated annually in South India. This is reflected in the work of history of religion professor William Harman, who suggests that the question about whether Minakshi was human or deity is misguided. Instead Hinduism maintains a fluidity in considering the distinction between human and divine and the need to distinguish between the two is a monotheistic proclivity. Hindus, apparently, are much more comfortable with “the simultaneous co-existence of undivided human and divine attributes in a single figure.”35 What is key to our inquiry is, What are the methods by which these humans are contacted by and wedded to a deity, and how was Minakshi eventually deified herself?

In Islamic folklore it is commonly believed that the Queen of Sheba, known as Bilquis in Islam and Makeda in Ethiopia, is the daughter of a djinn mother and a human father.36 It is noteworthy that Judaism, Christianity, and Islam Solomon is reported to be a great magician who engages legions of djinn in his service. It seems to follow that Solomon would have acquired his great magic through his union with the half-djinn queen. Solomonic magick is, in fact, the basis of many modern occult magic practices that claim to take a majority of their workings from Solomon and the Kabbalah. These practices allegedly went underground during the purging of the Enoch texts in the fourth century and eventually found their way into the mystery schools and esoteric cults arising in Europe in the nineteenth century and later.37

I’m certain that if you dig deeply enough you can probably find, in most of the world’s mythologies, stories of other marriages that were spirit-wed. For brevity’s sake, I’ve only shared with you the ones that I came across that jumped out as stellar examples. That said, I think further research could be done collecting stories from Africa, the indigenous American traditions in North, Central, and South America, the Norse traditions, and the Pacific Islands, as well as any other areas of the planet that aren’t discussed at length herein.




RELIGIOUS LITERATURE AND PRAXIS

Discussions of spirit marriage can also be found within religious texts and in writings by practitioners of those religions. This is actually where, in my opinion, things get really juicy, because in the context of religion we are finally, hopefully, talking about the intimacy of someone’s lived experience. Again, I have only included accounts that directly reference spirit marriage or have a strong inference of spirit marriage, rather than taking on the more exhaustive yet relevant discussion of how spirit contact in some form has shaped and informed most of our world religions.

Let’s start with two of the biggies for us here in the West: Judaism and Christianity. The discovery of the Dead Sea Scrolls in 1946 brought into the public eye the book of Enoch, a key piece of apocryphal literature on the study of angels, or angelology. It revealed just how much monotheistic religions may have left out in regard to the relationship between angels and humans.38 The text states: “[A]nd they said to him. 
. . . We [Fallen Angels] will [not] turn away, any of us, from this plan. . . . They and their lieutenants they took women of all that they chose [ . . . ] to teach them sorcery [ 
. . . ] and the women became pregnant by them and bore [ . . . ] and giants were being born on the earth” (1 Enoch Col 3: 1–21).

Only a brief mention of the phenomenon described here can be found in the Christian canon. In Genesis we read: “The Sons of God saw the daughters of men that they were fair; and they took to wife such of them as they chose. . . . The Nephilim were on the earth in those days, and also afterward, when the sons of God came in to the daughters of men, and they bore children to them. These were the mighty men that were of old, the men of renown” (Genesis 6:2–4, RSV).

Various accounts of these so-called “fallen” angels, also known as the Watchers or Grigori, prevail in both Hebraic, biblical and postbiblical texts and in commentary on these texts in the form of insights written by Jewish and early church scholars. These accounts refer to the story of the sons of God (the angelic Watchers) coupling with the daughters of men. In another early common era account, the Hellenistic Jewish philosopher Philo of Alexandria (born 25 BCE) examines the morality of other beings, warning that we should not assume demons are evil and angels are good,*13 but that the terms angels, demons, and souls refer to the same beings. He goes as far as to say that what Moses (Torah) calls angels, the philosophers (Greeks) call demons.39

Biblical scholar Kevin Sullivan states that the “fundamental problem with the ‘sons of God’ (angels) coming to earth and taking human wives is their transgression of the boundary set at creation. Their union with human women creates a hybrid, interpreted as ‘giants,’ that was not meant to exist.”40 In his footnote to this statement Sullivan calls for further study into the issues of gender and sexuality in relationship to beliefs regarding angels, noting that much is made of angelic celibacy in the gospel accounts but the gospels are the only texts that support such an idea. It should be noted that a large body of literature exists suggesting that at least one group of angels was not celibate.41

Further evidence of sexual relations between angels and humans is described in the Genesis account and the extracanonical books of Enoch, the book of the Watchers, and Jubilees. Although postbiblical tradition cites this mating as the origin of evil, canonized literature views such acts as something simply to be discouraged.42

Yet to be explored is the question of exactly why the mating of humans and angels was considered taboo. It is an open question as to whether the original act was a direct violation of God’s commandment or simply something frowned upon due to the aftermath of problems it created.

According to paranormal investigator Andrew Collins, whose work centers on questioning the origin myths of Christianity, the early church fathers cultivated a climate of fear around the dangers of “seducing angels”—for the primary purpose of keeping women veiled and silent.43 Many of the early church leaders from the first to the third centuries CE used and openly quoted from the Enoch texts and generally accepted that the fallen angels possessed corporeal bodies. It was not until the fourth century that these assumptions were questioned, and subsequently the book of Enoch and many teachings on angelology were suppressed. Accounts of Christian mystics and monastics from the Middle Ages still hint at the continuing presence of these fallen angels.

It is also surmised that spirit lover practices may have been hidden in plain sight within Christianity. Specifically, St. Teresa of Avila’s autobiography is a primary testament to the ongoing practice of spirit marriage—or at least human-entity eroticism. In her autobiography St. Teresa describes one encounter as follows:

I saw in his hand a long spear of gold, and at the iron’s point there seemed to be a little fire. He appeared to me to be thrusting it at times into my heart, and to pierce my very entrails; when he drew it out, he seemed to draw them out also, and to leave me all on fire with a great love of God. The pain was so great, that it made me moan; and yet so surpassing was the sweetness of this excessive pain, that I could not wish to be rid of it. The soul is satisfied now with nothing less than God. The pain is not bodily, but spiritual; though the body has its share in it. It is a caressing of love so sweet which now takes place between the soul and God, that I pray God of His goodness to make him experience it who may think that I am lying.44

When viewed through the context of monastic vows, wherein a nun espouses herself to be the “bride of Christ,” this type of encounter seems a kind of spirit marriage. However, the church has traditionally classified such activity as congressus cum daemone (union with demons), and during the Inquisition it went so far as to promote the idea that witches gave birth to children by consorting with Satan and other nefarious spirits. Yet in the case of St. Teresa, it is considered to be a form of communing with God himself and thus a form of sainted activity.

Similarly, San Juan de la Cruz (St. John of the Cross), a close friend of St. Teresa, writes of his ecstatic union with Jesus through highly erotic innuendo. Notably, in his poem “Noche Oscura” (Dark Night), St. John expresses his relationship with Jesus as rendering his maleness female through mystical union.

Feminist and queer scholar Sue-Ellen Case describes this gender inversion:

Then, in “The Spiritual Canticle,” where his love finds full expression in the trope of marriage, John inverts his gender, writing his desire as if he were the bride with the other being as the bridegroom. John, the bride, languishes for her lover, seeks him everywhere, finally reaching him: “Our bed: in roses laid / patrols of lions ranging all around. 
. . . There I gave all of me; put chariness aside: there I promised to become his bride” (Poems 7–9). And the bridegroom says to John: “I took you tenderly hurt virgin, made you well” (15). The wound of love liberates the lover from the boundaries of being the living, dying envelope of the organic. Ontology shifts through gender inversion and is expressed as same-sex desire. This is queer, indeed.45

Through the lens of the courtly love tradition, ecstatic accounts of union with the Divine were prevalent in the writings of many Beguine mystics in the thirteenth to sixteenth centuries. When I was in seminary I explored this topic in a paper I wrote entitled “The Beguine Movement: Lovers of God or God’s Lovers?” In it I explore the idea that the Beguines were creating a kind of mystico-erotic spirituality as a way to exercise power and autonomy in a highly misogynistic culture. Beguines adopted the monastic practice of marrying Christ and extolling the ecstasies and virtues of this nuptial union. They apparently harbored an intense mystical experience of passionate love for the Divine—understood to be both Christ, the Beloved, and Lady Love, a feminine face of God. Three prominent Beguine mystics—Mechthild of Magdeburg, Beatrijs of Nazareth, and Hadewijch of Brabant—exemplify mystico-erotic contact in their writings and poetry, ultimately describing their spirituality as a passionate love affair between the soul and God.

Echoing de la Cruz’s gender inversion, Mechthild of Magdeburg writes of the unitive experience of being possessed by a deity who is decidedly female. She repeatedly beseeches Lady Love to vanquish her. It is through this longing that Magdeburg believes her soul is being perfected. “You should ask God to love you long, often, and intensely so that you may be pure, beautiful and holy.”46 Her poetry reflects a rapturous state of homoerotic and overtly sadomasochistic (BDSM), desire: “O lady love, cast me beneath your feet! / I delight when victorious you vanquish me / And through you my life is destroyed / For in that, O lady, lies my true safety.”47

Suffering for God’s love is a theme repeated in the writings of Beatrice of Nazareth who, like the courtly lover, is at the complete mercy of the whims of the Lady Love and suffers according to her pleasure. Like the story of Psyche, the human lover is compelled to do the bidding of the transcendent and somewhat impossible lover. Through this process of perceived humiliation and degradation, the soul is able to take flight and abandon its selfish motives to the will of the Divine.

Following the theme of utter possession by God, Hadewijch of Brabant extolls a radical experiential theology of love. Anthropology of religion scholar Fiona Bowie in Beguine Spirituality observes, “For Hadwijch, Love (Minne) becomes her spouse, her Lady mistress, her God, her companion, a mistress who leads Hadwijch through bleak times, moments of isolation and despair, as well as giving her periods of rapture and delight.”48 Hadewijch’s desire for mystical experience and her hunger to be visited by visions of Christ fueled her visionary writings with sensual expressions based in the experience of the body, most notably in her work “Visions.”

Her account is as follows:

On a certain Pentecost Sunday I had a vision at dawn. . . . My heart and my veins and all my limbs trembled and quivered with eager desire and, as often occurred with me, such madness and fear beset my mind that it seemed to me I did not content my Beloved, and that my Beloved did not fulfill my desire, so that dying I must go mad, and going mad I must die. On that day my mind was beset so fearfully and so painfully by desirous love that all my separate limbs threatened to break, and all my separate veins were in travail. The longing in which I then was cannot be expressed. 
. . . I desired to have full fruition of my Beloved, and to understand and taste him to the full. I desired that his Humanity should to the fullest extent be one in fruition with my humanity. 
. . . and in all things to content him fully in every virtue. . . . and in this way to experience nothing else but sweet love, embraces, and kisses. In this sense I desired that God give himself to me, so that I might content him.49

Hadewijch describes an occurrence that follows this account, of her beloved coming in the form and clothing of a man “as he was on the day he gave his body for the first time; looking like a Human Being and a Man, wonderful, beautiful, and with glorious face.”50 She then goes on to describe how she gave herself to him, how she partook of his flesh and was made one with him. All this, she says, was accomplished when she took the sacrament, after which “he came himself to me, took me entirely in his arms, and pressed me to him; and all my members felt him in full felicity, in accordance with the desire of my heart and my humanity.”51

For Hadewijch, Christ also becomes the Lady Love, the passionate other toward whom the Beguine can project all her yearnings and desires, suffering like Christ did so that she becomes united with him in her love and her suffering for that love. Hadewijch’s writings are rich with metaphors of marriage, gender-fluidity, and sexual union. She speaks of the desire and the delight experienced by the joining of the two into one. In “Letters to a Young Beguine,” letter 9, she states, “He shall teach you what he is and with that wonderful sweetness the one lover lives in the other and so permeates the other that they do not know themselves from each other. But they possess each other in mutual delight, mouth in mouth, heart in heart, body in body, soul in soul, while a single divine nature flows through them and they both become one through each other, yet remaining themselves.”52

Here we find an excellent account of the process of being indwelled by a spirit, a concept we will discuss later. It is here in the records of the Beguines that I believe we find some of the most explicit accounts of spirit marriage in the Christian tradition.

In contrast, it is apparent that the church developed conflicting views toward such mystical unions. This is illustrated by the life of the late sixteenth-century Italian abbess Benedetta Carlini. Her mysticism, namely a trance-like mediumship in which she claimed to be speaking with Jesus and a host of angels, as well as manifesting stigmata, led to her rapid elevation within the Theatine convent. This encounter culminated in a full-fledged wedding ceremony between Carlini and Jesus that was sanctioned by the church.53 However, over time and upon deeper investigation by the Catholic authorities, some of Carlini’s manifestations, particularly the stigmata, were determined to have been faked.54 Adding to the accusations were reports of her homosexual relationship with another nun, Bartolomea.55

However, Carlini claimed to be possessed by a male angel who engaged in sexual activity via her body. This was activity that she claimed the angel had sanctioned because he wished to marry Bartolomea.56 This account is an excellent example of the complex and shifting acceptance of spirit marriage within Christianity as it gradually moved away from its medieval focus on miracles and extraordinary experiences. In so doing, it moved toward an emphasis, colored by the Enlightenment, on obedience and good works, eventually categorizing most spirit contacts as demonic possession.

Moving East, deity yoga—a practice on both the Tantric Buddhist and Hindu Tantric paths—actively encourages intimate involvement with a visualized deity. The primary technique employed to cultivate the deity within oneself—a process of seeing the God/dess within—is also used to establish a working rapport with an externally visualized deity.57 In this, the practitioner works with the process of Tantric inner and outer cultivation to develop an experience of oneself as the deity. The practice is done through the cultivation of one’s ishtadeva/i, the deity chosen to be one’s personal deity—which should not be imposed on us by another but is our individual choice. The chosen deity then becomes the focus of one’s devotion, and a relationship is built as if the deity is another person. Eventually, one begins to assume the qualities and habits of the ishtadeva/i by visualizing the external deity as a Tantric partner wherein the deity form built up in oneself interacts with the deity of worship as a consort.58

Shifting to the subject of the intersection between shamanic spirit marriage and Tantric tradition, we see that Siberian shamanic practice parallels and illuminates the more transgressive Tantric practice—namely sexual union as a means of attaining spiritual powers, called siddhis. The bonded commitment in both traditions is the pact or contract that confers initiation, mediumship, and possession. From this union a “psycho-physiological relationship” between the human and spirit world is forged—one that may produce hybridized offspring or potentially lead to the eventual divinization of the human partner.59

However, there is also a shadow side of spirit marriage wherein the possibility of sexual possessiveness and the disruption of human relationships sometimes accompany wooing by the spirit. Research by ethnographer I. M. Lewis has shown that the worldly relationships of female shamans were also prone to suppression by their spiritual suitors.60 Indic religion scholar Stuart Ray Sarbacker surmises that “some sexual relationships may be desired; others not, and in both cases shamanic practices aim at the control of such spirits,”61 lending credence to the idea that a practitioner’s ability to skillfully negotiate with the spirits may be what gives them sovereignty and protection in nonordinary states—a subject we will discuss at greater length in the sovereignty section in part III.

It is in the African Diaspora religions of Haitian Vodou and New Orleans Voodoo that we find some of the most vital and unbroken lineages of spirit marriage in the West. Born out of the slave arrivals from the Middle Passage, these traditions hold vestiges of African Earth-based spirituality, indigenous folkloric magic, and Christianity.62 In their efforts to survive, the various African tribes that were brought together under the yoke of slavery—often with disparate spiritual practices—mixed together, learned from their surroundings, and masked their beliefs with the icons and trappings of Christianity.

These practitioners brought their spirit-spouses to the so-called New World and enshrined them in the land and culture of the Americas. Although their deities may carry the names and behaviors of those found in a mainstream religion, these deities arise from a distinct spiritual tradition unto themselves. We see this distinction clearly in the well-preserved hybridic centers of New Orleans, Haiti, Brazil, Mexico, and the Caribbean. The practice of union with a spirit stands front and center in these traditions, whether in the form of a marriage rite or divine embodiment.

The New York Times journalist Gergana Koleva reports on the practices of Haitian Vodou immigrants in New York City: “Joining hearts with a . . . Spirit is like signing a contract with an invisible protector to bring good luck, dispel loneliness and ease financial woes. . . . A spiritual marriage offers something for everyone. The Spirit gains entry to the human world, where in dreams or visions it makes its proposal of marriage to the person. If the proposal is accepted, the Spirit is honored and celebrated, in exchange for which its earthly spouse is promised divine protection from life’s misfortunes.”63

There appears to be a long-standing protocol for spirit marriage.64 Its formula can be summarized as follows:


	Contact is initiated by a spirit in a dream or visionary state.

	A relationship is built.

	The spirit proposes marriage and the human accepts.

	A ceremony or ritual is performed during which a human stand-in is possessed by the spirit to be married.

	Marriage vows are taken and rings are exchanged; this includes a substantial dowry or offering to the spirit.

	The human spouse is then expected to set aside a specific time, anywhere from one night a month to three nights a week, where they will “commune” with their spirit-spouse. On that evening the individual is visited by the spirit husband/wife in dreams that may have sexual content or that may involve more platonic counsel and advice.

	Violation of the wedding vows is seen as dangerous, and spirit partners often show their displeasure if one ignores them, just like a real spouse would. This union is a lifelong commitment.



This formula, with some variance, was cited repeatedly by my coresearchers as their initiation into a spirit marriage. It seems that a discernable transcultural protocol is emerging—one that I believe may help to elucidate a process for fostering, developing, and concretizing an interdenominational form of spirit marriage.

The cultural historian Marilyn Houlberg interviewed Vodou practitioner George René about his marriage to the two Ezilis in “My Double Mystic Marriages to Two Goddesses of Love,” which is included in Cosentino’s seminal Sacred Arts of Haitian Vodou. George René’s marriage to the lesbian Loa Ezili Dantò again raises the theme of gender identity and flexible sexual orientation among both the practitioners of spirit marriage and the spirits themselves. According to René, “She loves men, yeah, but she’s a lesbian. 
. . . She’s marrying me, but she sleeps with women.”65

This idea is echoed by Conner, Sparks, and Sparks in regard to African and African Diasporic traditions. In Cassell’s Encyclopedia of Queer Myth, Symbol, and Spirit, they state: “The relationship between priest and God is thought to be characterized in feminine-masculine terms because the Yorùbá, like other peoples we have encountered, think of the state of possession as a receptive, hence traditionally feminine, state (i.e., to be possessed or “ridden” by the God is to be penetrated by the God).”66

In the case of René, we see a heterosexual human male marrying a female lesbian deity that, according to the definition above, places René in the female receptive position to Ezili Dantò’s male penetration—a dizzying gender-bending if ever there was one. Again, the ideas of gender inversion and sexual flexibility have repeatedly surfaced as core themes in my research. As a result, I have sought to unlock the ways in which human-entity relations perhaps transcend and include a variety of human sexualities, potentially offering a much queerer view of the spirit-world than orthodox tradition would have it.

In summary, I searched for current examples of spirit marriage in Judaism, Islam, and other less mainstream religions, as well as any alternative spirituality that had even a whiff of relevance. And as I mentioned previously, there is definitely a long-standing practice in the West African Traditional religion of the Dagara people of Burkina Faso, which I imagine isn’t unique to just that region of Africa. However, it’s not something that has, to my knowledge, ever been put into print. And we know from historical accounts that spirit marriage is also an important, albeit often hush-hush, aspect of Witchcraft and Shamanism.

That’s where this book comes in. I hope that by weaving all of these threads together, more stories will surface within both mainstream and marginalized religious traditions, which will help to give us the biggest possible picture just how pervasive spirit marriage actually is. To that end, if you have a lineage-based practice or personal account that you think I should know about, please visit my website spiritmarriage.com and share your story.




OEBPS/images/9781591434160_tp.jpg
SPIRIT
MARRIAGE

Intimate Relationships
with Otherworldly Beings

A Sacred Planet Book

MEGAN ROSE, Pu.D.

#.

Bear & Company
Rochester, Vermont





OEBPS/images/9781591434160_006.jpg





OEBPS/images/9781591434160_cvi.jpg
Intimate Re

| ' |# Nships
with Otherwolfdly Beings

MEGAN ROSE. PiD.

FOREWORD BY

ORION FOXWOQOD





OEBPS/images/9781591434160_001.jpg





OEBPS/images/9781591434160_003.jpg





OEBPS/images/9781591434160_002.jpg





