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Foreword

Yes, hello. I’m writing to you from Thee Nest, the Lower East Side home and working studio of the infamous Genesis Breyer P-Orridge, my dear friend, mentor, and co-creator. I cannot claim to be an expert on Sex Magick, yet my introduction to the practice and education on certain techniques was quite fortunate and unique.

Thirteen y-eras ago in 2006, at the ripe young age of nineteen, I moved into Thee Gates Institute, Genesis and Lady Jaye’s Brooklyn brownstone, with my new boyfriend, Markus Fabulous Persson, 
who played keyboards for Psychic TV at the time. Markus and I resided in the 
first-floor apartment while the Breyer P-Orridges occupied the uppermost realms.

Serendipity and the magical current of the universe that places us precisely where and when we need to be somewhere dropped me off at the doorstep shores of my loving tribe. I didn’t know this at the time, of course. Growing up in small, conservative towns meant that I had never heard of Genesis, TOPY/TOPI, Crowley, Brion Gysin, the cut-up method, sex magic, or any related practices or personalities of that particular cultural underground.

It didn’t take long for Gen and Jaye to take a smiling shine to my humble innocence and eagerness to learn. They took me under their experienced wings and were as happy to share their unusual and colorful world with me as I was delighted and dazzled by the myriad of raw creativity; enchanting histories; and libraries of the great minds, magicians, outsiders, cultural engineers, and taboo breakers.

Markus would playfully refer to our evenings spent at Gen and Jaye’s apartment as the Psychic TV School of Magick. He was right, though. It was a thorough by-proxy cultural education. We were sent back downstairs each night with a different occult book to read, art book to thumb through, or Pee-Wee’s Playhouse VHS to watch. It worked on a one-out-at-a-time basis, so if we wanted new material we had to devour and return what was loaned to us previously.

At one fortuitous point during my time living at Thee Gates Institute, 
Genesis offered to give us personal mentorship and training in the sex magic techniques practiced by the Temple Ov Psychic Youth (TOPY, but since changed to the Temple Ov Pandrogenous Individuals [TOPI]). Every month on the 23rd, starting at precisely 11:23 p.m. (23:23), we would enter our individual private ritual spaces and create and charge a Three Liquid Sigil.

In short, the Three Liquid Sigil is a magical creation (drawing, collage, Polaroid series, painting, sculpture, poem, writing, etc.) produced with manifestational 
intent in a ritual space (alongside any desired ritual talismans) and then 
christened with three specific bodily fluids: spit, blood, and cum (referred to 
as “Ov” by TOPY). Before applying the sexual fluids, it was integral that the practitioner brought themself to orgasm while looking at the freshly created sigil and envisioning their intent as consensus reality. Once the semen or post-orgasm vaginal fluids were applied to the sigil, the ritual was completed and the sigils were handed over to Genesis. The results/intents were not to be dwelled upon but rather forgotten so that the symbiotic universe and subconscious mind would freely dance together and allow those specific desires to unfold.

During my distinctive sex magic process with Genesis, each month we would revisit the sigil from the prior 23rd and retrospectively discuss the effectiveness of the month’s working. This discourse allowed me to piece together my own unique universe of symbols, connotations, archetypes, and language. To speak directly to my personal muse, or Holy Guardian Angel as Crowley called it, required that I understand how to be precise, concise, and effectual in my sigil communications with the outer and inner realms of being. Rewiring the subconscious mind to implement a change in behavior, thought process, awareness, and relation to the outside world can be a trickster dance indeed.

Not only did the manifestational power of pleasure and orgasm become wildly apparent through the workings, but I realized the fundamental and universally potent mechanism behind these monthly ritual actions. The true work and challenge of the Three Liquid Sigil was not doing something at a specific date and time each month, creating a piece of art, spitting, bloodletting, having an orgasm. The real work, I soon learned, was what happened in the weeks, days, or hours before the ritual while concretely deciding: What DO I actually WANT to be, experience, or otherwise manifest? I was training myself to take my world into my own hands instead of passively allowing life and time to sweep me down the river toward death as they pleased.

The magicians explored in this compendium of sex magic history each have a 
unique way of approaching the rewiring of the subconscious mind and utilization 
of the orgasm. Each has a specific magical tool or technique that sets them 
apart from the others. This goes to show that there’s no one correct path. In 
fact, I’ve found the opposite to be true. Utilizing magic to know thyself and 
change your reality is a personal journey that requires imagination, creativity, and doing things your own way.

The tools that were passed down to me from Genesis and TOPY were a strong foundation for me from which to springboard and find my own way on the great path of no path. Just as humans have to actively work to keep their relationships from becoming stagnant, dull, or distant, I am continually putting effort into making my relationship with the chaosmos as exciting, intimate, and evolved as possible. I’m a cackling coyote on the edge of the abyss, dancing beyond the veils, and flirting with the archetypes.

JAI KALI MA! 


HANNAH HADDIX
  JUNE OV 
2019
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INTRODUCTION

Free Thinkers, Visionaries, and the Origins of Western Sex Magic

Sex magic is a term that invariably elicits a reaction 
in anyone who hears it, often something between curiosity and trepidation. It 
remains a field of study and practice that is truly occult, in that the 
combination of sex and spirituality remain obscure, mysterious, and absurd to 
most people. To propose that sexual energy can be harnessed to perform magic is 
where the majority lose familiar points of reference to our contemporary culture 
and become skeptical, even wary.

Defining the term sex magic at the earliest opportunity seems important in terms of contextualizing the behaviors and beliefs of the subjects of this book, although, as these short biographies will reveal, there is much subjectivity and ambiguity to its meaning. Sex magic is a form of magical practice that is charged by sexual energy. In sex magic, sex is the means to the magical end; at the moment sex in itself becomes the end, then the wary will have been justified that it is nothing more than a way to broaden or improve one’s own sex appeal by cloaking it as spiritual or occultish.

The power of sex has driven human culture from the very dawn of our essence as a species. It is the means by which the majority of humans have found their strongest capacity to develop powerful emotional bonds, of love and lust, with others. It has been proved to give great benefits to both physical and psychological health, as well as being a source of pleasure. The over-pursuit or repression of sexual desire is—according to a swath of twentieth century psychiatrists, at least—the primary source of our anxieties and psychological imbalances. It is what separates adult from child, and sexual desire is an insuperable prerogative for human love. For all the power sex has in generating love, health, and well-being, it has an equally well-documented dark side and has been weaponized by both governments and individuals to devastating effect in innumerable and horrific ways since the dawn of civilization, and the degree to which sexual freedoms are suppressed has been a defining factor of most major religious and political ideologies.

The effects of sex on our psychological and physical well-being are not the remit of this book but rather its effect on a specific part of human spiritual mind, that element of the subconscious that is loosely defined as “magical.” Magic, in this sense, has nothing to do with stage performers who use sleight of hand and illusionary tricks to entertain an audience into believing the impossible has occurred before their very eyes. To make this point clear, Aleister Crowley, perhaps the most famous and notorious figure in the history of magic and the occult, decided to alter the spelling to “magick” in his own works to distinguish entertainment from the occult art of magic. (I will note here that I will keep with the traditional spelling, since much of the magic I’ll be writing about occurred long before Crowley was born, and plenty who succeeded him do not necessarily conform to Crowley’s particular conception of it.) Furthermore, he gave a succinct and pragmatic definition of what he understood magic to be: “the science and art of causing change to occur in conformity with the Will.”1 In Crowley’s era, the human will was at the center of much interest concerning its role in psychology. Friedrich Nietzsche understood “will” as the fundamental quality of the universe that pervades all things. In their respective fields, Nietzsche and Crowley were among the vanguard who created the post-Christian world that still dominates Western culture today; a world in which submission to God is no longer taken as a philosophical and spiritual certainty, and suddenly faced with a crushing responsibility for him or herself, the post-Christian must try to engage with that which drives them, that which brings the essential sense of meaning to existence. Influenced by Nietzsche, Crowley came to believe that certain 
individuals, with training, could exert the force of their own will upon the 
subconscious mind, through magical and meditative practice, and then 
subsequently generate a form of power that could be expended to cause mysterious 
yet tangible changes to the universe surrounding them. Crowley made sure to 
point out that fundamental laws of physics could not be broken—at least not by any magicians of whom he was aware. Telekinesis and such are not in the realm of magical possibility according to Crowley. But engaging with what Carl Jung defined as the collective unconscious, within which resides a set of universal atavistic archetypal representations of common and basic fears, pleasures, and instincts, was, according to Crowley, very much possible and part of the essence of magic. The vast enlightenment that can come from these meditative-magical experiences and, more ominously (to some), the power they can bestow upon an individual are, and have always been, the main draw of the practice of the dark arts of magic.

Needless to say, the methods required to generate such powers require considerable effort. Crowley was not alone in pushing himself to incredible and sometimes absurd extremes in the pursuit of increasing access to the powers of his own magical subconscious. It is the introduction of a psychological reasoning and the implication of scientific ideas and theories into magic that make Crowley such an important figure. For many, the mysteries of magic are better as just that—mysterious. But Crowley was a student of chemistry at the University of Cambridge, as well as a contemporary of Planck, Einstein, and Bohr; Crowley saw magic in quantum theory, relativity, and the atom bomb, and he saw physics in his adventures into the magical subconscious. One of the other great contributions Crowley made was to open a path to a more subjective and personal interpretation of magic. While he pro-pounded his own system and his Thelemic religion as being a path to truth—gaining many followers in doing so—he also removed what he considered as blinds to magical development. The ancient grimoires that reveal the magic of, for example, King Solomon, of both dubious and obscure origin, tell of a powerful king who ruled his kingdom with the help of seventy-two demons. These demons have been recognized as a bundle of ancient pagan deities, branded demonic by the followers of Abrahamic religions. But each deity/demon was vital to its native culture and, like all polytheistic gods, had certain special powers, frailties, 
and caprices that it may exert if called upon by a devoted magician. Solomon’s methods for evoking his demons involve preparations so elaborate as to render them impossible for anyone much lower in status than a king (obtaining a lion-skin belt, for example, would raise some serious ethical and practical issues, and that’s just the start of things). Crowley dismissed the paraphernalia as being placed there to try to stop just anyone from unlocking the secrets of this particular form of powerful magic (which became known as the Goetia, from the Ars Goetia, Ancient Greek for “Arts of Sorcery”). Crowley postulated that, theoretically, anyone could strip away the labors of ancient magic and train the mind to do the work, relying on symbolic representations of the various 
tools to encourage the mind to enter into the necessary meditative state. 
Furthermore, he believed that while the reclusive Eastern gurus, meditating for 
decades to reach enlightenment, were certainly capable of great spiritual 
advances, similar results could be attained by harnessing the far more accessible power of human sexuality. For Crowley at least, the moment of orgasm is the only common moment—for most people—when our conscious mind subsides long enough for us to notice it. Thus, through sex, we have a direct passage to our unconscious minds and can therefore begin to manipulate it, send symbolic messages to it, and engage in the arts of magic through the willful command of our own sexual powers. In essence, sex magic is a form of shortcut to enlightened and powerful states—both benevolent and maleficent—that would otherwise likely require many years of solitary meditation; highly impractical in the modern world.

In a practical sense, the performance of sex magic in the Western tradition 
is now an occult branch of psychology, in that it allows the magician to access 
and meddle with the subconscious mind. Modern psychology is almost universal in 
acknowledging the benefits of mindfulness and meditation, exercises that at one time were considered occult practices but have now entered the realm of normal. Both, in essence, are means of shutting down the conscious mind—which so defines the human species—and activating the more ancient subconscious. 
The sex magician can move at least one step further than this. Once accessed, 
the magician can manipulate the subconscious, interact with it, even project it 
before themselves and see its form. These forms tend to have a degree of 
commonality shared among all those who perceive them; consistent with the aforementioned Jungian ideal of the collective unconscious. An analogue would be the hallucinations produced by psychedelic drug use, although as the early experiments of Albert Hofmann and others attest, the introduction of chemical components in the body can lead to an uncontrolled and terrifying state of being, albeit one that can bring similar enlightenment. There are many magical traditions of both East and West that incorporate drugs and alcohol into their rituals, but they are not always necessary to achieve the end of opening up the subconscious mind.

That sex magic is an art is an acceptable designation for most twenty-first century Westerners. To think of it as a science is more controversial. Once, magic and science were inseparable. The scientific method and the intellectual produce of the Age of Reason, for all their great value, remain somewhat inflexible when it comes to the mysterious. There are, as our advances in the sciences proceed at a pace that is truly unprecedented, occasional discoveries allowing a thin thread to be spun across the distance that separates the scientific and the esoteric. One example was the 2016 discovery of biophotons in mammalian brains.2 Neurons in the human brain are capable of producing light photons, with a range of light from infrared to ultraviolet. Their purpose and function are not yet established, but it is suggested that they serve as information transmitters; it is not a huge speculation to suggest that such information could be transmitted beyond the confines of the flesh and bone of the human head. In another sense, the discovery that the human brain is capable of producing its own light gives a sense of pre-science to one of Crowley’s well-known proclamations: “every man and every woman is a star.”

In occult theory, meditative and magical practice should allow the magician to access and manipulate these strange functions of the human brain. How such a thing might actually work is obscure, unresearched (in any scientific sense), and largely condemned as pseudoscience. Yet, humans are drawn to practice magic today as much as any time before, and the numbers who report its efficacy are significant. Perhaps the more credible, rational explanation is that the implantation of a desire upon the subconscious is an active means of assisting a person to go through life in a more mindful way. An example is the modern chaos magic technique called “sigil magic,” developed from the practices of Austin Osman Spare. In this, the magician creates a sigil, or a simple symbol, representing a desire. The sigil is meditated upon, and then the image is held in the mind at the moment of orgasm, as the subconscious mind surfaces momentarily. This then imprints a symbolic statement of intent upon the subconscious. The magician may then discover that their stated desire does indeed become reality, as long as it conforms to the basic rules of probability and physics. The rational explanation is that the subconscious sets to work guiding the magician toward opportunities to fulfill this particular desire that might otherwise have been missed. For example, the magician has a mundane desire for a new job. After sigil magic, the subconscious leads the magician to a seemingly chance encounter with someone who is looking for a new employee in a field in which the magician is skilled. Furthermore, the subconscious relays confidence and charm to the conscious, allowing the magician to make a good impression and advance in life accordingly. More radically, there are magicians who believe the magical power extends far beyond relaying messages to one’s own subconscious, and some energetic, quantum, or atomic interaction is possible; essentially an interaction with God, if we understand God as some vague binding force in the universe; the “God particle,” otherwise known to physics as the Higgs boson, for example. Speculations are endless, and there are no truths to be uncovered here beyond that which an individual may uncover about themselves and their own powers through the practice of magic, sexual or otherwise.

Sex magic, at least in the Western tradition, is a far more recent development than many people realize. It was not until the nineteenth century that tentative exploration of the relationship between sex and magic began in earnest in the West. This is partly due to the widening of the aperture in the wall that has long divided the sacred cultures of West and East, as technological improvements in transport and the expansion of great empires, whether British, French, or Ottoman, began to overlap in the two hemispheres. Prior to the eighteenth century, if some audacious soul had voyaged to the remnants of Babylon or the heart of the Indian subcontinent and discovered the “devil-worshipping” Yazidi or the practitioners of Tantra, any attempt to enlighten his compatriots 
to such exotic forms of the mystical and sacred would have likely endangered his 
freedom and even his life. Such was the strength of the chokehold that the 
Christian dominion held upon Europe for ten centuries. Practitioners of magic 
(or, often, merely those suspected of it) were subject to sustained and violent 
persecution. Any deviance from the proscribed norms of sexual behavior also 
induced similar responses. Elaborate forms of torture, genius conceptions of the 
deviant human mind, worked the bodies of those who had sinned against God into 
states of unimaginable pain and suffering. The price for ecstasies and mysteries 
was often carnage. It is not surprising that very few people dared consider 
investigating the radical union of sex and magic until the dawn of the Victorian 
era; hardly a time of easygoing sexuality, but still, following the 
Enlightenment and the imposition of the rule of law, an epoch of relative safety 
for those exploring unorthodox religious, sexual, and intellectual avenues.

The modern Western tradition of sex magic has been influenced by an Eastern tradition that has fermented and flowered across thousands of years. The most advanced practitioners of the West still cannot lay claim to a system as advanced and delicate as Kundalini, a means of sexual enlightenment in the Indian tradition of what is known to the West as “Tantra.” But this book is not concerned with attempting to unveil the complexities of the Eastern traditions. Western sex magic is still in its infancy and remains an obscure and controversial activity, liable to draw howls of derision from devotees of rationalism and the scientific method. Despite the resistance of society, the pioneering practitioners examined here have opened a path that is leading to a discrete and independent form of sex magic.

Sex alone tends to be the most feared form of human behavior to any authoritarian entity, from the Christians to the Communists, knowing as they do that sexual liberation, most especially female sexual liberation, will likely lead to the complete dissolution of their repressive systems. Even the Roman Republic turned against the magical-sexual powers of the ancient cult of Dionysus, at one time burning to death five thousand of its members in a general panic (an act that would later influence the preferred Christian method of executing witches), an act strongly criticized by Livy,3 the great historian. The empire saw the rise and fall of the anarchic Emperor Caligula, who reveled in sex, violence, and his own outrageous divinity, and whose beloved wife, Milona Caesonia, was accused of being a witch.4 
Other strange unveilings of this world occurred from time to time, but almost always—like Caligula—history found a way to utilize them as propaganda for the established order. In the seventeenth century a defrocked Parisian priest, Abbé Etienne Guibourg, was engaged by Madame de Montespan, the mistress of King Louis XIV, to perform black masses with the intention of securing the continued sexual interest of the Sun King. Guibourg laid a black velvet pall across the altar upon which the king’s mistress then lay naked. The mass was notorious not only for the sexual nature of the ritual and the invocation of the demons Astaroth and Asmodeus, but also because at the moment of orgasm the Abbé cut the throat of an abducted baby as a dramatic, demonic sacrifice.5 Such excesses are, of course, completely unnecessary and contrary to the teachings of any sane practitioner of the occult.

Following the Enlightenment, cautious steps were made by pioneers such as the Swedish mystic Emmanuel Swedenborg, who alluded in his writings to divine unions within the bounds of marriage. Another precursor was the English poet William Blake, who posited that evil energy comes from the body and good energy from the soul but that the two are inseparable in man. Body energy is sexual, and much of Blake’s poetry is concerned with early forms of sexual liberation as well as a profound mysticism that captivated the Romantic era, with its vigorous appetite for the paranormal, spiritual, and esoteric.

From the relative mystical freedoms afforded by the Romantic era came the first figures who could be considered practitioners of modern, Western sex magic. The Romantic movement also threw away some of the dryness of the eighteenth century and allowed dreams and fantasy to infiltrate Western culture once more: sexual fantasy motivated the imaginations of the esoterically inclined. The Catholic Church’s longstanding attempts to discredit any theological rivals by (somewhat ironically) denouncing them as sexually perverse began to backfire as these tales of orgiastic rites performed according to savage, pagan traditions began to seem glamorous and exciting, even if they were entirely fabricated.

Early pioneers also began to tentatively suggest the possible health benefits of a spiritual-sexual union between husband and wife, inspired by the surge in interest in Kabbalah, an ancient esoteric discipline within Judaism, which is still denounced to this day among some conservative Jews as a devil-worshipping sex cult. In western Europe, Kabbalism was mixed with Christian beliefs, as the hardline Christian view that sex was sinful began to run out of steam. At the same time, the secular materialist worldview was proposing that sex was merely a biological end with no greater significance, another challenge to the centuries of negative significance attached to sex by Christianity. So, Kabbalah, as well as Eastern traditions that viewed sex as capable of revealing a sense of the spiritual constant in a world that might otherwise seem transient and meaningless, began to attract those departing the crumbling Christian moral order.

The United States during the late nineteenth century became a kind of laboratory of religious cults and orders. Some were heavily oriented 
around sex, albeit more often believing that increased restrictions on sexual 
acts were the path to a life closer to God. One notable example was the Shakers, an egalitarian millenarian Christian sect founded in the late eighteenth century. They were famed for their convulsive, ecstatic body movements they displayed when in deep religious communion with God. However, they preached total celibacy and abstention from all sexual acts, a policy that led to the communities being somewhat short-lived, for reasons that are self-evident. On the other hand, a group known as the Oneida Community believed quite the opposite. Established by John Humphrey Noyes, a Vermont native who set up in Oneida, New York, in the 1830s, the Oneida Community saw sex as the most powerful means of drawing closer to God; this was certainly a time and place where sexual spirituality was happening, and women were afforded freedoms and roles in the community that were unthinkable anywhere else in the United States at that time. But, in spite of this, there was a strong suspicion that Noyes founded the community with his own polyamorous desires in mind more than any true spiritual aims; the commune did not survive Noyes’s death in 1886. From this unique cultural backdrop, Western sex magic emerged as a loose set of practices, philosophies, and mystical principles that over time were developed into codified systems.

The first figure this book will explore is the founding father of modern sex magic, Paschal Beverly Randolph, a mixed-race New Yorker born into abject poverty who became an adventurer who attended the court of Napoleon III, as well as establishing the first Rosicrucian order in the United States (Rosicrucians being a community of mystics), which exists to this day. From his spectacular contribution a tradition emerged of radical thinkers and occultists who have gathered many followers, to the extent that “occultists” (a somewhat broad appellation under which we can safely place the majority of sex magicians) are now the fastest growing religious grouping in several Western countries,6 including the United Kingdom and the United States. Some, like Ida Craddock, faced exceptional adversity due to their beliefs, and her life ended in tragedy directly attributable to her views and writings on sexual magic. Others, such as Crowley, became iconic figures familiar to the public and the press, who dubbed him “the wickedest man in the world,” much to his delight. Crowley’s influence can seem overbearing, and my own induction into the magical world was as an admirer of Crowley many years ago; but it was when I discovered his contemporary and rival Austin Osman Spare that I found the magical figure with whom I felt the strongest personal connection. Spare did not care much for the theatrics of Crowley and his followers, seeing magic and especially sex magic rather as a source of artistic power—and while there is something to be said for Crowley’s poetry, Spare’s paintings and drawings are among the most important British artworks of the twentieth century.

The internet age has seen an upsurge in interest in chaos magic, of which Spare is considered the great prophet. Its anarchic, post-modern focus on symbiotic and individual magical experiences appeal far more to the spiritually adventurous millennial than do the solemn, ceremonial airs of Crowley’s religion, Thelema. 
Others have deployed magic to drive themselves to the highest echelons of 
artistic achievement: in literature, Burroughs, and in music, P-Orridge—although both have wide multidisciplinary output that blend magic and art as one. In science, Jack Parsons openly used magic while making spectacular and unconventional breakthroughs in rocketry. In terms of magic for magic’s sake, Crowley’s only rival is the equally theatrical and charismatic founder of the Church of Satan, Anton Szandor LaVey. If Crowley thrust magic—and sex magic—into the public eye, LaVey sealed it into popular culture. Tales of the supposed depravity at his infamous Black House in San Francisco reported by an enthralled media fascinated and shocked America, while the Satanic Bible was available to buy at supermarkets, gas stations, and local bookstores across the nation in the late 1960s, selling in huge numbers and attracting major Hollywood stars, artists, and a variety of people from every walk of life to Satanism and LaVey. Whichever figure appeals and speaks to the reader most, any legitimate passage into the occult, magic, and the practice of sex magic will likely be as confusing and meandering as each of the lives presented here were, at least at times. There is no set path.
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Paschal Beverly Randolph

(1825–1875)

From the most improbable beginnings, Pascal Beverly Randolph 
can now be credited as the man who unchained the beast of Western sex magic from 
its centuries of secrecy. Yet, in spite of the quantum leap in Western sex magic 
understanding that he personally inspired, his legacy has been reduced almost to the kind of obscurity that would have seemed inevitable at his birth. He was born into abject poverty in the United States and began his adult life early, as most impoverished children do. Before he reached his midteens he was sailing to distant ports as a cabin boy, voyages that allowed him to amass a unique anthology of occult knowledge, gathered from Europe, Persia, and India. Once he left the sea, he embarked on a land life almost as itinerant, never settling for long in a city. His radical and singular writings have since been passed among social historians, African American scholars, and Rosicrucians (a seventeenth-century European spiritual and cultural movement of which Randolph is considered to be the founder of the first American order), though none of these groups seem entirely keen to include Randolph as one of their own. He developed the first known sex-magic system in the West, coining the term magia sexualis (meaning sex magic), and his writings have influenced every significant practitioner in the field since, whether or not they are aware of it.

Randolph was born on October 8, 1825, at 70 Canal Street in the Five Points slum, Lower Manhattan, New York City (the neighborhood, long demolished, was where the Civic Center and western parts of Chinatown stand today), to barmaid Flora Clark. At that time the neighborhood was gaining international notoriety for the extreme levels of destitution and the dilapidation of the tenements there; only parts of London’s East End could compare to the brutality of Five Points. It is claimed that Five Points had the highest murder rate of any place in human history, and it was ravaged by pollution, disease, and violent racial conflict between Irish immigrants escaping the potato famine and black Americans who were legally emancipated in 1799 but had seen minimal advancements in terms of civic rights and freedoms by 1825. In fact, due to a variety of Byzantine enrollment, race, and residency laws, the black electorate in New York in 1825 amounted to 16 men from a total city population of about 150,000. This social context was of special importance to Randolph: Vermont-born Flora’s ancestry was English, German, Native American, and Malagasy, making Randolph one-eighth African by descent, or in the parlance of the day, an octoroon.

Randolph’s father, entirely absent from his upbringing, remains a mysterious figure. Randolph later claimed that his father was a descendant of the famous Randolph family of Virginia, established in the 1670s by William Randolph I, an English colonist, tobacco merchant, and slave owner; he and his wife, Mary Isham, 
were described as the Adam and Eve of the state of Virginia by their 
contemporaries. However, there is no genealogical or historical record that 
sheds any further light on Randolph’s claims, and his father may have merely carried the famous name by chance.

Randolph claimed that his mother had married William Beverly Randolph after her first husband had disappeared, only for him to show up again some time later, leaving her with two husbands. In all likelihood it seems that the young Randolph was simply another illegitimate child to an impoverished New York mother who had briefly attracted the interest of a—possibly—wealthy man. Whomever his father really was, he paid no attention to either his “wife” or son, and Clark was left to raise the child alone among the brothels and groggeries of Five Points.

When Randolph was six years old, his mother was placed in the alms-house of the notorious Bellevue Hospital. She had contracted smallpox, and the hospital was overflowing due to the cholera epidemic that ravaged much of the world from 1831 to 1832. Randolph had to stay there, too, since she was his only parent. Here he amused himself by communicating 
with the ghosts who haunted the attic room where the children slept; Randolph 
claimed the spirits would make the sound of cannonballs rolling across the floorboards and sometimes whip the bedsheets from children’s sleeping bodies during the night. His mother, facing death, became a seeress and threw herself into mysticism as she was wracked by the pox. His mother succumbed to the disease, dying when Randolph was aged somewhere between six and seven years old. He was partially raised from this point on by his half sister Harriet Jennings, who began to instruct him in the Roman Catholic faith. Impoverished, he also began working as a beggar for a “ci-devant English actress”1 
who used his begging to supplement her earnings as a prostitute. Randolph described himself at this age as having a “massive brain . . . but a thin, weak and puny body—therefore an unbalanced character,”2 and he notes that until his fifteenth year he was “cuffed and kicked” about, and little more: “At less than ten years of age I had become proficient in knowledge of the shady side of human nature.”3 His time on the streets brought him one advantage (albeit one he impressed upon himself through considerable willpower): he learned to read and write. His sources were billboards and signs, and Randolph read and wrote whatever he could. This gave him the idea that he was capable of far more than life had offered to him up to now.

In America in the 1830s his African lineage made him a black man, for whom career opportunities were few. Sailors, perhaps less attached to notions of soil, have long been more accepting of men willing to do hard and dangerous work, regardless of race or religion. So, in 1837, aged only twelve, he found himself employed as a cabin boy sailing from New Bedford, Massachusetts, on a voyage to Cuba and then England.

Over the next few years, his experiences at sea introduced him to new languages (he spoke French, as well as reasonable Turkish and Arabic), and more importantly to new customs of spirituality he found alive in the port towns of the East. Aside from the acquisition of new knowledge, life as a cabin boy was miserable for Randolph, and he contemplated suicide. He found the rites of passage inflicted upon the boys by the older sailors humiliating and brutalizing and was relieved to leave the sea following an injury sustained while chopping wood when he was twenty.

He then found himself in Portland, Maine, and began a semblance of schooling 
as well as learning the dyer’s and barber’s trades in the hope of finding less 
infernal work, but he was also harboring far grander ideas than dyeing, and his 
enflamed passion for Spiritualism gave him the confidence to make his first important declaration. Spiritualism was a belief system influenced by theologist Emanuel Swedenborg, who in the late eighteenth century had claimed to have the ability to communicate with the spirits of the dead. By the mid-nineteenth century it had grown into a major system of belief in the English-speaking world, with millions of Spiritualists in search of wisdom and solace using mediums and other methods to attempt to contact spirits residing in an ever-evolving after-life. According to his own account, on his twenty-first birthday in 1846, Randolph appointed himself Supreme Hierarch of the Brotherhood of Eulis, creating his own magical order. He would have to wait another eight years until he would be able to found the physical Lodge of Eulis, but his path was being laid out before him. While he would engage with a variety of occult and esoteric movements of his times, the Brotherhood of Eulis, necessarily secret, was the platform from which Randolph would teach his methods of magia sexualis.

The next decade or so was a time of explosive learning for Randolph as he pursued his schooling in Maine, and he was able to write in the ornate, exclusive, and highbrow style, filled with classical and literary allusions, that was expected of the mid-nineteenth-century man of letters. Rather than taking up the more established practice of translating ancient texts for a contemporary audience, he presented himself as a “seer,” one who recounts his own experiences with spirits—a personal approach that ensured a broader appeal for his prolific self-published writing. He experimented with seances, scrying with magic mirrors, hashish visions, and channeling, all of which he would compile in the book Seership, published in 1864. Furthermore, by the early 1850s Randolph had established himself as a “physician,” treating patients with forms of clairvoyant medical diagnosis. In 1853, the year before he permanently established himself there, he began working for two French doctors in New York, who referred their patients to him for his Spiritualist cures. One patient in particular came to see him, along with his wife, complaining of what can easily be inferred as ten years of impotency, which had driven him to misery. Randolph was so touched by the couple’s fundamental kindness toward him that he resolved to find the cure for his new friend’s condition no matter how long it took. The technique he applied was to act as a subject, and then by using a trance state, he was able to make a diagnosis and prescribe treatment through clairvoyance. The method was common and fairly typical of the times, but Randolph’s discoveries were far less so. After 118 sessions and much experimentation, he was able to offer successful treatment to his patient.

The nineteenth century was an era obsessed with so-called vital forces, which were imperative to the will, and the epoch was a laboratory of new chemical, philosophical, and spiritual techniques designed to increase male vitality, which was most obviously all at least somewhat euphemistically referring to sexual potency. From the mid-century on, the age of Vril 
was in full swing. The enemy of the potent, morally superior, and strong-willed 
male, however, was masturbation. While the rabidity of anti-onanism of the eighteenth century had subsided somewhat, there was a severe and general paranoia about the ill effects of masturbation on both men and women. Some of the best-known European physicians and thinkers of the eighteenth century had described masturbation as “the heinous sin of self-pollution” (British surgeon John Marten), “productive of . . . generally incurable disorders . . . there is perhaps no sin productive of so many hideous consequences” (British physician Robert James), and “a violation of one’s duty to himself” (Prussian philosopher Immanuel Kant). In 1838, French psychiatrist Jean Esquirol wrote that masturbation caused insanity, and the American doctor John Harvey Kellogg—on a lifelong mission against masturbation—advised veganism and circumcision as ways to warn young men away from this sin (the latter still routinely administered to American children to this day as a matter of course). Other medical journals advised electric shock therapy, suturing the vulva, cauterization, castration, chastity belts, and full surgical removal of the genitals. It is perhaps unsurprising, then, that there was some neurosis attached to the subject in Randolph’s day.4

Randolph shared the view that the vital forces could be depleted through masturbation, since nervous fluid came from the genitals and was transformed by the body into its joy and will-giving mysterious energy, reinforcing spiritual and physical well-being. Expending it through masturbation, then, logically led to depletion of nervous energy and to states of depression and impotence. Randolph administered elixirs to recharge the body, calling them “Phymelle” and “Amylle,” but most importantly, he deduced that orgasm achieved through sexual intercourse had the exact opposite effect of masturbation. In spite of the literal loss of fluids, the combination of them in sex would, through love, create an “aeroform” that would fully replenish both partners, on the condition that both were fulfilled. In simple terms, Randolph administered aphrodisiac elixirs, which may have been more effective as placebos than as actual medicine, and then instructed his male patients to make sure their wives also had orgasms (the existence of the female orgasm being something of a medical controversy in the nineteenth century) and to refrain from other, unfulfilling, forms of sexual release. The path to spiritual health, happiness, and joy was to be found in sex.5

By 1855, Randolph was seeing fifty patients a day, and his reputation as a doctor specializing in spiritual-sexual health matters grew rapidly around New York City. One of the French doctors for whom Randolph performed these clairvoyant diagnoses, Monsieur Bergevin, was a member of the Société Magnétique in France, an important association of Mesmerists, practicioners of a hugely popular form of hypnosis. It was he who wrote letters of introduction for Randolph before his departure for Europe that year.

His first stop, and his primary motive for the trip, was London in May. Randolph came bearing a variety of messages and texts as the representative of several of the principal advocates of American Spiritualism, who saw an opportunity to present their work to a fresh audience in Great Britain. This opportunity came in the form of the 1855 World Convention that had been announced by the influential Welsh social reformer Robert Owen. Owen was now eighty-four years old and a well-known advocate of utopian socialism and had brought great advances in schooling and the treatment of workers at his cotton mills in Scotland, promoting welfare, temperance, and education, while renouncing corporal punishment in his workers’ schools and encouraging education and dance as well as religious freedom of belief. At the age of eighty-three, one year before the convention, Owen had converted to Spiritualism, which was still largely unheard of in Britain. Owen had organized the convention to “inaugurate the commencement of the millennium,” and Randolph arrived looking to spread the word of Spiritualism to social reformers and millennialist utopians with Owen’s support. In spite of his recent conversion, however, Owen remained firmly on-message during the convention, eschewing spiritualism for topics on social reform. Although Owen published one of Randolph’s articles in his journal, he declined to accept Randolph’s offer to speak. Randolph took offense and left London for Paris rather than remain at the convention.

Randolph was able to preach spiritualism to the French on his several visits to Paris in the mid- to late-1850s, but the French Mesmerist scene, far more exciting and mysterious than the Anglo-American pragmatic approach, was where Randolph had much to learn. Eccentric and dramatic figures like Baron du Potet and Louis-Alphonse Cahagnet haunted the salons of Paris, playing out their psychic roles in a theater of flapping capes, magnet tricks, and hypnotism. Mesmerism, named for the German physician Franz Anton Mesmer, had swept France in a frenzy of mysterious healers and miracle workers through the early- to mid-nineteenth century. Mesmer had proposed a system for manipulating 
what he called animal magnetism, the invisible life force surrounding 
everything. He also developed a healing technique whereby a liquid containing 
iron was poured into the body before magnets were applied to the skin. Patients 
reported, upon the placement of the magnets, feeling a magnetic fluid flowing through their bodies that healed various ailments. Mesmer would also employ the passing of hands over the body and other techniques, including playing the glass harmonica, as methods of energetic rehabilitation to the various ridicule and fascination of wealthy Parisians. Mesmer first introduced hypnotism to the popular consciousness, so to speak, as a means of contacting the spirit world. As Enlightenment rationalism declined and was replaced by Romanticism, Mesmer’s esoteric ideas took hold and were in full swing by the time Randolph arrived in Paris.

While there, Randolph was introduced to occult luminaries such as Éliphas Lévi, Edward Bulwer-Lytton, Kenneth R. H. MacKenzie, and, most astonishingly, to the emperor of France, Napoleon III, an avowed Rosicrucian. Both Lévi and the mighty emperor were impressed by Randolph’s knowledge and ability as a seer. Randolph said that he “played and conquered at both chess and écarte, no word being spoken, the games simultaneous and the players in three separate rooms,”6 while in the emperor’s presence at the Tuileries. He reportedly made predictions about Lévi’s life with peculiar accuracy, although there is no record of what the divinations actually were, and he had (somewhat flattering) visions of Lévi as Apollonius of Tyana, the miracle-working Pythagorean philosopher whose history was once blended into that of his apparent contemporary, Jesus Christ.

On these tours Randolph also befriended two men who proved to be particularly influential on his life: the English Rosicrucian Hargrave Jennings and the mystic and US Army General Ethan Allen Hitchcock. Hitchcock was responsible for introducing Randolph to Abraham Lincoln, in whom he would find a good friend, while Jennings brought Randolph to the Paris Rosicrucian Supreme Grand Lodge, where—although accounts are somewhat vague—it seems he made a good impression as a seer and guest speaker. Whatever went on with Randolph and the Paris Rosicrucians, he felt not only compelled but also qualified to begin work on the establishment of the first Rosicrucian lodge in the United States upon his return there, and it seems that Emperor Napoleon III gave his blessing to Randolph to do so, perhaps seeing an opportunity to strengthen his hand in the United States as he braced himself through a period of extraordinary political turbulence in Europe. In any case, Randolph patronized and founded the Temple of Rosicrucia in Boston in 1858, and before long Rosicrucian Rooms, spaces where Rosicrucians would gather together and hold semipublic salons, had proliferated across America under Randolph’s guidance.

Randolph’s great strength as an occultist was his willingness and ability to recount, in relatively straightforward terms, his own practical experiences and visions with a clarity that was completely unknown to the reader of the obfuscating, high-romantic works of Lévi. Between 1858 and 1860 he published a series of pamphlets on hashish (which he was now selling as a magical aid under the name of “protozone”), clairvoyance, and instructions on how to make a mirror of the dead for the purposes of contacting spirits. In spite of all this, his frankness also reveals itself in the desperate letters he wrote to benefactors describing his miserable financial state. These financial woes, along with his lifelong search for love and acceptance that was rarely achieved in his multiple passing affairs with beautiful women, led him to a period of darkness. He attempted suicide, and the experience, along with his induction into the Rosicrucians, led Randolph to renounce Spiritualism for Christianity. He felt that Spiritualism had possessed him, and that he had allowed spirits to drain his physical and mental health to the point where he had become suicidal. Cynics pointed out that Randolph was merely ahead of the curve as Spiritualism reached its natural saturation point, but his own words on the subject seem to paint a man genuinely haunted by the imbalances caused by trance states: “I frequently resolved to break my fetters, but some good-natured miracle-seeker would persuade me to sit in a circle, just once more, in order that some great defunct Napoleon, Caesar, Franklin, or Mohammed, might, through my lips, give his opinion on the subject, and edify some dozen or so with metaphysical moonshine and transcendental twaddle. 
I would consent, ‘just to oblige,’ and then, good-bye reason, sanity adieu, common sense farewell! Like the reformed inebriate, who, so long as he tastes not, is safe from the destroyer, but who is plunged into a deeper misery the instant he yields to the tempting ‘one glass more,’ so the medium. Nothing can rescue him or her but the hand of God, who is ‘mighty to save.’”7

His benefactors responded to his pleas and gave him the opportunity to lecture to groups of prominent spiritualists, and perhaps rescue himself from financial ruin. Randolph, however, chose this moment to publicly launch his attack on Spiritualism and denounce it as evil. Now having alienated his primary support base, Randolph was reaching out alone into untested fields of mysticism, risking all he had in the pursuit.

This testing period, which also saw the outbreak of the American Civil War, resulted in Randolph cautiously beginning to reveal himself as a sex magician. Inspired by his earlier trips to Persia, Palestine, and Egypt, he reinvented himself as “The Rosicrucian” and gave lectures and privately distributed pamphlets that explained the Rosicrucian order as merely a reintroduction of Eastern mysteries to European Christianity. He, as always, provided details of his own personal experience with the sex magic of the East.

One night—it was in far-off Jerusalem or Bethlehem, I really forget which—I made love to, and was loved by, a dusky maiden of Arabic blood. I of her, and the experience, learned—not directly, but by suggestion—the fundamental principle of the White Magick of Love; subsequently I became affiliated with some dervishes and fakirs of who, by suggestion still, I found the road to other knowledges; and of these devout practicers of a sublime and holy magic, I obtained additional clues—little threads of suggestion, which, being persistently followed, led my soul into labyrinths of knowledge themselves did not even suspect the existence of. I became practically what I was naturally—a mystic, and in time chief of the lofty brethren; taking the clues left by the masters, and pursuing them farther than they had ever been before; actually discovering the elixir of life; the universal Solvent, or the celestial Alkahest; the water of beauty and perpetual youth, and the philosopher’s stone. 
. . . 8

At the same time, he began teaching emancipated slaves to read and write, published two novels (making him a pioneer of African American literature), and befriended President Lincoln—dedicating one of his books to him9—after making recruitment drives for young black men to join the Union army. Later, he was aboard the funeral cortege train for his friend Lincoln in 1865, but at the first stop he was dismissed from the train of the Great Emancipator on the grounds that he was the only black man aboard.10 
In 1861, Randolph made a successful public lecture tour of California, and while his lectures were largely concerned with the fulfillment of the will and forms of concentrated magical experience, he began to drop hints that sex was a part of his system of belief. Privately, he was more explicit. He distributed pamphlets titled The Anasairetic Mystery—A New Revelation Concerning Sex and The Mysteries of Eleusis, which dealt overtly with sex as a means of magical progression. His followers became numerous and international, and this singular figure of the Victorian age—a black man, a sex magician, friend of Lincoln, defender of women, abolitionist, and Rosicrucian—seemed to be finally achieving the preeminent position he had so desired and long worked toward. He established the first Grand Lodge of Eulis in California, and at the conclusion of the Civil War he had his own publishing house in Ohio, which was printing his texts on scrying, mysticism, and sex magic. The Hermetic Brotherhood of Luxor—a sex magic movement that endured into the twentieth century—was secretly founded in 1870 and was largely based upon Randolph’s teachings at the Lodge of Eulis. The Hermetic Brotherhood of Luxor was the only organization offering practical instruction in the Western occult prior to the 1888 foundation of the Hermetic Order of the Golden Dawn, a cult that traced its descent to Renaissance magicians like John Dee and beyond. The brotherhood’s founder, Max Theon, was inducted by Randolph on a visit to London, and the influential views on sex magic, which later instructed the founders of the fraternal magical order Ordo Templi Orientis (O.T.O.), were given to the brotherhood by Randolph.

The ideals of Eulis were nonetheless bound by the traditions of Christian 
attitudes toward sexuality. Randolph opposed free-love movements, believing them to be vehicles of vice, divorce, and spiritual pain. Rather, he instructed his followers to treat sex between husband and wife as a divine experience that may “launch Genius, Power, Beauty, Deformity, Crime, Idiocy, Shame or Glory on the world’s great sea of Life, in the person of the children we may then produce.”11 There was a eugenic element to Randolph’s sex magic, in that he believed children conceived in the presence of a divine force were more likely to be “good.” It was, then, necessary to evoke this divine force during sex, with special emphasis on its presence at the moment of ejaculation.

While details of what occurred in meetings of the Brotherhood of Eulis are obscure, it was enough to attract the attention of the authorities as rumors of initiations, “officiating girls,” and “strange oaths”12 veered from the tolerated teaching of theoretical magic, to the intolerable demonstration of practical magic. Furthermore, he had incited the wrath of his former friend and head of the Theosophical Society, Madame Blavatsky, 
one of the most famous and influential occultists in the world. She began referring to him simply as “The Nigger,”13 and Randolph’s racial background became, again, a weapon to be used against him. Blavatsky and Randolph met many times as she toured America, but the nature of their enmity remained secret as the entire relationship was, according to them both, conducted telepathically. It seems probable that Blavatsky was threatened by her charismatic rival, as well as being a staunch opponent of sex as a means to spiritual enlightenment.

A net was closing around Randolph, just as it seemed his revolutionary ideas were finding a broad enough audience to survive. The Rosicrucian Rooms were shut down, and amid heightening moral sensitivities, he was briefly jailed for the distribution of obscene literature. About 1873, he married Kate Corson, a young woman whose company published one of Randolph’s texts, but his marriage seems not to have brought him happiness. Now in his forties, he was growing bitter and frustrated at his difficulty with finding acceptance for his esoteric ideas, while those things carrying the safer Rosicrucian label were given credit. In March 1874 his wife gave birth to a son, Osiris Budh. In early 1875, Randolph published an account of a meeting of the Brotherhood of Eulis over which he personally presided, and it reveals an organization in good health—financially, structurally, and with a growing membership and well-defined objectives for future expansion. It seemed that, in spite of difficulties, things were not altogether bad for Randolph, and in July of that year he wrote to a friend that the birth of his son had given him strength to “win new victories” and had led him to feel no longer afraid of “a lack of greenbacks, friends and faith in God.”14 Nine days after the letter was written, Randolph was found dead, by suicide. He was fifty years old.

His death, while on the face of it caused by Randolph’s own hand, was nevertheless claimed by an embittered Blavatsky, who pronounced cryptically to Gustav Meyrink, a friend of both Blavatsky and Randolph: “He’s shooting at me, The Nigger. Ah, now he’s dead, the Devil’s got him.”15 Meyrink asked Blavatsky what she meant, and she claimed that the magical war between them had reached a head as Randolph had picked up a gun and then psychically tried to materialize the bullet in her heart. At the last moment the effort of this extraordinary attempt at magic had overwhelmed him, driven him insane, and he had turned the gun on himself. Meyrink recorded being bemused by the pronunciation, until sometime later when he discovered that Randolph had indeed shot himself on the day in question.

Randolph’s legacy remains unfulfilled; perhaps a life of turns and contradictions, as well as a knack for driving away friends and supporters, made him too difficult to categorize. Or perhaps the racism and sexual conservatism of the times have yet to be corrected so that his enormous influence and courageous pioneering of sex magic into Western society, among other occult ideals, can be recognized. He is without doubt the source of the marriage of sex and will that proved to be the foundation of the more famous systems of sex magic of the O.T.O. and Crowley, and therefore the most important figure of the genesis of Western sex magic.

SELECTED WORKS BY PASCHAL 
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Paschal Beverly Randolph’s writing is available from many publishers.

1868
[image: image] After Death, or, Disembodied Man. The World of Spirits; Its Location, Extent, Appearance; the Route Thither; Inhabitants; Customs, Societies: Also Sex and Its Uses There, Etc., Etc.; with Much Matter Pertinent to the Question of Human Immortality. Being the Sequel to “Dealings with the Dead.”

1896
[image: image] Eulis! The History of Love, Its Wondrous Magic, Chemistry, Rules, Laws, Moods and Rationale: Being the Third Revelation of Soul and Sex: Also, Reply to “Why is Man Immortal?”, the Solution of the Darwin Problem, an Entirely New Theory.

1931
[image: image] Magia Sexualis, published in French posthumously by Maria de Naglowska. Published in English as Magia Sexualis: Sexual Practices for Magical Power, 2012.
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